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Abstract 

With the emphasis on the importance of textual criticism in the evaluation of 
narratives in hadith methodology during the last cenhı.ry, an increasing nurnber of studies 
have examined and employed different topics about textual criticism both in Sunni and 
Shi'te academic circles. in this context, some studies have focused on the efforts of textual 
criticism laid out in the historical process. Yet, a historical analysis investigating the practice 
of textual criticism in a detailed way has not yet been done, and the present study hopes to 
fiil this gap. The Shüte hadith tradition between the ill-XI/I.X-XVII centuries has been 
examined within its different periods, and an overview of the approaches/practices of textual 
criticism in each period has been provided. Each historical period has been investigated 
through its representative scholars and their work. Consequently, it has been found out that 
textual criticism has been practiced by Shüte scholars since the third/ninth century. The 
concept of ghuluww (exaggeration) necessitated the practice of textual criticism in the Shiite 
hadith tradition, and textual analysis has been employed as a primary approach in the 
evaluation of narrations regarding ghuluW\'\'. Textual criticism, which was also employed in 
the study of narrations concerning fiqh, lost its popularity after the seventh/thirteenth 
century, when a methodology based on isnad began to be more commonly used. 

Key Words: H;aclith, Shi'ism/Shiah, textual criticism, ghuluww, Akhbans, Us_ülis, 
qarüıah. 

111-XI. (IX-XVII) Asırlar Arasında İmamiyye Şia' sının 
Rivayetleri Değerlendirmede Metin Tenkidi Kullanımı 

Özet 

Son bir asırlık süre<;. içerisinde, rivayetlerin değerlendirilmesinde metin tenkidinin en 
az isnad tenkidi kadar önemli olduğuna ve tarihi süreçte hadis usulünde metin tenkidine 
gereken öne.min verilmediğine dair vurgunun artması sonucunda, metin tenkidine yönelik 

• This paper is written based on the authoı's PhD dissertation titled, "Şia' da Metin Tenkidi" (fextual 
Criticism in Shia) (A.Ü.S.B.E., 2017). 
•• Dr., Department of Hadith, Basic Islamic Sciences, Faculty of Islamic Sciences, Ankara Yıldınm Beyazıt 
University. pevman.unuguI®:gmail.com 
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çalışmalar, hem Süruü hem de Sj.f ilim çevrelerinde artış göstemtiştir. Bu bağlamdaki 
çalışmaların bir kısmıru tarihsel süreçte ortaya konan metin tenkidine dair çabaların tespiti 
oluşturmaktadır. Şfu' da metin tenkidinin, dönemsel olarak ayrıntılı bir şekilde ortaya 
konduğu bir çalışma ise yapılmamıştır. Bu çalışmada, ID-XI/IX-XVII. asırlar arasındaki süreç 
karakteristik özelliklerine göre dönemlere aynlarak S}a tarafından metin tenkidi bağlapunda 
ortaya konan yaklaşım ve uygulamalara dikkat çekilmeye çalışılmıştır. Tarihsel dönemler, 
her dönemi en doğru şekilde yansıtacak alimler ve eserlerinden oluşan ömeklernler 
üzerinden incelemeye tabi tutulmuştur. Ulaşhğırruz veriler S,fu'da metin tenkidinin ill/IX. 
asırdan itibaren, S)f alimler tarafından başvurulan bir yöntem olduğunu göstermektedir. 
Guluv olgusu, Sfa'da metin tenkidine erken dönemlerden itibaren ihtiyac;. duyulmasını 
beraberinde getirmiş, ve tarih boyunca guluv işeri.kli rivayetlerin ayıklanmasında metin 
tenkidi temel yöntem olarak kullanılmıştır. Fıkhi ~onulardaki rivayetlerde de yaygın olarak 
kullanılan metin tenkidi, VIl/XIIl. asırdan itibaren isnad merkezli bir anlayışın hfil<i.m 
olmasının ardından söz konusu etkinliğini kademe kademe yitirmiştir. 

Anahtar Kelimeler: Hadis, Şülik/Şia, metin tenkidi, guluv, Ahbaruer, Usilliler, karine. 

Introduction 
'· 

The principal role of the hadiths in the emergence of the Shiite tradition,.just 
as the role they play in the tradition of ·Ah} As-Sunnah (the People of Sunnah)~ , 
serves as the most significant r~ason for the need for further studies in this field. Its 
approach to the hadiths and- specific characteristics of its liter~ture necessitates 
profound examination of the Shiite understanding, and its undeniable impact on 
the emergence of different djsciplines, such as interpretation, fiqh, _and kalam, 
requires relevant studies to be furthered without exclusion of those con ducted in 
the listed disciplines. 

Identifying the accuracy and acceptance criteria· for narratives is significant 
for an examination of the Shiite uncierstanding of the hadiths. Being aware of the 
essential criteria for acceptance or denial of a narrative would help us understand 
the types of narratives which contribufed to the rise of the Shiite tradition. One of 
the characteristi.cs peculiar to the Shiite understanding of the hadiths is that the 
criticism of isnad (the chain of transmitters), which is a fundamental method to 
decide whether to accept or reject a narrative, was first used in a more systematic 
way in the seventh Hijri century, which is quite late and only after this period it 
was able to gain a central position in the examination of ı:ıarratives. In other words, 
rather than considerations of narrators and chains, textual criteria has become the 
determinant in the examination of nairatives within the ·foundation period of the 
Shiite understanding of the hadiths. This determinative role of textual criteria has · 
continued throughout the history of Shiite studies on the hadiths, and reached the 
peak of its impact within the last century. Although it is not quite possible to speak 
of a systematical and concrete textual criticism in Shiite hadith interpretation, 
textual criticism in Shiah is worth studying due to the determinative role of the 
criteria about the narrative texts in the interpretation process. As the ultimate aim, 
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in order to understand and reveal what textual criticism actually means in Islamic 
tradition, as well as in many other issues, this one should also be discussed from a 
comprehensive perspective that takes all denominations/schools into consideration, 
instead ofa Sunni-oriented approach. 

Unlike the criticism of isnad, textual criticism, in both Sunni and Shüte 
understandings of hadith interpretation, have not gone through a conceptualization 
process and its principles have not yet been explained in detail by the guide books 
of ıısııl. Therefore, the textual criticism that we analyze within the Shiite perspective 
does not correspond to a clearly defined concept. This study airns to identify which 
textual issues have an iriı.pact on the acceptance or rejection denial of narratives, on 
the basis of different periods and scholars who dominated these periods. This study 
covers the process between the 3rd-llth/9th-17th centuries. The periods between 
the 9th-13th/17th-19th centuries are not included in the study due to the dominant 
prevalence of the Systematic Akhbari approach. By nature, this approach prevented 
any considerable criticism within the given period. In addition, the period between 
the 13th/19th century and today, which can also be termed the modern period, 
should be analyzed in a different study/studies due to the dimensions of change 
textual criticism has gone through within this period.1 

At this point, it may be thought that the analysis could have covered the 
process starting from an earlier time. As a response, we can say that as it is 
observed in all relevant areas that the emergence of the Shiite understanding of 
hadith interpretation was also highly related to the perception of imamate 
(leadership). Accordingly, Shiite scholars think that the compilation of the hadiths 
ended with the death of the Prophet and continued in the period of the Twelve 
Imams. According to the Shiite understanding of imamate, imams have the trait of 

. infallibili ty, they undertake all responsibilities given to the Prophet except for 
prophecy, and they have been taught the entirety of knowledge revealed to the 
Prophet. That is why their words are eı;ıual to those of the Prophet. As a result of 
this, hadi th recording practic~s were furthered by the Shiites after the Prophet and 
throughout the period of the imams. However, the comprehensive works that 
compile all studied narratives and the works of criticism of these narratives could 
only be initiated in the second half of the third Hijri century. Although it is possible 
to find traces ofa content-oriented criticism relating to some narratives attributed to 
the imams by the ghulat, the current information we have does not allow us to 
identify whether a considerable effort was made by the Shiites in the period of the 
imams to undertake any textual criticism. 

In this study, the term Shiah refers to the school of Imamiyyah or the 
Twelvers, which adopts the understanding of the Twelve Imams. Textual criticism, 

ı For a published article about textual criticism studies conducted in this period, and for more 
information about the topic itself, see: Peyman Ünügür, Şla'da Metiıı Tenkidi. Dissertation, A.Ü.S.B.E., 
2017. 
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on the other hand, refers to a method of examination which is based on the criteria 
of textual analysis and often conducted in order to reach a decision of accepting or 
rejecting a narrative. "Narrating with meaning, qalb, idraj, ziyadah, iztirab 
(contradiction),' ikhtisar and taqti'a (dissection), revision, distortion and lahn" are 
known as the issues encountered in textual exam:ination. However, they cannot be 
associated with textual criticism."2 

1. Textual Criticism in the 3rd and 4th Centuries/Segregation of Narratives 
Containing Ghuluww 

Most parts of this study examine the 'activities that can be considered to be 
textual criticism from the second hali of the third Hijri century and the whole of the 
fourth Hijri century. Also, it is seen that the efforts of textual criticism in the second 
half of the third century and the whole of the fourth century were focused on the 
narratives originating from the ghulat. Ghulat is mainly composed of people who 
associate themselves with at least one of the Twelve Imarns, who are kn9wn as the 
descendants of the Prophet, in order to legitimize their extremist ideas. Töday, it is 
understood that they often used the narratives they fabricated in line with their 
ideas and attributed them to the imams. The narratives originating from the imams 
which contain warnings abou\ the fabricated narratives attributed to them by the 
ghulat incidate that there has been an awareness of the ghulat's n?ffatives since the 
early periods. 3 Criticisms of the Shiite kalam authorities, who lived in the 
third/ninth century, against the narratives originating from the ghulat and the steps 
taken by the scholars of Qoİn, the representatives of early period Akhbaris, to 
segregate the narratives containing ghuluww inch,ıde the fi.rst studies of textual 
criticism conducted by the Ithna'ashariyyah asa school of thought. ·. 

1.1. A General Overview of Factgrs in the Sources of Narration 

The first written Shiite sources of narration are the originals, which were 
composed by members of the congregation of the imams. Authors of the originals 
compiled the narratives they had heard from their imams in books which can also 
be considered to be haditlı clıapters. It is daimed that the number of the originals 
reach up to 400.4 The originals have also formed a bas~s for the comprehensive 

ı M Hayri Kırbas,og1u, Altenıntif Hadis Metodolojisi, (Ankara: Otto, 2015), p. 182. 
3ln this context, in a famous narrative, it is mentioned that a friend of el-Muğira b. Said infiltrated İmam 
Muhammed Bfil<ır's (d. 114/733) friends, brought the narrative books he got from them to Muğira, and 
that Muğira allowed his extreme ideas to intervene in the words of imams by secretly changing these 
books. (Keşşi, Thti al-Ma'rifeti'r-ricfil, tah. Mustafavi, (Beirut: The Center of Neshari al-a'al al-al-Alfune al­
Mustafavi, 2009), p. 241.) In a narration ascribed to Iınam Rıza (d. 203/818), it has been pointed out that 
the narratives of the imams about the coercion and simile were utterly made up by the gulat (Assembly, 
Biharu'l-envar, {Beinlt Muessesetu MuJ-Vefii, 1983), fil, p. 294.) 
4 Muhaqqiq al-Hilli, Mıı'teber, (Qom: Muessesetu Seyyidi'ş-Şuheda, 1364), I, p. 26. 
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sources of narration which were first written at the end of the third Hijri century. 
However, only a few of the originals have survived to the present day, and they 
contain only a limited number of narratives.s 

It can be said that the ideas of the Imaıni school of theology had not yet taken 
shape and emerged as a systematic school within the period when the narratives 
were compiled in the originals 6 and this situation resulted in an enabling 
environment for extremist ideas to influence Shiah. In other words, this 
environrnent was full of uncertainties in terms of the perception of irnamate and 
thus, allowed groups that demonstrated divine or extraordinary qualities to the 
irnams to express and Clisseminate their ideas freely, 7 and the narratives were 
inevitably impacted by this movement. 

According to lmami Shiah, the basic problems relevant for the ghulat are: 
Attribution of divinity to those other than Allah, and incarnation;s attribution of 
prophecy to those other than the Prophet Muhammad;9 attribution of irnamate to 
those other than the Twelve Imams;10 similitude;11 believing in the occultation of 
someone other than the twelfth Imam;12 the understanding that implies a lack in 
knowledge of Allah (beda);13 believing in someone else' s retum as the Mahdi other 
than Mubammad ibn Al-}:Iasan; 14 reincarnation; ıs tafwidz; 16 al-ghaib mutallaqa; 
17declining responsibilities;18 and distortion of the Qur'an19 and others.20 

s For detailed information about the origiııals, see: Majid Ma'arif, Tilrlh-i Umilıııi-yi Hadis -bil Rilykerd-i 
Ta/ılil'i-, (Tehran: İntişarit-e Kevir, 1396), p. 241-252; Bekir Kuzudişli, Şia ve Hadis, (Istanbul: Klasik, 2017) 
p. 187-224. 
6 Metin Bozan, lnııimiyıje Şla'sınııı İmaıııel Tasavvuru, (Ankara: İlahiyat, 2007), p. 34. Bozan argues that the 
process of emergence was furthered, to a certain extent, even after this period. 
7 Hossein Modarressi, Crisis aıı Coıısolidalio11 iıı /he Fonııalive Period of Shi'ite lslam, (Priceton-New Jersey: 
The Oarwin Press, 1993), p. 19-33. 
3 Muhammad Jawad Maslı.kur, Tilrih-i Ş"ıa ve F,ırkelıii-yi İslmıı ili Kanı-i Çelıaroııı, (Tehran: İntişiiriit-ı İşraki, 
1379), p. 178. See also: Ashabu'l-Kisa (Ibid, p. 169), Ehl-i Hak (Ibid, p. 170), Bezi'iyye (Ibid, p.171). 
9 Maslı.kur, Tıirilı-i Şia, p. 164, 178. 
ıo Mashkur, Tıiri/ı-i Ş"ıa, p. 173, 
11 Ehl-i Te&it/Muşebbihe (Meşkiir, Tıirilı-i Şln, p. 170), Bezi'iyye (Ibid, p. 171), Ceviiribiyye (Ibid, p. 173), 
Cevanbiyye (Ibid, p. 173) 
ıı Viikıfe (Ibid, p. 166), Cevaribiyye (Ibid, p. 172) 
ıJ Maslı.kur, Tilrilı-i Ş"ıa, p.170-171. 
14 Maslı.kur, Tıirilı-i Ş"ıa, p. 182. See also: Beyiiniyye (Ibid, p. 171) 
ıs Maslı.kur, Tilrilı-i Ş"ıa, p. 170, 171, 179, 
16 Maslı.kur, Tıirilı-i Şia, p. 172, 184. 
17 The groups that attribute divinity to the imams or believe in tafwidz can be considered within this 
scope. 
ıs Maslı.kur, Tiirih-i Şln, p. 180. 
19 ln his "Kıır'aıı'm Biliıınıeı1eıı kısımlan" (The Unknown Parts of the Qur'an), published in Joumal 
Asiatique in·1982, Garcin de Tassy mentions Surat al-Nurayn, which is claimed to have been removed 
from the Qur'an, and provides Oabistan-i Mazahib, which was written in Farsi in the 17th century, as his 
reference. In addition, another copy found in lndia includes Surat al-wilaya, which is also claimed to 
have been removed from the Qur'an. However, Maslı.kur states that each of these so-called chapters is 
untrue. Maslı.kur, Ibid, 154-156; Amir Moezzi, 11ıe Diviııe Guide, (New York, 1994), p. 80. 
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Looking at the comprehensive Shiite hadith books, which have been written 
since the end of the third Hijri century, we do not see any narrative that attributes 
divinity to someone other than Allah, prophecy to anyone other than the Prophet 
Muhammad, and reflects ideas, such as reincamation, which are directly attributed 
to the ghulat. However, in these sources, there are a lot of narratives about 
extraordinary characteristics, particularly attributed to the imams. Presence of these 
narratives, which can also be considered as tafwidz, brings to mind the possibility 
that the lmami Shiah may not have shown the same sensitivity for critici.zing the 
narratives about imamate, which are known to contain tafwidz. 21 Another 
presumption of the facts is that narratives w~th ghali content subsisted in Shiite 
sources through narratives of tafwidz.22 Therefore, to identify the ghali elementsin 
the sources of narration, the narratives released by the mufawwidah should be 
particularly taken into consideration. 

Modarressi, a modern Shiite author, gives particular importance to the issue 
of tafwidz. According to him, the mufawwiclah should be analyzed in a different 
category than the ghulat, who are noted for deifying the imams. He defines the 
mufawwidah as, "the new ghulat" who do not deify the Prophet or the imrups, but 
attribute deific powers to them, such as having limitless knowledge and control 
over the universe. According to the mufawwidah, these powers have been gifted to 
them. Therefore, they are not natura! but secondary. Modarressi also suggests that 
the narrators defined as ghali in the books of rijal are members of the groups of the 
ghuJat that stayed out of the mufawwidah.23 This situation enabled· narratives and 
thoughts that contain tafwidz to gain a place within Shiah. 

Although tafwidz is seen ·as a problem by Shiite schol~s in some aspects, 
extremist ideas such as attributing limitless knowledge to the imams are 
legitimized as positive tafwidz. Thoughts by Al-Majlisi (d. 1110/1698-99), the· author 
of a famous book of hadiths called_ Bihnr nl-nnwar, who followed the way of 
Akhbaris but also used Usuli methods in his works, should be mentioned in this 
regard so as to ha ve an understanding of tpe overall Shiite approach about the issue 
of tafwidz. In his work, Al-Majlisi created an separate chapter for "Banishment of 
Ghuluww". In this chapter, he divides tafwidz into two categories, namely, positive 
tafwidz and negative tafwidz. Negative tafwidz refers to the understanding that 

20For disaıssions of lranian scholars about whether issues such as occultation, beda, return of the Mahdi, 
which 6nd a common growıd for the imami and ghulat, were integrated into the Shiite tradition in its 
early or !ate periods, and more importantly, whether they were adopted with the impact of the 
narratives containing ghuluww or not, see: Amir Moezzi, lbid, p. 129.-130; Modarressi, Crisis mıd 
Consolidation, p. 29-31; Nimetullah Safari, GiiliyaııKlfoesl Der Cereı;aııluf ve Bera)ıe11deM ta Pıı!Jaiı-i Sede-yi 
Sevvom, (Meşhed, 1378), p. 361. 
ıı These narratives suggest extremist thoughts which entrust the control of the universe, the authority to 
punish and reward on the Last Day, and those similar to the Prophet Muhammad and the Twelve _ 
Imams. 
:ı:ı Modarressi, Crisi:; and Coıısolidatio11, p. 33-34. 
n Modarressi, Crisis a11d Co11solidatio11, p. 23-25; For a similar classi.fication, see: Mohsin Kasimpur, 
"Berresi-yi Tahlilı"'-yi Taabfr-i Ncizir ber Guluv ve Tefviz-i Ra"viya'.h der Menabi'-i Rica1-i S;a", Do 
Faslııaiııe-yi HadtPeju1ıl 5 (1390): 83-87. 
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attributes certain powers that belong to Allah, such as to create and to giveth, to the 
imams. This is the understanding of the people of ghulat. Positive tafwidz, on the 
other hand, is defined as a handover of the responsibilities in religious affairs from 
the Prophet to the imams, and thus they should be accepted.24 Al-Majlisi tries to 
identi.fy the limits of tafwidz in his work using different narratives that do not 
contain extremism. According to this identification and the given narratives, 
knowing ali languages spoken on earth is a requirement for imamate and it can be 
considered within the scope of positive tafwidz. Sirnilarly, the suggestion that 
imams have been authorized by Allah to decide what is halal (lawful) or haram 
(unlawful) just like the prophets is also regarded as a matter of this type of 
tafwidz.25 Another narrative mentioned by Al-Majlisi under this title is one of the 
most significant narratives which actually corroborates· the idea of negative tafwidz 
through its content. According to a narrative from Muhammed ibn Sinan 26(d. 
220/853), who is indicated to be a rnember of the ghulat, Allah had created the 
Prophet, Ali, and Fatimah two thousand years before all other creatures and they 
witnessed the entire creation process of everything. And then Allah authorized 
them to judge and control everything and decide what is halal and what is haram.27 
At this point, it is understood that Al-Majlisi interprets the control mentioned in 
this narrative as the control over religious affairs and thus, regards this narrative as 
accurate. Moreover, he argues that the understanding of imamate given in this 
narrative is the midway point between the overstatement (idea of the ghulat) and 
the understatement (idea of the muqassirun). Muqassirun refers to the scholars of 
Qom and some kalam authorities. Al-Majlisi denounces some kalam authorities and 
narrators for understating the characteristics of the imams. According to this, the 

. muqassirun regarded a number of siqa narrators as weak because of their 
• narratives about the imams, which daim that they are faultless and have the 

knqwledge of everything that has happened and will happen. 28 Al-Majlisi's 
considerations about the narratives transmitted by Muhammad ibn. Sinan indicate 
that he limits the authority given to l:he j.mams to religious affairs, and has a 
different perception of imamate in ontological terms. Moreover, he does not 
criticize the information mentioned in the narrative, suggesting that the imams had 
a different story of creation. On the other hand, the aforementioned points he 
suggests while aiticizing narrators and kalam authorities, indicate that he supports 
an understanding that attributes the knowledge of everything to the imams. 

2~ Al-Majlis~ Biluihı'l-eııvar, XXV, p. 209-212. 
25 Al-Majlisi, Bilıiir, XXV, p. 199-201. 
26 Ibn al-Ghada:ın, Ricnl, (Qom: Daru'I-hadıs, 1422), p. 92; Kashshi, JJıtiynrıı mn'rifeti'r-rica1, inv. Hasan al­
Mustafawi, (Lebanon: Merkezu nesp asan'l-allaine el-Mustafavı~ 2009), p. 504; Al-Najashi, Rica1, (Qom: 
Muessesetu'n-nes,ri'l-Tslairu~ 1429), p. 328. 
l1 Al-Kulayni, Kfi[i, (Tehran: Daiıı'l-kutubi'l-Tslainiyye, 1363). I, p. 441. 
:ıs Al-Majlisi, Bilıiir, XXV, p. 209. At this pöint, it is understood that he refers to the kalam authorities who 
were actively involved in studies before the emergence of the systematic movement of Usulis. 
Accordingly, the Usuli understanding that emerged after Al-Mufid accepts the idea that the imams were 
exempt from both sins and mistakes as an essential principle of the religion. 
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These narrations by Al-Majlisi include another significant dimension in terms 
of the topic we are discussing. By referring to the muqassirun, Al-Majlisi points out 
that the criticisms of these kalam authorities and narrators against the riarratives 
originating from the ghulat is rather content-oriented. According to Al-Majlisi, they 
regarded a lot of narrators as weak based on the problematic content narrated by 
them. In our opinion, these suggestions can be considered to be strong evidence 
indicating that the reliability of the chains were identified through the content 
during the early periods. 

The consistency be~een the content of written sources from the early period, 
which are available today and referred to by, the ghulat, and the narratives of Shiite 
sources that contain tafwidz, is another significant topic for our discussion. Today, 
we have two different books representi.ng the ghali understanding and these books 
are known to ha ve been written in the second century. A handwritten copy of Unım 
al-Kitab was foWld at the beginning of the last century and most of the scholars 
studying on the book accepts it to have been written in the second Hijri century.29 

This book contains the answers given by !marn al-Baqir to the questions asked by 
Jabir al-Ju'fi and the other scholars.30 The other book is the one consisti{lg of the 
answers given by Ja'far al-Sadiq to the questions from al-Mufaddal ibn Umar al­
Ju'fi, who is known to be a student of his.31 This book is called, Kitab al-hafi iva'l­
azilla or Al-Hafi al-shareef and it is composed of the doctrines of Batiniyya, which 
form the basis of the Isma'ilism and Nusayriyah sects. 32 Although the general 
consensus is that these books were compiled in the second Hijri century, the 
changes that have occurred within the historical process to the copies we have are 
open to discussion.33 However, it is possible to say that, Kitab al-hafi wa'l-nzilla 
provides a general framework for the ideas about tafwidz as well as appropriate 
content for us to study. In this regard, the common issues seen in both Kitab al-hafi 
and the narratives presented in t!ıe fundamental sources of Shiah include; the 
suggestion that Allah had created souls of the imarns two thousand years before the 
other creatures, and these souls were P!aying for Allah around the ninth heaven~; 

29 Turkish translation: İsmail Kaygusuz, (Demos, 2009). For more infonnation about the. l,>ook, see: Halm, 
Slıiism, trans. Janet Watson, (Edinburgh: Edinburgh University Press, 1991), p. 157; Daftary, ~;,- fs/am 
Tnrilıi, trans. A. Fethi Yıldınm (fstanbul: Alfa-Tarih, 2016), p. 67; Stephanie Haught Wade, 11ıe Umııı AJ­
Kitab: A Shıdy lıı Syııcretism (Postgraduate Thesis, University of Arkansas, 1990), p. 7. 
JO For more information about the revelation of this text at the beginning of the 20th century and the 
process of publishing in different languages, see:'Sean W. Anthony, "111~ Legend of · Abdallan ibn Saba· 
and the Date of Umm al-Kitab", /oımuıl of /he Royal Asialic Sociely 21/1 (2011): 2-4. 
31 Muhammad ibn Sinan, who was a follower of al-Mufaddal ibn Umar, is considered to be the author of 
this book. Al-Najashi mentions a book, titled Al-Ad illa, which is attributed to him: Ricfil, p. 328. 
l2 el-Hejttı'~şerif, inv. Mustafa Ghalib, (Beirut D.iru'l-Endelus, 1977). For considerations about the book, 
see: Daftary, S,irfslnm Tnrilıi, p. 237-240. 
33 For a chapter-based date identification of Kitab al-lınft wa'l-azil/a, see: Mushegh Asatryan, Heresy and 
Rıılioııalisııı iıı Eıuly lslaııı: 11ıe Oıigiııs nııd Evolıılioıı of the Mufnddnl-Tradili~ıı (PhD Dissertation, Yale 
University, 2012), p. 239-241. 
3' Kitfibıı'l-heft, p. 68, 181. 
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birth stories of the imams which are different from other humans3>; other similar 
narratives that attribute ontologically different characteristics and superiority to the 
Twelve Imams, and daim that the imams could speak all languages spoken on 
earth36; the suggestion that the ninth heaven is placed on water, and this water is 
associated with the infinite knowledge the imams have37; the suggested fact that the 
imams have Allah's hidden treasures of knowledge38; and other similar narratives 
about the scope and source of the knowledge the imams have. 

In light of the aforementioned information, we will initially examine the 
efforts by narrators and kalam authorities in the period between the third/ninth and 
the fourth/tenth centuries to criticize the ghali considerati<?ns and narratives based 
on their content, as also mentioned by Al-Majlisi. 

1.2. First Cases of Criticism About Narratives Originating From the 
Ghulat/Mufawwidah 

Under this title, we will analyze the Shiite kalam authorities and the early 
period Akhbari scl1olars, who were rather interested in the narratives containing 
ghuluww that emerged as a result of the intensive work of the ghulat sects in the 
second/eighth and the third/ninth centuries. In this respect, we try to identify 
whether scholars from these two groups have undertaken considerable works of 
textual criticism regarding these narratives, and to reveal the essence of identified 
works. The analysis has been based on the narratives about the knowledge of the 
imams. The scholars whose approaches are analyzed in this study lived during the 
third/ninth and the fourth/tenth centuries, a period when the school of the 
Twelvers/Imami and the other Shiite sects prominently differed from each other. 

1.2.1. Criticism of Narratives Containing Ghuluww About the Knowledge 
of the Imams by Shiite Kalam Authoritie~ 

Narratives about the source and scope of the knowledge of the imams stand 
out as the most manip~ated area by the ghulat in terms of fabricated hadiths, 
which were used to attribute posthuman characteristics to them. The narratives 
provided in Shiite sources which contain warnings for the imarns also corroborate 
this suggestion. üne of these narratives states that Ja'far al-Sadiq warned his 
companions about those attributing cl1aracteristics such as the knowledge of 
everything that has happened and will happen on earth, or having control over the 
entire universe to hirn by saying, "May Allah damn those narrating something we 
have never said as if we have"39. In another narrative, it is suggested that someone 

35 Kitiibu'l-heft, p. 87-90. 

36 Kitiibu 'l-lıeft, p. 68. 
31 Kitiibıı'l-lıeft, p. 79. 
38 Kitiibıı 'l-lıeft, p. 80-81. 
39 Al-Saduq, J• tikfidiit, (Qorn: Peyfun-e İmam Hadi, 1391), p. 109. 
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comes to Ja'far and telis about the words narrated by others about him. According 
to these rumors, the imam knows the numbers of all ra.indrops, stars, leaves on all 
trees, as well as th~ aİnount of water in the seas and the soil on earth. In response, 
Ja'far states that 'these are impossible and only Allah can have such superior 
knowledge . .ıo 

It is observed that the narratives regarding the source and scope of the 
knowledge the imams had, and those containing ghuluww have formed a hasis for 
criticism of scholars from other sects aga.inst Shiah since the third Hijri century. A 
narrative mentioned in Basa'ir of Al-Saffar also confirms this fact. According to this 
narrative, which is narrated by Ali, he never went to bed before leaming l:he 
revelations about halal, haram, sunnah, cominandments and prohibitions, and 
what and who they target, from l:he Prophet in person. Until this point, this 
narrative does not differ from the others mentioned in Bnsn'ir in terms of the 
knowledge of the imams. However, the rest of this narrative provides historically 
significant information. Adherenf;s of Mu "tazila denied this narrative when they 
heard and claimed that it was something impossible that they were always together 
in the same place. Shiite Muslims informed Zayd ibn Ali, who is the narrator of this 
statement, about this opposition.41 In response, Zayd reminded them of the days the 
Prophet and Ali were in separate places and states that the Prophet taught the 
knowledge revealed in the day.s they were separated to Ali when they came 
together and asked them to deliver this information to the adherents of Mu'tazila 
who opposed this narrative.42 

Although there is no trace of a critical approach agains~ I.mami Shiah in this 
narrative, the other information given in the same narrative confirms a considerable 
interaction between I.mami Shia and Mu 'tazila in the second half of the third Hijri 
century, when Bnsa'ir was written. Secondly, based·on the information given in this 
narrative, regardless of any actual criticism from Mu' tazila, it can be concluded that 
there was a critical attitude toward the approach of I.marni Shia and the narratives 
that formed a basis for this approach. Möreover, the Shiite Muslims were coh.fused 
about this issue. 

Fadl b. Shadhan (d. 260/874) and Ibn Qibba al-Razi (d. 319/931) are among 
the scholars who responded to the criticism against Shiah through rejections or 
other types of academic works. According to a modern aqthor called Bayhom, the 
fact that the kalam authorities, who constituted a major sclwol of Shiah in the pre­
occultation period, considered sources ~ther than the Prophet as ghuluww, and 

.ıo Al-Majlisi, Bi/ıôr, XXV, p. 179; Muhammad Hasan al-Ahmadi, "Ganyan ve Endis,e-yi Tahrif-i Kw'a'h", 
Ulııiıı-e HadiS 2/52 (1388): 192. For some criticism by ı;nodem Shiite authors about narraiives contairüng 
ghuluww regarding the knowledge of the imams, see: Nematollah Salehi Najafabadi, Gııluv, (Tehran: 
İntişarat-e Kevir, 1384), p. 14-15; Hashim Maruf al-Hasani, el-Mevzuat ji'l-iisari ve'l-ahbtir.-arz ve dirôse-, 
(Beirut Daru't-taarufli'l-matbfıat, 1987), p. 260-261. 
41 Zayd ibn Ali, the narrator of this information, is the brother of Imam al-Baqlı-, who is the founder of 
the Zaidiyyah sect and the fourth imam of the lmami Shiah. 
42 Al-Saffar, Brısninı'd-deracnr, inv. Hasen Ktfc,eba"gt (Tehran: Muntes,iraru'l- a'leıru~1404), p. 217. 
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criticized relevant narratives in terms of textual properties. 43 One of these 
authorities, al-Fadl b. Shadhan (d. 260/874), responded to the criticism addressed by 
Ahl Al-Sunnah against Shiah about the source of the knowledge the imams had in 
his work, el-fdtilı li'r-reddi fi sfiiri'l-ftrak. 

Al-Fadl b. Shadhan discusses the criticism against the knowledge of the 
imams in a chapter about Sahifah Alawiyı;ah, which is a book claimed to have been 
written by Ali. According to this, Sunni scholars blame Imami Shiah for accepting 
the deific inspiration asa source of the knowledge the Prophet's family had besides 
his teachings. They claim a narrative about Ali to be the basis of this claim. This 
narrative states that Ali could comprehend the revelation C?f Allah only through an 
understanding taught by Him and this understanding can be nothing but His 
inspiration. 44 After mentioning this narrative, al-Fadl emphasizes that the 
infonnation provided is not supported by Shiah. As evidence, he cites another 
narrative claimed to have originated from Ali. According to this narrative, Ali 

stated that there is nothing (no source of knowledge) they had but Allah's 
revelation and the Sahifalı. According to al-Fadl, this narrative refers to the fact that 
the imams only had the book revealed by Allah, which contains everything human 
beings need in their daily lives, and the Snlıifah, which is an interpretation of this 
book. Al-Fadl also suggests that Salıifnlı was a corpus composed of 100 volurnes in 
which the Prophet Muhammad presented every necessary piece of information 
about hala! and haram to Ali, and it was inherited to the imams after !marn Ali. He 
also argues that Sunni Muslims did not accept this fact.45 

From this suggestion from al-Fadl about the criticism made by Sunni 
scholars, where he clarifies his view of the knowledge the imams had, we can 
understand that he accepted the teachings of the Prophet Muhammad as the only 
source of knowledge for them. The fact that Al-Fadl mentions an untrue narrative 
reterred to by Sunni scholars to Ali shows that some of the pre-occultation 
narratives about the nature and source of the knowledge the imams had are 
inconsistent narratives. Therefore, it is 'und,erstood that Al-Fadl not only reveals his 
attitude toward these kinds of narratives, but also responds to the critidsm made 
by Sunni scholars. It can also be suggested that he does not accept the narratives 
which daim that the imams received inspiration and/or revelations about the gltaib 
(the unseen) because of their content. 

lbn Qibba al-Razi is another Shiite kalam authority who responded to the 
criticisms from the adherents of Zaidiyyah, generally about the narratives 
originating from the ghulat, and specifically those about the knowledge of ghaib 

43 Tamima Bayhom-Daou, "The Irnam's Knowledge and TI1e Qur'an According to al-Fadl b. Shadhan al­
Nisabfui", Bulleti11 of /he School ofOrieııtal a11d Africaıı Sıudies, 64/2(2001):190. 
~4 However, this narratives cannot be found in Shiite sources today. 

"5 Al-FadJ b. Shadl1an, el-İdiih li'r-reddi fi sfiiri'l-fırak, inv. Jalal al-Din al-Husayni al-Urmawi, (Beirut: 
Muessesetu't-Tfilihu'l-Arabi, 2009), p. 460-4.64. Al-Fadl's approach, which rejects these narratives, 
accepts the possibility that the Prophet Muhammad might have guided Ali to write an 100-volume 
corpus during his prophecy of hventy-three years full of sufferings. 
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attributed to the imams. The rejection, authored by Ibn Qibba against the 
aforementioned sect of Islam, was narrated by Al-Saduq in Kamal Ad-Din. ~6 

According to Ibn Qibba, the reason for the increase in the nurnber of narratives 
containing ghwuww is that lesser known narrators of the time were taken as 
references for narratives due to hıısn nl-dhan (good opinion). The imams received 
complaints due to the increasing severity of this situation and as response, they 
ordered their companions to take only the narratives of consensus into 
consideration. However, they did not obey this order and continued the 
conventional practices. It was not possible for the imams to know everything added 
to their narratives. Because, they did not have the knowledge of ghaib. There is no 
question regarding the accuracy of the narralj.ves about imamate, as all of them are 
considered mutawatir. Accordingly, ali controversial issues are associated with 
khabar al-wahid. I<habar al-wahid does not provide any information and could 
either be true or untrue . .v 

The information narrated by Ibn Qipba depicts this situation in a more clear 
way. According to this information, he explicitly accepts the existence of narratives 
which pose a source of criticism against Zaidiyyal1, propounds that they ~annot be 
accepted due to their content mentioning the ghulat as the origin, and suggests 
presenting these narratives for consensus as a method for clarification. This is 
sound evidence which indicates a critical attitude adopted towards the narratives 
circulated among Shiah in a fairly early period, and the content-oriented approach 
seen in this attitude. 

1.2.2. The School of Qom and Ghuluww-Oriented Textual Criticism 

Qorn, which is considered to be the most operative Shiite center of Islamic 
sciences of the third/ninth and the fourth/tenth çenturies, is the first city in Iran 
where the Shiite understantj.ing gained dominance. The Ash'arites, an Arabic tribe 
originally frorn the Yemen area, settled in Qom and hada significant influence on 
the propagation of the Shiite understanding in this region after being relegated 
from Iraq by the Umayyad Caliphate for being followers of Ali and playing active 
roles in rebellions. It is also suggested that eleven people from the Ashari family, 
who migrated to Qom at the beginning of the second Hijri century, were 
companions of !marn al-Baqir and al-Sadiq and initiated the hadith studies in the 
region . .ıa Today, it is understood that Qom has served asa ~helter for Shiite scholars 
escaping from the pressure of the Umayyad Caliphate and become the center of 
compilation (of hadiths) for Shiah. It is thought that narratives from the imams 
were first brought together in Qom and then those originating from the ghulat were 

46 Al-Saduq, Kenui/ıı'd-dlııve ta111ni1111'11-ııi'111e, (Beirut Mens,tii'alu'l-a'Iemı: 1991), p. 98-125. 
v Al-Saduq, Keıııfi/ıı'd-diıı, p. 112. 
485uheyla P'ıruzfer, Muhammed Mehdi Aciliyane Mfilfil<, "Hanedan-i Eş'ari ve Te'sir-i an ber Siyer-i 
Tahavvul-i Mekteb-i Hadist-yi Kum", Hadis Pejfılıi 3/5 (1390): 8; Habip Demir, Horasa11'da Şttlik-İrnn'dn 
Şüliği11 Tarilısel Kökenleri, (Ankara: Otto, 2017), p. 103-104. 
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eliminated during the compilation process. The fust two of the al-Kutııb al-Arba 'alı 
(the Four Books) are al-Kulayni's.19 (d. 329/941) Kitab al-Knfi and Al-Saduq's (d. 
381/991) Man la yahduruhıı al-Faqı1ı. Both of them are considered to be the most 
important Shiite scholars raised in Qom.so 

There are a number of interesting facts which support the suggesti.on that the 
Qom scholars adopted an uncompromising attitude toward the ghali narrators. 
Among those includes facts such as, allowing others to kili those having ghali 
thoughts or expelling them from Qom, as well as intellectual activities such as 
writing rejecti.ons for ghali ideas. Al-Najashi mentions a number of relevant books 
in Rijnl, which were written for this purpose but have not survived to the present 
day.51 In this way, they must have tried to build barriers against the narratives 
originating from the ghulat by exposing ghali narrators of the time together with 
their ideas. 

Two modern Shüte authors, namely, Modarressi and Kadivar, attach 
relatively higher importance to this attitude of the school of Qom toward the ghali 
narrators. According to them, the claims suggesting that the imams had the 
knowledge of ghaib, that they were entrusted by Allah, and those attributing purity 
to them were rejected by the scholars of Qom for being extremist ideas.52 üne of the 
most significant points taken as reference by Modarressi and Kadivar for this 
consideration were that the early period Akhbaris considered salıw an-nabi within 
the scope of ghuluww, and Al-Saduq menti.ons a relevant narrative in Man la 

yalıdıırıılıu al-Faqih, which is followed by a statement from his teacher, Ibn al-Walid, 
who says, "the first degree of ghuluww is to reject sahw an-nabi" .53 

It is clear that the precautions taken by the scholars of Qom against the 
ghulat and the tafwidz authorities indicate intolerance against extremist ideas. 
However, whether these precautions completely annihilated the idea, especially 
that of the scholars of Qom, alleging a superhuman prophet (as argued by 
Modarressi and Kadivar) or not, should be discussed in an independent study. To 
determine this, we will examine the place of the narratives about the knowledge of 

49 Al-Kulayni was a rnember of Qom's population and the fact that 80 percent of the narratives in Kitab 
al-Knfi were directly, and 10 percent indirectly, narrated by tlıe Qom commurüty proves his association 
with the school of Qom. For the information provided by Jafarian about Al-Kulayni's sources of the 
narratives, see: Rasul Jafarian, Tan1ı-i TeSf!1J1Jll' Der Traiı Ez AgiU: ra· Knnı-i Delıom-i Hicn: (Qom, 1375), J, p. 
209. 

so Ali Zuhayr as-Sarraf, "Medresetu Kum er-rivfil fi muvaceheti'l-gulat", Mecellehı Merkezi Dir8sfiti'l-Kufe 
1/34 (2014): 31-32. . 
51 Najashi, Ricfil, p. 177, 354, 448. 
52 Modarressi, Cıisis aııd Coıısol~datioıı, p. 41-42; Muhsin Kadivar, "Kıraat-e Feramuş Şode", (1385), 
http://kadivar.com/?p-238 . 
53 Al-Saduq, Meu la yalıdurulm'lfakı1ı, (Qom, 1404), I, p. 358-360. However, it is not possible to claim that 
we have the necessary evidence to prove that the other scholars of Qom, except for Al-Saduq and his 
teacher, Ibn al-Walid, accepted the phenomenon of sahw an-nabi or associated those who rejected it with 
ghuluww. Therefore, we cannot say that what Modarressi and Kadivar attribute to the scholars of Qom 
is accurate. 
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the imams in Saffar's Bnsa'ir al-dnrnjnt, Al-Kulayni's Al-Kafi, and the works covering 
Al-Saduq's narratives regarding faith and theological issues. 

Criticisms of Narratives Containing Ghuluww About the Knowledge of 
thelmams 

Muhammad b. al-Hasan al-Saffar al-Qununi (d. 290/903) is one of the earliest 
scholars of Qom and an author of a comprehensive book of hadiths. Looking at the 
content of this book, it is understood that he wrote Bnsn'ir nl-dnrnjnt, which consists 
of forty chapters and begins \'\rith an introduction, to bring together the narratives 
about the traits of Ahl al-Bayt. Narratives about the knowledge of the imams in 
Basn'ir can be divided into four categories ac~ording to their sources. These sources 
mentioned in clliferent narratives are; the Qur'an, teachings of the previous 
prophets, and the knowledge narrated from the Prophet Muhammad in form of 
text, a book written by Fatima based on the Jibül's teachings (Book of Fatimah), and 
the revelations or inspiration. The narratives about the knowledge of the imams 
given in Bnsn'ir include those corisidered as having originated from the early ghulat 
period alleging that the imams had the knowledge of ghaib,s.ı they conti;nuously 
received divine inspirations besides the teachings of the Prophet Muhammadss, 
which were considered as having originated from the ghulat in the early periocfby­
Shiite kalam authorities, as well as the narratives alleging that the imams had been 
created two thousand years b~fore all other human beings and were gifted the 
knowledge of everything, and others similar to these which were consistent with 
the early period mufawwidah sources of the ghulat. This can be regarded as an 
indicator of the fact that not all recognized Shiite scholars \of Qom maintained a 
distance from the ghulat and the narratives containing ghuluww. On the other 
hand, the fact that al-Saffar, asa prominent scholar of Qom, used narratives of the 
ghulat a lot in his book shows that he did not attempt to criticize the content of 
these narratives.56 -

In order to understand whether Al-Kulayni has a significantly different 
approach from Al-Saffar toward ghali ~narratives, it would be useful to · make a 
comparison between the narratives about the knowledge of the Imams. 

In al-Kafi, there are around 348 narratives whicl1 are directly or indirectly 
relevant to the knowledge of the imarns. These narratives and issues explained 
therein can be listed as follows: The imams had the knowledge of the earth and th~ 
sky and they could speak about the ghaib;57 they got information from the angels;58 

they could recogruze their followers , by face; 59 they had the knowledge of 

s.ı Al-Saffar, Bnsiiir, p. 118-121. 
ss Al-Saffar, Ba.siifr, p. 268-272, 356-358, 361-364. 
56 Foran isnad-oriented analysis and criticism of the narratives about the knowledge of.the iınams, see: 
Kuzu~li, Şia ve Hadis, p. 226-252. 
s; Al-Kulayni, Kafi, I, p. 173. 
ss Al-Kulayni, Kafi, I, p. 175-176. 
59 Al-Kulayni, Kfifi, I, p. 184. 
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everything about the future of other people, including deaths and births and 
everything that had happened or would happen until the day of judgment;60 the 
Prophet and the imams could see the practices of other people and were aware of 
them;61 they had a written list of the adherents of Shiah;62 they could have the 
knowledge of the earth and the sky, and everything that had happened and would 
happen only through the knowledge of the Qur'an;63 they had al-Jmnia, which 
includes the knowledge of halal and haram, al-]afr, which contains the ali the 
knowledge of all the prophets and scholars who had ever lived, and the Book of 
Fatinıalı, which contains the knowledge of eve.rything that will happen in the 
future;~ they were presented with the knowledge of everything that would happen 
that year in each Laylat al-Qadr;65 their knowledge increased every Friday night;66 

Allah informed the Prophet Muharnmad and the imams of everything He 
ordained;67 the imam asked Allah about everything related to ghaib and He 
revealed what they asked of them;68 they knew the number of ali deaths;69 they 
were informed of or received an inspiration aböut everything they needed to 
know;7° they had the knowledge of the essence of ali creatures and everything on 
earth and in the sky in vi.rtue of the ru/ı al-qudus (lıoly spirit), and thus were 
protected from mistakes and ignorance; 71 they could answer every question, 
understand every languages spoken by human beings and animals;72 as well as 
what was in their minds, and their intentions;73 they were gifted with the entirety of 
knowledge revealed by Allah as soon as they were bom; 74 they alsa leamed 
practices of ali creatures by vi.rtue of a column raised in front of them after birth;75 

all souls were presented to the imarns befo.re creation, and thus they could 
recognize their adherents.76 

Therefore, it is evident that narratives that reflect the understanding of 
ghuluww are consistent with those mentioned in al-Basa'ir and there is no critical 
approach that excludes any of these narralives. It is, for sure, nota coincidence that 
in chains ofa majority of these aforementioned narratives, the na.rrators regarded to 

60 Al-Kulayni, Kiifi, I, p. 197-225. 
6t Al-Kulayni, Kiifi, I, p. 219-220. 
6? Al-Kulayni, Kiifi, I, p. 224. 
63 Al-Ku!ayni, Kıift, l, p. 229. 
6' Al-Kulayni, Kiift, l, p. 238-240. 
65 Al-Kulayni, Kfifi, I, p. 247. 
66 Al-Kulayni, Kfiji, I, p. 254. 
67 Al-Kulayni, Kfiji, I, p. 256. 
65 Al-Kulayni, Kiifi, l, p. 257. 
69 Al-Kulayni, Kfifi, I, p. 259. 
10 Al-Kulayni, Kiifi, I, p. 264. 
11 AJ-Kulayni, Kiift, I, p. 272. 
12 Al-Kulayni,·Kiifi, I, p. 285. 
n Al-Kulayni, Kiift, I, p. 343-345. 
u Al-Kulayni, Kfift, I, p. 385-387. 
75 Al-Kulayni, Kiifi, I, p. 387. 
76 Al-Kulayni, Kfifi, I, p. 438. 
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be from the ghulat or mufawwidah by Shiite sources were mentioned. In this 
respect, among the narratives provided in Usul al-kafi and listed above, those 
alleging that the imams had the knowledge of ghaib;77 that they could· recognize 
their adherents by face;1s that they had the knowledge of everything that would 
happen to others, including deaths and births, and everything that had happened 
and would happen until the day of judgment; 79 that they were presented the 
knowledge of everything that would happen that year in each Laylat al-Qadr;80 that 
their knowledge increased every Friday night;81 that they had the knowledge of the 
essence of all creatures and everything on earth and in the sky in virtue of the ruh 
al-qııdus, and thus were protected from mistakes and ignorance;82 that they were 
gifted with the entirety of the knowledge ~evealed by Allah as soon as they were 
bom;83 that they also learned the practices of all creatures by virtue of a column 
raised in front of them after birth;sı that all souls were presented to the imams 
before creation, and thus they could recognize their adherents,85 were narrated by 
those noted for ghuluww and had consistent content with the ghali opinions 
presented in Kitab al-hafi wa'l-azilla. 

What is important for our study is that these instances support ~e opinion 
that Al-Kulayni did not adopt an attitude that takes the criteria of accuracy into 
account while c.ompiling the narratives in the originals. It is also understood that al­
Kaft, or the chapter which contains narratives about faith, is not different from al- ' 
Saffar's al-Basa'ir in terms ?f the ghali content. On the other hand, it seems . 
impossible to say that as a prominent scholar of the Qom schooı,· whicl1 is noted for 
its struggle against the ghulat, Al-Kulayni was rather successful in the identification 
and segregation of extremist· opinions embedded in the n~atives. Therefore, this 

71 Al-Kulayni, Kiift, I, p. 353. About Ahmad b. al- Husayn .. b. Said b. Hammad b. Said b. who were 
mentioned in the chain, Ibn al-Ghada'iri (Rical, p. 40-41), Al-Najashi (Riciil, p. 77-78), and Shaykh Tusi 
(Filırist, p. 65) report the narratives showing his ghulat oıigins. 
18 Al-Kulayni, Kiift, I, p. 184 (Muhammad b. Jumhur was also mentioned in the chain and regarded as 
having ghali opinions and being corrupt in temis of sectaıianism. lbn al-Ghada'iri, Ricfil, p: 92; Najashi, 
Ricii/, p. 337). ~ 

;, Al-Kulayni, Kiift, L p. 197 (Sahi b. liyad, as mentioned in the chain, was regarded as corrupt (fasid) in 
terms of the act of narration, and th~ religion asa whole: Ibn al-Ghada'irl, Ricıil, p. 66;-67; Najashi, Ricıil, 
p. 185). 
sa Al-Kuiayni, KfiJi, I, p. 247 (Sahi b. Ziyad is mentioned in the chain). 
51 Al-Kuiayni, KfiJi, T, p. 254 (Mufaddal b. Umar is mentioned in the chain as supeıior in rhetoıic and 
sermon: Ibn al-Ghada·ın, Rical, p. 87; Kashshi, Ricfil, p. 331-340; Najashi; Ricıil, p. 416). 
sı Al-Kuiayni, Kıift, I, p. 272 (In the chain, Muhammad b. Sinan is noted as being a liar and fabricating 
hadiths: Ibn al-Ghada ·ın, Ricfil, p. 92; Kashshi, Riciil, p. 504; Najashi, Ricİil, p. 328). 
SJ Al-Kuiayni, Kafi, I, p. 385-387 (Muhammed b. Suiayman ad-Oaylami, ·as mentioned in the chain, is 
noted for being a weak reference and having extremist views, as well as being conupt in terms of 
sectaıianism: Ibn al-Ghada'i.ri', Ricfil, p. 91). 
s.ı Al-Kulayni, Kiift, I~ p. 387 (in the chain, Muhammd ibn Sa'dan is noted as a follow~r of ghuluww for 
having extremist ideas: Ibn aJ-Ghada 'iri', Ricfil, p. 90). 
85 Al-Kulayni, Kiifi, l, p. 438 (Salih ibn Sahi, as mentioned in the chain, is notea for being ghali, a Har, and 
a fabricator of hadith: Ibn al-Ghada·ın, Riciil, p. 69. A narrative from Kashshi corroborates this idea: 
Kashshi, Ricıil, p. 350). 
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fincling invalidates allegations of those attributing the absence of a compilati.on for 
mawc;lü' (fabricated) hadiths in the early periods of Shiah to a movernent of 
segregation maintained by the authors of major hadith collections led by al­
Kulayni. 

As another significant figure in the early period, Akhbarism, Al-Saduq (d. 
381/991) had a distinctive character compared to previous Akhbari scholars. He did 
not take narration as the hasis for most of his works but tried to systematize the 
Imami understanding, and adopted a realistic approach in this regard. Although 
the main content of his works is composed of narratives, he differs from the general 
Akhbari attitude, which accepts literal meanings of narratives without questioning, 
with his distinctive explanations, particularly in terms of the interpretation of 
narratives. It is also seen that Al-Saduq expresses his critical approach against 
extremist ideas and narratives in a more explicit way. In the introductory chapter of 
al-I'tiqadat, which is known as the first well-struct}ıred work of Shia that explains 
the belief of Immami, he denounces the understancling of ~imilitude-corporeality, 
bases his opinions about tawhid upon verses of the Qur'an, and expresses that any 
other understanding from that framework is insufferable and the narratives that 
support such understanclings are fabricated. Accordingly, he thinks that any 
narrative that is inconsistent with the Qur' an is untrue, even when mentioned in 
the works of the Shiite scholars.86 This principle corresponds to a fundamental 
criterion of textual criticism, which is reference to the Qur'an. 

As he travelled to and stayed for a while in Baghdad, it is highly possible that 
al-Saduq had the opportunity to be acquainted with the opinions of the school of 
Mu' tazila in Baghdad. Accordingly, Newman regards his view as mentioned in al­
Tawhid, which opposes the understanding of similitude and his emphasis on 
~ertain values such as tawhid and justice, as a reflection of the influence of 
Mu'tazila.87 

The examples which indicate Al-Saduq' s reference to the concept of 
interpretation within the scope uf the narratives about the knowledge of the imams 
are significant for our subject matter. A narrative in his Ma'ani al-nkhbar, which 
widely addressed the speech delivered by the eighth imam of Shia, Ali ar-Rida (d. 
203/819), in a mosque in Merv, talks about the characteristics of the imams. The 
narrative, which also discusses the knowledge of the imam, emphasizes that the 
imam should have everything he needs in order to show others the true path to 
follow. Accorcling to this narrative, the Imams should be able to answer questions 
about the future and understand an languages spoken by human beings. 88 Al­
Saduq narrates this information but also states that this knowledge should be 

S6 Al-Saduq, İ'tikıUliit, (Qom: Peyam-i İmam Hacü, 1391), 3-4. 
&7 Andrew J. Newman, "The Recovery Of The Past Ibn Babawayh, Baqır Al-Majlısi And Safawıd 
Medical Discourse", foıınıal of tlıe Britislı lııstitııte of Persiaıı Shulies 50 (2012): 111. 
ss Al-Saduq, Mafiııi'l-alıbılr, (Beirut Daru'l-ma'rife, 1979), p. 95-102. 
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limited in some aspects. According to hiın, the knowledge of the imam should be 
derived from the teachings of the Prophet. And they were taught everything they 
needed by him before his death. Also, it is not possible for imams to receive divine 
revelations after the Prophet's death.89 In essence, many narratives transmitted by 
Al-Saduq constihıte evidence showing that he sees no harm in attributing a vast 
amount of knowledge to the imams, as long as it has been conveyed by the Prophet. 
According to the aforementioned narrative, the imams had a list of their followers 
and enemies up until the day of judgment, they also hada 35 meter long al-Jami'a, 
which contained human beings' every need until the day of judgment, and the big 
and small al-Jafr, which was written on a ,piece of leather and described every 
single judgments in Islamic fiqh.9o · 

At this point, Al-Saduq states that the imams did not receive any direct 
revelation from Allah, either in order not to place them in a position equal to 
prophets, or to close the door to this understanding for some extremist opinions 
based on the characteristics attributed to the imams. Accordingly, the editor Ali 
Akbar Ghaffürl feels the need to· express his dissent to this suggestion and states in 
a footnote that his words contradict a number of extant narratives regarqing this 
subject. 91 Looking at the narration of the aforementioned statement from Ibn 
Qibba92, we can say that Al-Saduq implicitly accepted the fact that the imaIDs 
cannot have the knowledge of ghaib, or at least took up a position against the 
narratives that he associated wjth the ghulat and the mufawwidah. 

It is seen that Al-Saduq, who tries to limit the knowledge of "the imams to the 
teachings of the Prophet Muhammad on one hand, cites the narratives alleging that 
they received the knowledge· of ghaib in sources other tqan from the Prophet 
hiınself. The narrative mentioned in Kanıal al-din, al-Basa'ir, and al-Kafi, alleging that 
the knowledge of everything that would happen iİı. a year was revealed to the 
imam of the time, can be cited as an example to this. 93 There are narrative 
containing ghuluww in d.i.fferent w'"orks of Al-Saduq. Some of the narratives from 
al-Mufaddal ibn Umar, who is regarded as a significant representative of the 
roufawwidah, can also be cited as examples in this context. The imams' different 
stories of creation, and being presented to the other creahıres as prominent servants 
of Allah,9~ the extraordinary births of Ali and Fatima9.>, and the_narratives about the 
allegation that souls of innocent people had been created a few thousands of year 
before the others are among them.96 

69 Al-Saduq, Maıiııi'l-nlıbiir, p. 102. 
90 Al-Saduq, Maıiııi'l-ahbiir, p. 102-103. 
91 Al-Saduq, Maıini'l-ahbiir, p. 102. 
9? Al-Saduq, Keııııilıı'd-diıı, p. 112. 
tJ Al-Saduq, Kemii/ıı'd-diıı, p. 305. 
9' Al-Saduq, Ke111ıilıı'd-dl11, p. 240; Uyııiııı a/ıbai-i'r-Rıza, inv. Husayn al-A'lami, (Beirut: Muessesetu'l­
A'lemı~ 1984), Il, p. 61; Mnıiııi'l-a/ıbiir, p. 108. 
95 Al-Saduq, el-Emıili, (Qom: Muessesetu'l-bi'se, 1417), p. 194-195, 691. 
96 Al-Saduq, Maiiııi'l-alıbiir, p. 108; Kemiilıı'd-diıı, p. 315-316. The infonnation in these narratives about the 
differences between the creation of innocent souls and those of others is shown in a variety of di.fferent 



The Joumal of Theological Academia 315 

Findings from Moezzi in a similar study support the findings we obtained 
throughout this research. Moezzi argues that there is no significant difference 
between Al-Saffar, Al-Kulayni, and Al-Saduq, in terms of the content of the 
narratives about the knowledge, power, and creation of the imams, except for the 
declining number of narratives cited in their works. 97 Another considerable 
difference seen in Al-Saduq's work is that he uses his mechanism of interpretation 
as a tool of defense against criticisms that may be addressed to the narratives and 
he tries to isolate the narratives that could normally be considered as ghuluww 
through interpretation. 

In our opinion, the ·findings we have revealed up to this point may lead us to 
make the following inference: The uncertainties existed before the completion of the 
systematic internal development of Ithna' ashariyyah/Imami, particularly those that 
emerged in the second/eighth and the third/ninth centuries, and prepared the 
ground for the rise of different groups of ghu.lat established on the hasis of 
partisanship to Ali. With time, these groups used the narratiyes they fabricated and 
attributed to the Shiite imarns in order to propagate their ideas and rally 
supporters. When these narratives started to become popular among the Shiite 
population, they brought about a counter-view against extremist ideas and the first 
reactions against ghali groups were received directly from the imarns. Today, it is 
understood that kalam authorities ilke Al-Fadl ibn Shadhan and Ibn Qibba, who 
lived in the third Hijri century, adopted remarkable critical approaches which can 
be considered within the scope of textual criticism. It is also seen that particularly 
the school of Qom, which was active in the fourth/tenth century, played a 
sigrlIBcant role in this regard by struggling against the ideas of the ghuluww, their 
representatives, and other extrernists, and tried methods of relegation (from Qom) 
and intimidation. According to Shiah, this attitude of the school of Qom helped 
segregation of narratives containing ghuluww within the compilation process and 
asa result of this attitude we cannot see such narratives in the Four Books (al-Kutııb 
al-Arba 'alı). The information provided in different sources confirms this struggle 
against the members of the ghulat in Qom.98 However, as expressed within Shiah, it 
is not possible to say that these efforts were sufficient to segregate all ghali 
narratives and to prevent them being included in fundamental sources of the 
hadiths. Even the limited information about ghali elements in Shiite sources is 
suffident to indicate that there are a significant number of narratives originating 

souxces. in some narratives it is cited as hvô thousand years, while according to others it is fourteen 
thousand years. 
97 Moham.med Ali Amir Moezzi, The Diuiııe Gııide iıı Enrly Slıi'ism, trans. David St:raight, (New York: 
University of New YorkPress, 1994), p. 15-18. 
9s At this point, we can mention some intellectual activities to demonstrate rejections against ghali ideas. 
Najashi cites a !ot of books in his Rijal; which were written but have not survived to the present day. For 
examples, see: Najashi, Riaı1, p. 177, 354, 448. For more information about the attitude of the scholars of 
Qom toward the ghulat, see: Ali Zuhayr Sarraf, "Medresetu Qom er-rivai fj muva·ceheti'l-gulal", 
Mecelletu Merkezi Dirnsan'l-KuJe, 1:34 (2014). 
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from the ghulat and the mufawwidah in the books authored by the scholars of the 
school of Qom, including the Four Books. 

In our opinion, one of the most significant reasons for the fact that scholars of 
Qom could not completely protect their works from ghali narratives despite the 
struggle againstthe ghulat, is the uncertainty in terms of the definition of ghuluww 
and the resultant failure of Akhbari scholars to get over the ghali ideas. Although it 
is seen that they applied a method of segregation, particularly against narratives 
that attribute divinity to someone other than Allah and similar, as a marginal point 
of extremist ideas, it is certain that they coı..ıld not ensure an equally meticulous 
criticism on the narratives containing ghuluww about the matter of imamate. For 
instance, it is not possible to say that it was easy for those who supported the 
understanding of imamate at the time to admit the impact of the ghulat on the 
necessity for imams to have knowledge of everything. This situation may be 
associated with the fact that the _concept of imamate was a building block of Shiah 
and thus, it was too difficult to adopt an objective attitude toward the narratives 
containing ghuluww about imamate. Today, it is understood that the · narratives 
containing ghuluww about superiority of the imams therefore have stayed out of 
content-oriented criticism. In addition, it is highly possible that the scholars of Qom 
did not narrate anything from fue ghulat due to their uncompromising attitude 
against those who lived in the..same period and place as them but stood out due to 
extremist ideas. However, it is also possible that they accepted anci included in their 
works, the ghali narratives about imamate which were fabricated and attributed to 
an imam but narrated by someone else who was known to have no extremist ideas. 
In this regard, it may be suggested that the systematic use of textual criteria by 
these scholars prepared the ground for the narratives that attribute posthuman 
cl1aracteristics to the prophet and t.he imams and can be found in different sources. 

It is clear that Al-Saduq has a different perspective than the classical 
understanding of Akhbaris. Despite the_considerable quantity of ghali narratives in 
his works, he adopts a different approach when it comes to the narratives about 
certain topics, sudı as knowledge of the imams, and tries to resolve the 
contradiction betw~en these two acts by referring to the method of ~terpretation. 
The declining n~ber of such narratives in his works and the effective use of 
interpretation can pe regarded as an indicator of the possibility that he took into 
consideration cert~in criteria relating to content during· his judgment about the 
accuracy of narratives. However, it is impossible to say that he used the criteria for 
textual examinatioıi in an effective way. · 

Another notable situation is the reflection of the differentiation between the 
ghulat and the mufawwidah seen in the narratives cited in different sources. As 
argued by Modarressi, the opinion that extremist ideas of the ghulat, such as 
attributing divinity to someone other than Allah, lost its impact over time due to 
the aggressive reactions within Shiah, and the ghulat was replaced by the 
mufawwidah who attributes posthuman characteristics to the imams and the 
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rarefied ghali approach of the mufawwidah was admitted by Shiah over time. 
These findings allow us to make the following inference: The rising reaction among 
Shiah against the early period ghulat brought about more careful examinations of 
their narratives, and a significant quantity of these narratives were eliminated 
during the compilation process of comprehensive hadith collections. Marginal 
narratives of entities such as the Mughiriyyah and the I<hattabiyyah, which are 
considered to be more extremist compared to those of the mufawwidah in this 
regard, could not even find a place in nl-Bnsa'ir, while the narratives attributed to 
the mufawwidah were able to survive to the time of Al-Saduq, despite the decline 
inquantity. . 

The reason for our emphasis on the narratives about faith in examination of 
the acceptance or rejection of the narratives circulated within the dominant period 
of the early Akhbaris, is the fact that the Shiah, who were struggling against the 
ghulat and the mufawwidah within the same period of time, adopted a content­
oriented approach to segregate the narratives originating from them and, although 
partially, this approach can stili be monitored. However, it does not seem possible 
to say the same for narratives on issues of fiqh. The absence of textual criteria, such 
as consistency with the Qur'an, the sunnah, and ijma, which are frequently 
mentioned by Shaykh Tusi in Tnlıdlıib al-Ahkam and al-Istibsar, are not cited in al­
Kafi and al-Faqih of al-Kulayni and Al-Saduq, respectively. This complicates the 
possible identification of whether they predicate their opinions about the accuracy 
of the narratives regarding the details of some textual criteria. On the other hand, 
absence of a significant study by Shiite scholars to gather fabricated hadiths in the 
early periods or even until the last century poses a significant obstacle that prevents 
the identification of the Shiite perspective for the reasons behind the fabrication of 
these narratives which do not fit the scope of ghuluww. 

2. Development of Textual Criticism between the Sth and the 13th 
Centuries · 

The Akhbarism, which became the dominant ideology about one and a half 
centuries after the end of the Imami period, gave way to the Usuli understanding, 
which had a chance to flourish under the rule of Buheyvis (334/945-447 /1055), at the 
end of the fourth Hijri century, and this understanding preserved its dominance 
among Shiite scholars during the following period, except for about two centuries 
when the Akhbarism rallied again. Therefore, in the following part of the study, we 
will attempt to reveal the changes in the role attached to textual criteria in the 
examination of narratives during the period of Usuli understanding. Accordingly, 
we think that an analysis. by characteristics seen in sub-periods of this long process 
would help to undertake a proper analysis of the development observed in textual 
eritici.sın. 
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2.1. Usuli School of Baghdad and Criteria-Oriented Textual Criticism 

Al-Shaykh Al-Mufid (d. 413/1022), Sharif Mwtadha (d. 436/1044), and 
Shaykh Tusi ( d: 460/1067) lived in Baghdad in the peri od of Buhayvis, which can be 
considered as the brightest time of Shiah in terms of both theological and 
ad.ministrative activities. These people are noted far their leadership in the Shiite 
Muslim community, which they ensured by playing significant roles in the 
systematization of the Usuli understanding. 

According to Stewart, who is a modern researcher, the Shiite legal system 
adapted/borrowed its building blocks and principles from the Sunni tradition of 

justice and this process began befare tlıe -Major Occultation. The consistencies 
between Sunni works of fiqh and the standard order of contents applied in al-Knft 
by Al-Kulayni, who died in 329/941, is an indicator of this situation.99 Watt regards 
this si tuation as a significant indicator of Sunni dominance in Islamic thought. 100 

We cannot say that this Sunni influence seen in Shiite theological (usul) 
studies was effective during the early stages of Shiah t.oward the narratiyes in their 
own sources. Accordingly, the approaches of Al-Mufid, Murtadha, ana Shaykh 
Tusi, which we will analyze in this study, indicate that they preferred certain 
textual criteria to isnad far decisions regarding the acceptance or rejection of the 
narratives. This situation is different from the isnad-oriented understanding of the 
hadiths mostly adopted by Suhni Muslims. 

Al-Mufid fallowed his father to Baghdad at a ypung age and took lessons 
from prominent Sunni and Slilite scholars there. Al-Mufid \s accepted to be one of 
the first Shiite scholars who attended regular classes from both Shüte and Sunni 
teachers. It is alsa narrated that he took kalam lessons from Mu'.tazila's scholars in 
this period when the Mu'tazila s~o.ol of Basra had influence in the region. ıoı Asa 
scholar of Islamic jurisprudence (usul al-fiqh), Al-Mufid holds a significant place in 
the emergence of the Usuli understanding of the hadiths with the principles he 
applied in the use of the news (khabar)-he received. · 

In his other works, Al-Mufid mentions the ~teria far the acceptance or 
rejection of content in the narratives. At the end of al-Tazkiralı bi-ıısul al-jiqlı, he 
describes two different types of narratives that can ~e used as hujjat in religious 
affairs and calls them tlıe klıabar mııtawatir (successive narration) and the khabar 
supported by qarinah (indirect evidence). Mutawati.r i~ a category of narration used 
far the narratives told by a majority that cannot be accused of telling lies. On the 
other hand, the narration supported by qarinah refers to khabm' al-wahid, which is · 

99 Devin J. Stewart, Islamic Legal Orthodoxy: Twelver Shiite Responses to The Sunni Legal System, 
(University of Utah Press, 1998), p. U9, 131). 
ıcıo W. Montgooıery Watt, 11ıe Fonııative Period of Islaıııic 11ıoııglıt, (Edingburg, 1973), p. 278). 
ıoı Waheed Akhtar, Early Slıi'ite lmamiyı;afı Thiııkers, (New Delhi, 1988), p. 79-83. For more information, 
see: Halil lbrahirn Bulut, S,ia'da Usıılı1igiıı Doğıısıı ve S,l!ljlı Mupd, (Ankara: Aras,tırma Pub., 2013), p. 55-61, 
98-114, 129-165. 
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defined as the narration that is supported by traditions and ijma. Any khabar which 
cannot be proved through any evidence mentioned above, cannot be taken as hujjat 
or reference.102 

The issues he revealed about a narrative from Al-Shaykh Al-Saduq, which 
attributes the knowledge of practices committed by all servants of Allah, are 
significant in terms of constructing an outline of Al-Mufid's understanding of 
critidsm. Al-Mufid critidzes this narrative both in terms of its chain and certain 
aspects of its text. According to Al-Mufid, the isnad of this hadith is uncertain as it 
cannot be taken as a reference alone. Moreover, in Arabic, knowing something does 
not mean creating it. He ·aıso clearly states that the narratives about this issue are 
contrary to the Qur'an.103 Accordingly, in his explanation about this issue, he says 
that the Qur'an is a reference for the hadiths and the narratives and - sahih or saqim 
- all the narratives should be proved by verses from the Qur'an. it is also observed 
that Al-Mufid uses the narratives that support .the status of the Qur'an as a 
reference. According to a similar narrative attributed to !marn al-Rida, the imam is 
asked whether he has the knowledge of the practices undertaken by ali servants of 
Allah, and he responds to this question by stating that this narrative is contrary to 
the verse saying, "Allah is disassodated from the disbelievers, and [so is] His 
Messenger".1<» According to this verse, if Allah was the creator of practices, it 
would not be possible to say that He is disassodated from them. uı> 

It is also observed that some narratives containing fiqh-related issues cannot 
avoid critidsm by Al-Mufid. In a booklet he wrote for the people in Mosul about 
the time of fasting during the month of Ramadan; Al-Mufid tries to confute the 
allegation of those, including Al-Saduq and Al-Kulayni, who state that the time of 
fasting which is obligatory for Muslims is thirty days every year without any 
exception and takes certain narratives they mention in their works as references. As 
for the narratives about this issue, first, he states that these narratives have already 
been critidzed for being slıadh and :ılavir.ıg problems in terms of isnad, and then 
says that they are included in .chapters which mostly include the narratives that 
cannot be taken as references alone. On the other hand, he thinks that these 
narratives106 are contrary to the Qur' an, the sunnah, ijma al-ummah, as well as the 
findings by Muslims and non-Muslims who have performed calculations to identify 
of the periods of time in. which they were written.107 

Al-Mufid' s strong reference to the accuracy of chain aside from the text, 
explidtly indicates a system of isnad used by the Shiite scholars of the time. 

1 

un Al-Mufid, el-Tezldrn bi-ıısfili'l-fe.lı, inv. Al-Mahdi, {Najaf, 1993), p. 44-45. 
ım He does not mention these rejected narratives. Likewise, it is seen that in Al-l'liqadat, Al-Saduq also 
expresses his opinion about this issue but does not cite the narratives he refers to. İ' lika.dal, p. 29. 
ıcu At-Tawbah, 9/3. · 
1113 Al-Mufid, Taslıilııı'l-i' likfidfit, inv. Husayn Dargahi (Qom: Mu'temeru'l-a'Iemı: 1413), p. 42-45. 
106 Al-Kulayni, el-Kıl.fi, JV, p. 28-29. 
107 Al-Mufid, Cevfiblltıı eJıli'l-Musııl fi'l-adedi ve'r-nı'yeli (s.I. el-Mu'temeru'l-a'leınJ, 1413), p. 21-22. 
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Accordingly, the emergence of the works of dignitaries which contain al-jnrb wa al­
ta 'dil (discrediti.ng and accrediting) during the fourth/tenth century when some 
fundamental ,hadith collections of Shiah, such as Al-Klayni's al-Kaff were alsa 
written, indicates that isnad was used as a criterion far the reliability of narratives. 
Far this reason, the fact that theology scholars who lived in the period of 
foundation attached a central role to text in the examination of narratives cannot be 
interpreted as an absence of a system of isnad within Shiah. 

Among the disciples of Al-Mufid, Murtadha is one of the most outstanding 
figures due to his attitude toward khabar al-wahid. To understand Murtadha's 

approach to textual criticism, we should ffrst talk briefly about his understand.irıg of 
khabar al-wahid. Murtadha explicitly dedares that khabar al-wahid cannot be 
considered as hujjat in religious affairs. His opinions about this topic can be seen in 
Rasti 'il, which is a compilation of responses he has given to the questions addressed 
to him. Among them, in response to a q~estion asked by the people of Mosul about 
his opinion on the use of khabar al-wahid, which was released by siqa narrators, 
among Shiite scholars as hujjat in shariatic issues, he states that reference to these 
suspicious narratives about issues that are well-known and proved by accurate 
information is unnecessary. Accordingly, the narratives that are suspicious due to 
the uncertainty about narrators' hone.sty cannot be accepted as hujjat in issues 
regarding faith and shariah.1os 

According to Murtadha, who claims the invalidity of' practices grounded 
upon khabar al-wahid and mentions the reasons far this invalidity, the most 
significant reason is that it'is impossible to rely on kha~ar al-wahid based on the 
isnad. Accordingly, to be able to daim that practices can be grounded in khabar al­
wahid, we should first be sure of the fairness ot'its/füeir narrator(s). And faimess 
requires steadfastness (istiqam~) in faith. However, most of the fiqh-related 
narratives are narrated by Wakifis, as well as those known for having ideas of 
ghulat and believing in incarnation" and members and followers of I<hattabiyya 
and Muhammise. Similarly, most of the population of Qom were stipporters of 
force and similitude. Therefore, there is no narrative that has not been influenced 
by Waqifah or the ghulat in terms of text or isnad. As the criterion of fairness is not 
applied to every single narrator in the case of khabar mutawatir, narrations by such 
persons are not seen as a problem. Murtadha alsa responds to the question about 
grounds for abstaining totally from practicing tıased on khabar al-wahid by saying 
that khabar mutawatir is enough , to know the necessities regarding the sects 
(mazhabs) fol.!lowed by the imams. Few of the judgments, on the other hand, are 
.based on the words of the imams which have been accepted without objection.109 

ıoa Murtadha, Rasail, (Qom: Daru'l-Kur'ani'l-Kerim, 1405), I, p. 210-211. . 
IO'J Murtadha, &ısail, m, P· 309-313. For a detailed explanation about inappropriate nature of khabar al­
wahid to be a hujjat in faith and shariatic issues, see: ez-Zeria ifa usıl/i'ş-şerln (Qom: Muessesetu'l-İmam 
Sadık, 1429), p. 364-386. 
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Despite his fırın oppositi.on to khabar al-wahid, although within a limited 
framework, Murtadha provides some explanati.ons in his works about the 
pathways· to follow when reference to khabar al-wahid is necessary. It can be 
suggested that he, in one sense, identifies a method to determ.ine the conditions 
under which khabar al-wahid can be taken as a reference for those who, unl.ike 
hirnself, does not discard these narratives completely. What concerns us here is 
Murtadha's attitude that gives priority to the text, as exactly seen in this case. We 
see one of his explanations about this topic in a chapter in Al-Amali, where he 
examines narratives about praise and vilifi.cation. Jn this chapter, Murtadha 
discusses the starting point for accepting or rejecting kl:a~ar al-wahid. According to 
Murtadha, accepting or rejecting khabar al-wahid is only about positive or negative 
"evidence".110 He suggests that ifa narrative does not explicitly contradict with this 
evidence, the narrative and given evidence can be accom.modated. This 
accommodation is ensured through different methods such as particularization of 
the general (tahksis al-'amm) or clarification of tfle arnbiguous (bayan al-mujmal) 
ete. However, as there is also khabar al-wahid that does not give precise 
information, it is inevitable that one would encounter certain situations where an 
accommodation between the Qur'an and khabar al-wahid is impossible. Each type 
of khabar should be subjected to this process and the judgment made through 
evidence and hujjat should be enforced. If the khabar cannot be accoınmodated 
through evidence and cannot be interpreted despite all efforts, there is no need to 
deal with that specific narrative anymore. The narrative is set aside with ali its 
problems and defects.ııı 

Jn Al-Amali, Murtadha presents fewer narratives than Al-Saduq, Al-Mufid, 
and Shaykh Tusi, and tries to interpret these narratives directly through the Qur' an 
and rational evidence, without looking at their isnad. Because of his negative view 
of the hadith narrators in general, he considers examining and evaluating chains of 
khabar al-wahid unnecessary and thinks that a narrative should only be accepted 
after an analysis based on certain textual' criteria. ıu His method to accept or reject a 
narrative is built upon the interpretation of its compliance with the fundamentals of 
the religion, particularly the Qur'an, or rational evidence. A narrative is acceptable 
as long as it complies with these fundamentals or can be interpreted through them. 

ııo Although he does not list ali of this evidence in the mentioned chapter, there and in other parts of the 
book he explains that they are the fundameiıtals of the religion, namely, the Qur'an, the sunnah, ijma 
and rational evidence: Murtadhii, Emaiı: edited by Muhammed Ebu'l-Fadl lbrahim (Dam Ihya1 Kutubi'l­
Arabi, 1954), 1. p. 318-323; II, p. 3;40-341. 
ııı Murtadhii, Emiill, il., p. 350, 396. · 
112 On the other hand, the weakness of some narratives he mentions in his work as ven1 weak is associated 
with the chain of the·given narrative. Therefore, it is seen that Murtadha takes the weakness of chains 
into account during the examination of certain narratives individually. However, his use of these 
somewhat strained interpretations of the narratives which he considers weak indicates that he focuses a 
majority of his attention on the content of texts in terms of acceptance or rejection. 
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Any narrative that cannot be interpreted in ternlS of compliance with the 
mentioned evidence is considered invalid.113 

Al-Mtrfid and Murtadha's attitudes towards textual criticism are closely 
related to their perspectives on the narratives. They are of the same mind about the 
fact that khabar al-wahid does not present precise information, and both scholars 
give priority to textual criteria in the acceptance or rejection of narratives. However, 
it is clear that Murtadha has a firmer stance against the use of khabar al-wahid as 
hujjat compared to Al-Mufid. These attitudes can be seen in the works of each of 
these scholars. It is seen that, as an Usuli scholar, Al-Mufid, who harshly criticizes 
khabar al-wahid stating that the nari:atives that do not comply with the 
fundamental textual criteria should not be accepted, and khabar al-wahid in 
general cannot be taken as reference in issues related to faith, 114 includes a number 
of narratives, particularly those about imarnate and other related topics, in his 
works. There are certain cases where Al~Mufid suggests that rational analysis is not 
possible in some situations and they can only be explained with revelation-based 
(sam'i) evidence (which he believes is supported with indirect evidence). It is 
observed that he refers to other narratives in such situations. His use of narratives 
in Al-frslıad and Al-Amali can be given as an example iİl this regard. It is clear that 
he takes care to choose narratives supported with some indirect textual evidence 
when making references in the aforementioned issues. It is alsa seen in these 
examples that he considers ·certain evidence, such as compliance of content with the 
Qur'an, to carry a narrative beyond the scope of khabar al-wahid and uphold the 
given narrative as evidence for faith-related issues. 

Unlike Al-Mufid, Murtadha often abstains from referring tö narratives and 
mentions relatively few narratives in his works, particularly when it comes to faith­
related issues. Looking at thi§ .approach, it is possible to say that the most 
fundamental factor in his acceptance or rejection of narratives is textual criticism. It 
can alsa be said that one of the m_gst fundarnental factors that distinguishes his 
approach from Al-Mufid's is this aforementioned practice. In terms of the 
acceptance or rejection ofa narrative, Al-Mufid places the emphasis predominantly 
on the question about whether the text is supported by indirect evidence but does 
not necessaril y ignore the factor of isnad. According to Murtadh'a, however, the 
most fundamental reference to consider in the acceptance or rejection of narratjves, 
or even the determination of the narrators' faimess is the text of the narrative. On 
the other side, the factor that puts !\:furtadha in a more consistent position thari.Al­
Mufid is the way he puts theories in practice, which is more successful than ftıe 
former. Looking at Al-Mufid's Al-frslıad and Murtadha's al-Shiifi to identiiy the 
basics of each understanding regarding imamate, it is observed that these 

113 For examples from Al-Amali, see: Murtadha, Emiill, II., p. 50-5:3, 340-341. Murtadha's criticism against 
the distortion in the Qur'an as given in ZAlıirn, see: Murtadha, ZAhfra, Beirut: Muessesetu'-Taiihi.1-Arabi; 
2012, p. 361-364. 
114 Al-Mufid, el-Te:zkimtu bi-ıısüli'l-fıkh (Najaf, 1993), p. 44-45. 
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understandings about imamate differ from each other and Al-Mufid centers his 
works more upon narratives and even occasionally narrates those attributed to the 
ghulat.us In other words, both of these scholars predicate the issue of imamate, 
which they consider to be fundamental evidence, upon rational evidence, they use 
this evidence to accept the narratives that corroborate their understanding of 
imamate, and exhibit fairly different attitudes in terms of including these narratives 
in their works. Unlike Al-Mufid, Murtadha generally abstains from using this 
rational justification (textual çriticism for the purpose of acceptance) as an 
instrument to accept weak narratives or even narratives containing ghuluww. 

Compared to Murtadha, Shaykh Tusi has a more moderate approach in 
terms of practice based on khabar al-wahid, and argues that khabar al-wahid can be 
taken as hujjat in shariatic issues. Shaykh Tusi presents wide coverage of the issue 
of khabar al-wahid in Uddat al-Usul, which is one of the first Shiite written works in 
the field of usııl, and analyzes this issue under.certain titles such as evidence that 
supports ahad narratives to be considered as hujjat in religious affairs, types of 
khabar, and the ·necessary conditions that allow practice based on narratives.116 
Moreover, the introduction of Al-Istibsar, which is one of his two works considered 
within the Foıır Books, presents explanatory information about the types of khabar 
and the criteria that allows practice based on them. According to this, khabar can be 
divided into two categories, namely, mutawatir and non-mutawatir. Khabar 
mutawatir gives precise information, requires practices to be based on itself, cannot 
be considered as weak or strong or be preferred to another khabar, and is not in 
~onflict with any other khabar. Khabar non-mutawatir, on the other hand, is 
composed of two types of khabar, one of which presents precise information. 
Precise information is given by the khabar, accompanied by indirect evidence. This 
type of khabar is also considered mutawatir and requires practicing. There is a 
Iarge range of indirect evidence that corroborates any kind of khabar and all of 
them are text-oriented. Agreement upon rational evidence and their requirements, 
and agreement upon the Qur' an, maqtu' sunnah, and the issues on which Muslims 
and the true sects have corisensus are among this evidence. Compliance with at 

m For narratives about the scope of the knowledge the imams had, see: Al-Mufid, İrş8d, (Beirut 
Muessesetu Ali'l-beyt, 1995), I, p. 35; II, p. 225. Al-Mufid claims in the introduction of this book, where 
he presents information about Ali, that he came into the world in Baitullah and in an unprecedented 
way, but does not give any other explanation or narrative to clarify how the incident happened. It is 
understood that in this part he refers to the narratives explaining that Fatimah bint Asad gave birth to 
her son, Ali ibn Abu Talib, in Kaaba, and some extraordinary events were observed at the same time as 

this birth (Al-Saduq, lle/u'ş-şerfii', (Beirut: Daru1-Murtaza, 2006), I, p. 137). The narrators mentioned in 
the chain of this narrative the inclusion of al-Mufaddal ibn Umar and Muharnrnad ibn Sinan. in 
addition, a similar narrative is mentioned in Kitab al-hafi, which is regarded as one of the first written 
works of the ghulat and attributed to Muhammad ibn Sinan (p. 87-90). 
116 Shaykh Tusi, Uddetu'l-ııs(//, inv. Mohammad Reza Al-Ansari, (Qom, 1417), 1, p. 63-155. Foran article 

by İbrahim Kutluay about this topic, see: "İmfuniyye Şiası'na Göre Haber-i Vahid.in Hücciyeti Problemi 
(Şeyh Tı1si Özelinde), Marife Bı1imsel Birildııı, 2B/2 (2014): 63-84. 
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least one piece of this evidence puts any kind of khabar into the category of that 
which can be the basis for practices.117 

Shaykh Tusi mentions these four pieces of evidence in Uddnt ıışül. in this 
work, he initially refers ta this evidence within the scope of fabricated news. 
According to this, contradiction with one of these four pieces of evidence indicates 
that the given news is not true118• Then, he discusses the sarne issue within the 
context of the evidence that proves the reliability of khabar al-wahid. According to 
Shaykh Tusi, the evidence needed to prove any khabar al-wahid, which does not 
give predse information, are as follow: 

• First of all, the content should comply with rational evidence and its 
requirements. Accordingly, content of a narrative may include prohibition, 
allowance or suspension. Far instance, in the .absence of contrary evidence to a 
prohibitive narrative, the given prohibition should naturally be practiced. The same 
requirement applies ta the narratives containing allowance and suspension. 

• Secondly, the content should comply with injunctions of the Qur'an119 in 
terms of its specific and general aspects, as well as eVidence ar meanirig, Each of 
these criteria serves as evidence for the reliability of content. . 

• The third indirect evidence is compliance of the khabar with the mutawatir 
sunnah. Compliance of the content of a khabar with the mutawatir sunnah means 
absolute accuracy and a basis fur practice. · 

• The !ast of these pieces of evidence is the compliance of the content of 
khabar with ijma (general consensus) of Shiah (firqa al-muhiqqa).120 

According to Shaykh Tusi, compliance with the Qul:'an means compliance 
with its zahir, umum, evidence and meaning; while compliance with ti'.e sunnah 
means compliance with sarih .issues, evidence, meaning and general aspects. It is 

' important to know the terms used by Shaykh Tusi within the context of compliance 
with the Qur' an and the sunnah ta have a general idea about the scope of these 
criteria. 

It is clear that what is meant by zahir or sarih aspects of the Qur' an and the 
sunnah is the meaning directly referred to by each word. Shaykh Tusi describes 
some research in the field of 'umfım nl-lnft. According ta him, some s'cholars argue 
that a t~xt which allows specification will not reveal its zahir aspects, while others 
suggest that this kind of text can be evaluated by looking at the general context. 
Shaykh Tusi declares that he accepts th,e latter. 121 Falıw nl-klıitnb refers to the validity 
of a single jurisprudence for similar issues based on its ·acceptance by consensus, 

u; Shaykh Tusi, lstibsiir, (Najaf, 1375), p. 3-5. 
ııs Shaykh Tusi, Udde, I, p. 92. 
ıı9 The author states that the terın "ıuıss", in this regard, refers to mutawatir r~citation (qira'at). From this 
point of view, nass, zahir, and sarih have the same meaning. 
120 Shaykh Tusi, Udde, I, p. 143-145. 
uı Shaykh Tusi, Udde, Il, p. 425-426. 
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although not directly expressed in wording. Shaykh Tusi presents the verse from 
the Qur' an which prohibits saying so much as "uff'' to parents, and says that the 
word "uff" herein includes prohibition of all offensive behavior, such as beating 
and insulting, as the textual indications.122 

He discusses the issue of dalil al-klıitab in detail in his Uddat and states that 
this topic is controversial among Usulis. According to the first group led by Al­
Shafi'i, any judgment based on words told within the context of a single event 
applies to other events regarded in the same category based on their effective 
causes. Besides this, the opposite of any judgment also applies to the opposite 
situations (mafhum al-İnukhalafah). The connotative -meaning of mafhum al­
muk.halafah is, "the word's reference to invalidity of the pronounced meaning as it 
does not meet one of the criteria required by judgment about the silent meaning''. ın 
In Islamic jurisprudence, this phenomenon is called nıafhıım al-mııklıalafalı, and it 
has been adopted aşa method for judgment by mpst of the Sunni Usulis.m Shaykh 
Tusi states that the second group of scholars, including Murtadha, does not 
consider mafhum al-muk.halafah within the scope of dalil al-khitab and he also 
adopts the second approach.125 In ofüer words, according to Shaykh Tusi, dalil al­
khitab is valid for the situations within the scope of mafhum al-muk.halafah and in 
this case, bears a similar meaning to fahw al-khitab. 

After listing the evidence ( qarinah), Shaykh Tusi adds the following 
significant words: This evidence does not only apply to the khabar itself but also to 
its content. Even when the content of the k.habar complies with this evidence, there 
is still a possibility that it may have been fabricated. If a narrative does not have at 
least one piece of this evidence, it is literally a khabar al-wahid. This kind of khabar 
is abandoned if it contradicts with the Qur'an, the sunnah, or ijma. In case it does 
!'Ot contradict with at least one of them, another khabar is sought to find out 
opposite narratives. If there are any, then reasons for preference are taken into 
consideration.126 

According to Shaykh Ttrsi, who mentions the evidence regarding the text, in 
case of a contradiction among narratives, one of two contradicting narratives is 
preferred based on the following criteria: (1) If one of the two narratives complies 
and the other contradicts the Qur'an or maqtu' sunnah, the former is preferred asa 
hasis for practice and the latter is abandoned. (2) If at least one of the narratives 

m Shaykh Tusi, Udde, II, p. 437. 
m Zaki al-Din Shaban, lslfim Hukıık İl111i11i11 Esasları, translated by İbrahim Kafi Dönmez (Ankara: Türkiye 
Diyanet Vakfı Pub., 1996), p. 31. 
u4 Mustafa Çil, "Hanefi UsulÜnde Fiisid Sayılan İstidlallerden İstifade İmkaru", .Karadeniz Tek-ııik 
Üniversitesi llahiyat Fakültesi Dergisi 2 (2014): 67. 
m Shaykh Tusi, Udde, IT, p. 467-470: However, as an Akhbari scholar who lived in the Mutaahhirun 
period, Al-Majlisi considers mafhum al-mukhalafah within the context of dalil al-khitab: Me/fizıı 'l-ahyiir, 

(Qom: Mektebetu Ayetullah el-Mer'eşl, 1406), I, p. 20. 
126 Shaykh Tusi, Udde, I, p. 145. 
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complies with the ijma of the firqa al-muhiqqa, this consistent narrative is 
preferred. (3) lf both situations are not applicable as reasons for preference, then the 
narrators are taken into account. A narrator who is known to be fair is· preferred, 
while one noted for being unfair is rejected. If both narrators are known to be fair, 
the khabar narrated by more narrators is preferred to the other. (4) lf there is no 
difference between narrators in terms of faimess and number, the contrary one to 
the words of Al-'Amrnah is accepted, while the consistent one is abandoned.127 Most 
of the other conditions mentioned by Shaykh Tusi are about chains and 
characteristics of narrators.1ıs 

Shaykh Tusi's emphasis on the possi~ility that a narrative ınay be fabricated 
even when supported with indirect evidence is noteworthy. in our opinion, his 
consideration that puts the narratives supported by the aforementioned textual 
evidence into the second after mutawatir narratives in terms of reliability and 
practicability while mentioning the issu~s related to chains only as a criterion to 
apply when one of two opponent narratives should be preferred, allows us to make 
significant inferences about Shaykh Tusi's approach toward different narratives. 
First of ali, these findings show that Shaykh Tusi is hesitant to attnbute the 
narratives given in the available sources directly to the Prophet or one of the imaı;ns 
without any doubt. in other words, he abstains from regarding a narrative as, 
accurate based on its isnad. in our opinion, the most fundamental reason for this 
attitude is Shaykh Tusi's distrust in terms of the number of naı:rations. This is also 
indicated by rus reliance on the evidence of a narr_ative but not the narrative itself 
when it is supported with indirect evidence, and this approach helps hiın meet Al­
Mufid and Murtadha on common ground. The point \ that diffe~entiates him, 
particularly from Murtadha's approach toward ·narratives, ~s that he considers 
khabar al-wahid as evidence for shariatic issue,ş despite his distrust. Regardless of 
what ınotives encouraged Shaykh Tusi to accept khabar al-wahid as evidence in 
shariatic issues, it is obvious that as an influential scholar of his time, he did not 
remain indifferent to the narratives, "'which served as a significant instrument for 
researchers. Also, it is seen that his distrust for the quantity of narratives led him to 
prioritize the textual evidence against those regarding the narrators and the chains. 

lnterpretation is a significant practice that cannot be ignored in discussions 
about the criteria in textual criticism of Sruah. By nature, interpretation iş a 
subjective practice. Inevitably, the interpretation of a .narrative is shaped by the 
knowledge, consciousness, and pers.onal characteristics of the interpreter. In th.is 
respect, a narrative which is rejected by someone based· on rational evidence can b~ 
accepted by another through interpretation. This also applies to the other evidence. 

127 According to Shiah, a stalemate situation in tenns of the resolution for a conflict between two 
narratives leaves open the possibility that one of these narratives is emanatı;!d in accordance with the sect 
of Al-'Ammah. Al-'Ammah is a term used by Shiah before Ahl As-Sunnah asa conceptualized term. 
La ter on, it began to be used asa comprehensive term which covers all accepted groups within its scope. 
us Shaykh Tusi, Udde, I, p. 145-148. 
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Therefore, the subjective nature of interpretation influences the criteria used in 
textual criticism by narrowing their scope of implementation. it seems like this 
nature of interpretation allowed Shaykh Tusi, who, as an Usuli scholar, accepts the 
idea that khabar al-wahid cannot form evidence in faith-related issues in theory, to 
stretch this principle in practice. Attribution of the fiqh-related narratives in Al­
Istibsar, which contradict with the criteria for textual criticism, to interpretation and 
reconımendation can be considered as an indicator of this attitude.129 

2.2. The Usuli School of Hillah and Declining Impact of Textual Criticism 

Al-'Allama al-Hilli (d. 726/1325), or indeed, his teacher Ahmad b. Tawus (d. 
673/1275) before him, lived in a period when isnad was accepted as a primary 
criterion for practices grounded in khabar al-wahid. it is well-known that the Sunni 
influence on theological studies increased in this _transition period. In this regard, it 
is seen that especially the late period Akhbaris strongly criticized the scholars of 
theology, who follow the way of Al-Allama al-Hilli, and accuse them of adapting 
the Sunni understanding of theology to Shiah. ı3o 

We are of the opinion that a study with a historical perspective about the 
period between Shaykh Tusi and Ibn Tawus could assist with clarification of this 
issue. In this regard, it is inevitable that the changing balance of power in the given 
period did not influence the mazhabs in different aspects. It is observed that the fall 
of the Twelver Buheyvi hegemony in Shaykh Tusi's period, and the new rule under 
Sunni Abbasids, who regained power in the region with the support of the Selju.ks, 
resulted in the suspension of theological studies conducted by Shiite scholars until 
the emergence of Ibn al-Tawus. The intellectual studies and ideas of this period 
could not go beyond regeneration of those produced by the Usuli School of 

· aaghdad. 

The more suppressive attitude öf Sunni Abbasids against Shiah, which was 
just relieved from the threat of Shiite Buheyvi rule, is a predictable situation. 
Therefore, it is highly possible that the Shiite scholars of the time (447/1055-
654/1256), who lived in the areas ruled by Abbasids and the Seljuks and thus could 
not further their scientific and administrative activities, were under the influence of 

129 As it is seen in Al-Istibsar, Shaykh Tusi does not abandan the slıadh narratives that do not meet the 
criteria of textual criticism, instead, he interprets or recommends them in accordance with the Shiite 
understanding. On the other hand, he states that the recornmended narratives cannot be considered in 
the scope of fard and wajib. Shaykh Tusi suggests that some narratives which cannot be accepted 
according to the rational evidence, can be used for practices through interpretation. Accordingly, he 
states that the same situation· is also seen in a !ot of verses in the Qur'an, which are seemingly 
contradictory to rational proof: Shaykh Tusi, er-Rasliilıı'l-aşr, (Qom: Muessesetu'n-neşri'l-İslami, 1414), I, 
p.325. 
130 Amin al-Astarabadi, Fev/iidu'l-Medeııiyıje, (Qom: Muessesetu'n-Neşri'l-Islıimi, 1424), p. 123-U4, 128; 
Hurr al-Amili, Ves/iilu'ş-Ş'ia, (Qom: Muessesetu Aı-i Beyt, 1409), v. 30, 259; I<ashani, al-Vıifi, (Isfahan: 

Menşılratu mektebeti'l-imfun, 1406), p. 14-15 .. 



Use of Textual Criticism in lmami Shia for Interpretation of Narratives 328 

theological studies conducted by the Sunni scholars. This influence may also have 
played a significant role in the change made in the Shüte understanding of hadith 
studies, cons~dering that the scholars could only be free in terms of iiıtellectual 
activities under the Ilkhanate rule, which began about two centuries later. In other 
words, within the period of Usuli understanding, which was systematized by Al­
Mufid, the intellectual activities were mainly about fiqh and therefore, no 
independent work of hadith studies was authored until the tenth/sixteenth cenhıry. 
The Shüte understanding of theology stayed under the rule of Sunni 
administrations for about two centuries follo\A.ring the rise of the Usuli School in the 
period of the Buheyvi rule (334/945-44{/1055) and encountered a period of 
stagnation. The power struggle of the Seljuks against the Shiite Buheyvi and 
Fatimid rules led thern to support the Sunni understanding against Shiah. The 
Nizarniyyah was founded for this purpose and contributed to the power of the 
Sunni understanding with the scholars educai:ed by them.131 In our opinion, the 
Shiite scholars had a chance to observe the ruling Sunni understanding within this 
period and used this observation in the Shüte understanding when they regained 
an environment of freedom for scientific studies under the Ilkhanate ~e. 132 The 
isnad-oriented hadith understanding of Shiah can also be mentioned asa result of 
this period. At this point, a question can be asked about the reason for why the 
Sunni influence on the Shütes was seen in later periods despite the fact that the ' 
Shüte-Sunni interaction had already begun in Baghdad under the rule of the 
Buheyvis. In our opinion, the reason can be sought in the fcict that Shiah was 
supported by the ruling administration to conduct scientific studies freely, and 
furthered these studies wi.th the confidence arising fro.m this ehVironment of 
freedom. Therefore, it is acceptable that Shiah wi tnessed its highest level of 
productivity within this period and produced the ·scientific works using its intemal 
dynarnics, and without being influenced by external powers. 

Textual Criticism by lbn Ta~s (d. 673/1275) and Al-'Allama al-Hilli (d. 
726/1325) as Representatives of the Attribution-Oriented Approach 

The classification that divides khabar al-wahid into four different types is 
known to have been suggested for the first time by Ibn Tawus.133 However, some 
scholars argue that it was put forward by one of his disciples, namely, Al-'Allama 
al-Hilli.134 According to this classification, khabar al-wahid can be sahih, hasan, 
muwassaq, and da'if (weak). üne of the most significc;ınt examples of the isnad­
oriented works in the field of rijal by Ibn Tawus is 'Qnll nl-Ishkiil fi Ma 'rifnt al-Rijiil'. 

131 Ahmet Yaşar Ocak, Selçuklıılamı Dini Siyaseti, (lstanbul: Tarih ve Tabiat Vakh, 2002), p. 232-234. 
lll For more informalion about the Mongol-Shiah relations in the period of the Ilkhanate nıle, see: 
Arıdrew Newman, Twelver Slıiism-U11ity a11d Diversity iıı llıe Ufe of lslam, ~dinburgh University Press, 
2013), p. 122 et al. 
1·33 Muhsin al-Amin, A 'ymııı'ş-Şlıı, inv. Hassan al-Amin (Beirut: Daru't-taaruf li'l-matbuat, 1983), p. 190. 
1>1 Muhammad Amin al-Astarabadi, Feufiidıı'l-MedeııİY1Je, p. 109. 
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With this work, Ibn Tawus became the first author who collated the five major 
sources of rijal in one book.135 

As an indicator of the transition to an isnad-oriented approach in hadith 
studies, together with Ibn Tawus, the textual criteria used in the critidsm of 
narratives was replaced by criteria about attributions. Looking at studies by Al­
'Allama al-Hilli in this regard, it is observed that he no longer considers the criteria 
about content as a reliable reference for practices based on khabar al-wahid. Al­
'Allama gives priority to conditions about narrators, instead of the criteria about 
content. 

In Mabadi 'al-wıısul, Al-'Allama al-Hilli gives some explanations about the 
acceptance of khabar al-wahid as hujjat among the ummah at the beginning of the 
relevant chapter. He then lists the acceptance criteria for khabar al-wahid. 
According to him, a narrator should be intelligent, baligh (reaching puberty), fair, 
and have the ability to protect the narratives. 136 The author provides a different 
classification for khabar al-wahid under the title, nıardud (rejected) narratives. The 
first category is composed of only informative khabar al-wahid. In case no dedsive 
evidence is found to support the content of a narrative within this scope, it is 
rejected. The second category consists of khabar al-wahid that contains information 
required to be practiced. If these narratives are about the issues of ıımıım al-balwa137, 

they need to be accepted. It would not be incorrect to suggest that in this 
classification by Al-'Allama, the condition that requires decisive evidence for the 
narratives in the first category, which seems to cover both faith-related narratives 
and. kalam issues, can be interpreted as a requirement regarding the content to 
comply with the Qur'an, the sunnah, and ijma. Therefore, it can be said that he 
furthers the tradition of other Usuli scholars who do not use khabar al-wahid as 
evidence in faith-related issues unless it is corroborated with indirect evidence, and 
also takes the textual criteria as reference for textual critidsm on narratives. ı38 
However, when it comes to fiqh-related .narratives, he prefers khabar al-wahid to 
umum nl-balwa and clearly sh.ows the importance he attaches to isnad in the 
acceptance and rejection of narratives. 

In the following chapters of his book, Al-'Allama mentions the determinants 
of preferences in cases of a conflict between narratives. According to this, the 
narratives which are narrated by a higher numbers of narrators, have reliable isnad, 

ı3S These five books are Necişi'sR.icfil., Mainrife'si ofKeşşı"', the Ricil and FihristofTı1s1, and Ibn al­
Gadan's R.icfil also known as the Duafa. Hallu'l-işkfil has not reached us asa whole. Sheikh Hasan, the 
son of eş-Şehidu's-Saru, removed some parts of the work that had reached him and added seme new 
chapters to it and named the book Tahriru't-Tavı1si: (Beirut Muessesetu'l-aleml li'l-matbuat, 1988). 
136 Al-'Allama al-Hilli, Mebfidiıı'l-vusftl, (fehran: Mektebu'l-i'liimi'l-İsliiml, 1404), p. 206. 
137 lt is a fiqh ternı that refers to incidents that are hard to get rid of or not possible to be unknown due to 
prevalence: Mustafa Baktır, "Umı1mü'l-Belva", 1DV İslam Ansiklopedisi, (İstanbul: IDV Yayınlan, 2012), 
42: 155. 
ıJS Al-' Allama al-Hilli, Meblidiu'l-vıısıll, p. 209-210. 
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well-known narrators, and superiority in terms of religious affairs should be given 
priority. Then, .he discusses some other issues regard.ing narrators. Accord.ing to 
this, the narratives of canonist narrators, those narrated by people who have better 
knowledge of 

1

Arabic, witnessed the narrated event, have demonstrated signi.ficant 
attendance at gatherings of scholars, and who are stronger in terms of 
protectiveness are preferred. In addition to these, Al-'Allama suggests some textual 
criteria and says that narratives should be narrated in wording, rather than 
meaning, be Makki, not Madani,139 the word.ing should be clear (f'!sih, without any 
defect) ete. Another preference based on textual characteristics is wha het ınentions 
as the issue of practicing based on narrativ!'!s, which concerns us more than others. 
Accord.ing to this, narratives that are practiced by soıne scholars are preferred to 
those never practiced.140 

In Mııklıtalaf al-Shi'a 141, Al-'Allama uses the critidsm of isnad as the 
fundamental method for the examination of narratives. There are lots of narratives 
rejected by him based on his critidsm of isnad. Among these include those he 
rejected due to inaccuracy of the relation with chains and the imams they are 
attributed to, 1.ıı as well as those he found to be unreliable due to the ghali narrators 
mentioned in chains.1.u However, we cannot say that he completely discards Uıe 
practices of textual criteria in his approaCh. On the contrary, it is observed in soırie , 
parts of Mııklıtalaf that he does not rely on some narratives that he regards as sahih, 
even after an analysis of isnad based on the criteria of textual critidsm.u.1 The way 
he ınentions narrators about ablution of the whole body reveals his opinion about 
acceptance or rejection of narratives based on the criteria of textual criticism. 
Accordingly, the author states that opposing narrators 'are mentioned in cases 
where ablution of the body is necessary according to the Qur' an and ijma, and 
narratives that contradict with the Qur' an and, ijma cannot be credited.145 In this 
book, although limited in number;we can find practices of textual critidsm and the 
criteria regarding ijma, usul al-mazhab, and dissent from the other narratives etc.146 
Al-'Allama occasionally refers to rational evidence, one of which is bara'ah az­
zinı111alı. He suggests that washing ihram is not wajib, but mustahab and bara'alı az-

139 The reason _for this is explained by the scardty of Makki narratives. 
ı.ıo Al-'Allama al-Hilli, Mebfidiu'l·vusiil, p. 234-238. ,, 
ıu rn this part, Al-' Allama discusses conflicts observed in fiqh-related opinions of Shiite sCholars together 
with the evidenc:e these opinions are based upon and then expresses his preferenc:es in this regard. 
ı.ıı Al-' Allama al-Hilli, Mulıtelefıı'ş-Ş'"ıa, (Qom: Muessesehı'n-neşri'l-İsl~, 1413), 1, p. 228. 
ı.o Al-'Allama al-Hilli, Mulıtelef, l, p. 238, 249, 2S7, 260, 280; VIl, p. 6, 8 (As it mentions Muhammad ibn. 
Sinan in its chain). For other narratives he rejected because of certain problems in the chains, see: p. m, 
271, 316, 413, 429, 440, 460, 479 . 

ı.ı.ı For a case where he does not lake a lot of narratives as references in judgment, although he regards 
them as salıilı based on Bara'aJı az-zimmıılı, but instead refers to recommendations, see: Al-'Allama al­
Hilli, Mııhtelef, I, p. 349. 
ı'5 Al-'Allarna al-Hilli, MııJıtelef, l, p. 328-329. 
H6 For exarnples, see: Al-'Allama al-Hilli, Mıılıtelef, I, p. 212, 230, 351. Opposition to Ijma (consensus): I, p. 
297; Dissent from other narratives: VIl, s. 356; Opposition to usul al-mazhab: VIl, s. 367; 
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zinımah should be taken as references in this case (as there is no clear judgment 
about it). For this reason, he does not accept the narrative which claims that 
washing ihram is wajib, but refers to a recommendation.147 It is also seen that Al­
'Allama frequently mentions the concept of mashhıır {famous) in Mukhtalaf al-Shi'a. 
He mentions a maslılmr judgment {fatwa) in every studied case, and then presents 
the opinions of some Shiite scholars which are contrary to the mashhur. Lastly, Al­
'Allama reveals his opinion in this regard and refers to recommendations in terms 
of the narratives which are contradictory to his ideas on certain issues and the 
fatwas on which the narratives are based.148 It is also observed that Al-'Allama 
applies the interpretation of narratives that contradict the mashhur opinion as a 
practice of his within the scope of the famous fatwa149• In another case where he 
expresses his attitude regarding the concept of maslılıur, Al-'Allama states that he is 
in favor of considering a narrative mashhur only because of its content without 
discussing its isnad {famous/common practice) against another one he regards as 
mııı·sal. 150 

The essential point that makes Al-'Allaroa different from Shaykh Tusi is that 
he tends to take isnad as a reference in the acceptance or rejection of fiqh-related 
issues. The most fundamental criterion considered by Shaykh Tusi in the 
acceptance or rejection of fiqh-related narratives is the compliance with the criteria 
regarding the content. Accordingly, he suggests that attribution should be 
considered only when textual criticism does not reach a resolution in cases where 
narratives contradict each other. Unlike Shaykh Tusi, it is clear that Al-'Allama 
&ives priority to the narrator and the chain in such cases. However, in his practices 
Al-'Allama does not necessarily discard the criteria for textual criticism, particularly 
the concept of mashhur. 

2.3. The School of Jabal '.Anµl and Discrediting Texhıal Criticism 

Jabal 'Amil is a si~cant ce~ter of science, which is located in today's 
Lebanon. The center is one of the most important institutions after the school of 
Hillah, which reinvigorated the Usuli understanding under the Ilkhanate rule 
following a period of stagnation after the term of the founder, Usulis {413/1022-
460/1067). It is thanks to Shams al-Din Muhammad ibn Makki al-Shahid al-Awwal 
{d. 786/l384)1s1 that Jabal 'Amil could rise as a center of science for Shiah. The 

ıv Al-'Allama al-Hilli, Mıılıtelef, I, p. 315-316. For an example about discretionary status of havin.g bath 
on Fridays, see: J, p. 318. 
ı~ Al-' Allama al-Hilli, Muhtelef, I, p. 263, 272, 290, 318. 
149 Al-'Allama al-Hilli, Mıılıtel~f, I, p. 297. 
ıso Al-'Allama al-Hilli, Mıılıtelef, TI, p. 38-39. 

ısı Al-Shahid al-Awwal stayed for about five years in the city of Hillah and became cerl:ified by 
clistinguished scholars of the time, includin.g lbn Al-'Allama al-Hilli. He traveled to famous Sunni 
centers of sdences, such as those in Baghdad, Damascus, and Cairo, and took Jessons from about forty 
different Sunni scholars. 
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waning influence of the school of Hillah is also another factor that accelerated the 
rise of Jabal 'Amil within this period.ısı 

Shahid a~-Awwal suggests that khabar al-wahid can be accepted if it meets 
the criteria about content a·side from those regarding the chains. In terms of content 
analysis, he menti.ons the same conditi.ons offered by Shaykh Tusi. 153 It is 
noteworthy in terms of his approach toward khabar al-wahid that he puts sufficient 
emphasis on textual conditions as the criteria far the acceptance or rejection of 
narratives, despite being trained at the school of Hillah which is isnad-oriented. He 
especially highlights reputation asa criterion for textual criticism. In this respect, in 
a lot of cases he considers farnous practices. or practices of the companions of the 
imams as a criterion for the acceptance or rejecti.on of khabar al-wahid. •~ 

Al-Shahid al-Thani is the most influential representative of the School of 
Jabal 'Amil during the following periods. He is known as the first scholar of Shiah 
who interprets narratives within the scop~ of dirayat al-hadith (comprehension of 
hadith). The fact that he adapted the terminology used in his relevant works from 
Sunni studies is knov.rn and stated by a number of Shiite scholars, incl~ding his 
son.ıss 

It is understood that Zayn al-Din ibn 'AlI, who is a scholar of the school of , 
Jabal 'Amil, adopts a different approach to the founder of his school, Shahid al-
A wwal, in narrative criticism. Compared to Shahid al-Awwal, whp places sufficient 
emphasis on the practi.ces of the companions as well as reputation in the acceptance 
or rejection of narratives, Al-Shahid al-Thani thinks that-text does not play any role 
when regarding a narrative as reliable. According to this opinion, the text should 
only be considered in rare cases. And these rare . cases are maqlub, musahhaf, 
muztarib, and mazid narrati.ves. Strength or weakness. of a nartative depends on 
certain characteristi.es of its narrator, such as fairness, protecti.veness, and faith, or 
the presence ofa situation that damages contemporaneousness of its isnad.156 Here, 
as also argued by Shahid al-Awwal (in)tls classification), he does not meı:ıtion the 
concept of repu~tion that could deem weak hadiths to be acceptable. Accordingly, 

ısı Öljeitü, the emperor of Ilhkanate, adopted Shiah as his denomination, but the lasf two successing 
emperors of the state, namely, Amir Chupan and Abu Sa'id, pursued a rigid policy against Shiah 
following his death. Gafar al-Muhajir, el-Hicriihı'l-Amiliyıjehı ila lran fi'l-asri's-Snfeu'i, (Beirut Daru'r­
ravza, 1989), p. 108.) 
153 Shahid al-Awwal, Zil..Ta'ş-Şla fi alıkiimi'ş-şeriıı, (Qom: Muessesetu Aı-i beyt li-ihyfil't-turas, 1419), I, p. 
484.9. ·. 
154 For Shahid al-Awwal's opinions on the concept of mas!ıur, see: Zikra, I, p. 51-52. See also: Zi/..-ra, p. 419-
420, 444. . 
155 Al-Hurr al-Amili, Emelu'l-iiıııil fi uleıııfii Cebeli Amil, (Qom: Daru'l-kitabi'l-İslami, 1362), I, p. 86, 88-
91;Moojan Momen, Aıı Iııtroduclioıı to S/1i'i /slam, (Landon, 1985), p. 320. -
156 Al-Shahid al-Thani, el-Bidiiye fi 1?111i'd-diriiye, inv. Muhammad Reza al-Husayni al-Jalali (Qom, 1421), p. 
22; er-Rim1efiil/111i'd-diraye, inv. Abd al-Husayn Muhammad 'Ali Baqqal (Qom: Mektebetu A'.'yetullah el­
Mer'as,ı-: 1433), p. 74. 
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narratives should be from the period before Shaykh Tusi so as to be considered in 
terms of reputation. According to Al-Shahid al-Thani, practices based on texhıal 
properties of narratives that are weak in terms of isnad were first seen in Tusi's 
period and then many other fiqh scholars followed his way without feeling any 
need to research these narratives. In other words, those coming after Shaykh and 
his followers thought that their reliance on the content of weak narratives (khabar) 
resulted from the most well-known practice of the time.ıs7 

Al-Shahid al-Thani expresses his negative attihıde toward the concept of the 
reputation that has emerged, together with Shaykh Tusi. Accorclingly, his comment 
in Istiqsa' about forgelling to recite Surah Al-Fatihah during a prayer can be gi.ven 
as an explicit example of this approach. According to the narrative he discusses, if 
someone forgets to recite Surah Al-Fatihah at the qiyam (standing phase), then he 
should recite the Surah before ruku' (bowing) with isti'adha (asking refuge with 
Allah from the accursed devil). However, Al-Sh_ahid states that reciting Al-Fatihah 
with isti'adha, as mentioned in the narrative, contradicts the mashhur practice. He 
then adds that being sahih in terms of its chain is a rnore valid reason for the 
acceptance ofa narrative compared to its reputation. ıss 

Zayn al-Din ibn 'Ali has quite a firm attitude toward the narratives of fiqh­
related issues. He emphasizes that any fatwa based on the content of a narrative 
would be untrue. However, it is seen that he does not apply the same meticulous 
care for narratives about virtues of practices, and he argues that the general opinion 
is in favor of accepting these narratives. Additionally, in his opinion, these narrative 
do not serve any purpose but pure benevolence. He also points to the narratives 
which are narrated in both Shiite and Sunni sources and collated under the title, 
"man balagha", and "al-tasamuh bi adillat al-sunan" (the principle of charity) upon 
which these narratives are based.159 One of the narratives transmitted by the author 
is as follows: "Whoever receives information about merits of practices from a 
(supposedly) clivine source and ıinde~akes this practice only for this promised 
merit, he/she will be gi.ven tjıat even when it is not the case".160 According to the 
principle of tasarnuh, weak narratives can be accepted as the basis of practices 
based on their chains. 161 

l5i However, these words should not be interpreted to be to mean that Al-Shahid al-Thani accepted a 
reputation that emerged before Shaykh Tusi and adopted this practice as a basis in his approach to 
narratives. Accordingly, Al-Shahid al-Thaiıi highlights that the understanding of Murtadhii, who does 
not accept khabar al-wahit as hujjat, was the prevailing opinion of the previous period. ln this respect, it 
would not be wrong to say that Zayn al-Din ibn 'Ali was of the opinion that the reputation of narratives 
could not have emerged in a period before Shaykh Tusi. 
lS.S Al-Shahid al-Thani, lstiksii', (Qom: Muessesetu Al-i beyt, 1419), VI, p. 42-43. 
159 Al-Shahid al-Thani, Rifiıje, p. 92-94; Şerlııı'/-bidiiye fi ilmi'd-dirıiye, Qom, 2011, 29-30. 
100 Al-Kulayni, KfiJi, I, p. 87. See also: Meclisi, Bihfir, Il, p. 256. 
161 For more information about the criteria of "et-Tesfilıul(tesamuh) bi-edilleti'l-sunen", see: Ali Akbar 
Qelantari, "Tesamuh Der Edille-yi Sunen", Pejulıeş-e Wı'lın-i İsliiıııi 17 (2010). 



Use of Textual Criticism in lmami Shia for Interpretation of Narratives 334 

In his Istiqsa', which was written as an annotation to Shaykh Tusi's Al­
lstibsar, Al-Shahid al-Thani cliscusses the types of khabar mentioned by Tusi in the 
introduction of his work. As mentioned before, Shaykh Tusi divides khabar into 
two fundamental' categories, namely, mutawatir and non-mutawatir. Moreover, 
non-mutawatir khabar can be analyzed in two categories. These are the khabar 
supported with indirect evidence ( qarinah) and the khabar which is not reinforced 
with any indirect evidence. Al-Shahid al-Thani examines the evidence suggested hy 
Shaykh Tusi, namely, compliance with the Qur'an, the decisive sunnah, and ijma, 
under independent titles. One of the most significant issues emphasized regarding 
these criteria is the uncertainty he sees in the~e prindples. According to Al-Shahid 
al-Thani, the meaning of compliance with rational evidence is not clear. Rational 
evidence consists of two types. The first is the rational evidence that does not follow 
any other injunction. Al-baraah al-asliyyalı is one of the first examples he gives in th.is 
regard. The second is the rational evidence which is assodated with another 
injunction. For instance, an order for a practice also refers to the banishment of its 
opposite. Similar problems are also seen in the principle of compliance with the 
Qur'an. One of these problems is that the evidence of the Qur'an162 is ba.sed on 
speculative rulings and, according to Al-Shahid al-Thani, the sarne applies to Uıe 
decisive sunnah.163 

According to a significant allegation about Al-Shahid al-Thani and scholars 
of Jabal 'Amil who adopted his opinions after him161, these scholars formed the 
hasis for the Systematic Akhbarism, which would emerge a while later than them, 
by emphasizing the use of khab;:ı.r al-wahid in fiqh which is against the prevalence 
of jurisprudence.165 In this regard, Al-Shahid al-Thani took a sfep that weakened the 
school of UsuJis against Uıe rising Akhbari understanding hy predicating the 
decreasing practical functionality of textual critici5!Jl, which gained an estahlished 
place in the Shiite tradition of usul in the fourth Hijri century, ona theoreti.cal hasis. 
In our opinion, this allowed narratives containing ghuluww narratives to regain an 
important place in the Shiite understanding. In this regard, there is a significant 
function in textual criticism in Shiah, which has been practiced in contexts of 
different criteria since the first century, which differs from the textual criticism 
·implemented hy Ahl As-Sunnah. In the tradition of Ahl As-Sunnah, textual 
criticism was fust implemented in an effective manner in regulatory works where 
fahricated narratives mentioned in Uıe originals are identified. In Shiah, on the 

ı62 He exaınines the evidence of the Quı'an in four categories: zahir, um~, fahwa, and dalil al-khitab. 
The categories he mentions for the decisi ve sunnah are sarih, evidence, umum, and fahwa. 
ıM Al-Shahid al-Thani, İstiksii', 1, p. 13-18, 29. 
ıw As a disciple and a friend of Al-Shalud al-Thani, Husayn ibn Abd al-Samad al-Amili (d. 984/1576), _ 
and asa follower of his father, lbn Al-Shahid al-Thani (d. 1011/1602) can be mentioned in this regard. 
ı6S For opposing opinions of Modarressi and Steward in this regard, see: Modarressi, An lııtroductioıı lo 
Slıi'n Lnw: A Bibliograplıic Study, (London: Ithaca Press, 1984), 52-53; Devin Stewart, "The Genesis Of The 
Akhbaı'i Revival", Safıwid lrmı aıı Her Neiglıbors, ed. Michel Mazzaoi (Utah: The University of Utah Press, 
2003), p. 172-173. 
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other hand, slınilar sources that bring fabricated hadiths together were authored 
thirty years ago.166 Herein, we try to highlight that the Usuli scholars who accepted 
that there are fabricated narratives in the works of the authors of the Four Books (al­
Kııtub al-Arba'ah), Al-Kulayni and Saduq, have used the prindples of textual 
critidsm as a safety net, espedally against the fabricated narratives of the ghular 
under the impact created by the absence of a compilation that brings all fabricated 
narratives together. in addition, it can be said that the waning impact of textual 
critidsm after Al-Shahid al-Thani resulted in the use of narratives containing 
ghuluww mentioned in fundamental sources such as al-Kııft, without any filtration 
of content. 

The period of Systematic Akhbarism, which rallied after the School of Jabal 
'Amil, corresponds to a process of about two centuries in which most of the 
principles regarding both textual criti.dsm and chains were put aside, and the 
narratives transmitted by the Four Books were regarded as indisputable sources of 
information. TI1erefore, it is clearly seen that we cannot menti.on any considerable 
activity of textual criticism in this period. However, it is seen that the ghali ideas, 
which had not completely disappeared, and the narratives forming a basis for them, 
revived as a result of the discrediting seen in ali the criteria about criticism 
regarding texts and chains, and some of the scholars who lived in the period of 
Systematic Akhbarism could not remain unconcemed about this situation and did 
not completely abstain from using textual critidsm with narratives. 167 

Conclusion 

The findings we obtained throughout this research indicate that Imami 
Shiah/Twelvers used the criteria of textual critidsm for the acceptance or rejection 
of narrati.ves within the historical period we discussed, except for some short-term 
interruptions. However, the criteria use~ by these scholars vary from period to 
peri od. 

The rising reaction among Shiah against the early period ghulat brought 
about more careful examination of their narratives infiltrated into the originals and a 
significant quantity of .these narratives were eliminated during the compilation 
process of comprehensive hadith collections. This situation indicates the existence 
of textual criticism within the given period. However, it is observed that this 
critidsm targeted the most marginal narratives th'at contain ghuluww, ghali ideas 
that were presented again after a process of moderation, and most of the narratives 
containing tafwidz, which had been considered within the scope of ghuluww by 

ı66 For more information, see: Peyman Ünügür, "Şi'i Alim Haşim Ma'rüf el-Haserü'nin Uydurma Hadis 
Tespitinde Metin Tenkidi Kullaruıru", il..Ü.İ.F. Dergisi, 58!l (2018): 89-UO. 
ı67 Determining the dimensions of this situation requires another independent study. For an example in 
this regard, see: Al-Hurr al-Amili, el-[s111iiıs,eriyı;e fi'r-reddi rı/a's-sıı]iyı;e (Qonı: Daru'l-Kutubi'l-llmiyye, 
1400), p. U4-125, 138-142. 
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early period Shiite scholars, were left out. Marginal narratives of entities such as the 
Mughiriyyah .and the Khattabiyyah, which are considered more extremist 
compared to ;the mufawwidah in this regard, could not even find a place in al­
Basa'ir, while the narratives attributed to the mufawwidah were able to survive 
until Al-Saduq despite the decline in quantity. 

Three different approaches are seen in the practices of textual criticism 
conducted roughly between the fıfth/eleventh and the eleventh/sixteenth centuries. 
'Ille first of these approaches is the one adopted by the founders of the Usuli 
understanding, such as Al-Mufid, Murtadha, and Shaykh Tusi. In this approach, 
textual properties come to the forefront as determinants in the examination, and 
acceptance or rejection of narratives. The keyword used by the Usuli scholars in this 
regard is qarinah. According to this understanding, khabar al-wahid is considered 
reliable only when it meets at least one or more criteria about compliance with the 
Qur' an, the sunnah, rational eviden~e, ijma, and famous/common practices. 
Though only in theory, it is revealed that the narratives that contradict the 
aforementioned criteria would be rejected. On the other hand, we cannot say that 
the role of chains was completely put aside by the founders of the Usuli 
understanding. it is observed that the scholars, particularly Shaykh Tusi, referred to 
isnad (the chain of transmitters) when they needed to chose one of two conflicting­
narratives. In our opinion, the most significant reason for the prioritization of 
textual characteristics agairist chains in the examination of narratives within this 
period is that the phenomenon of ghuluww had spread considerably among the 
narratives transmitted by Shiite sources, and Usuli scholars, who were aware of this 
situation, had serious concems about isnad of narratives. \ 

The emphasis on isnad, which increased after the school of Hillah rallied 
within the seventh/thirteenth ce~tury, decreased the importance of textual criteria 
in the examination of khabar al-wahid. In our opinion, the most significant 
determinant of the increase in the epıphasis put on isnad is that the Shiah have 
lived under Sunni powers since the dissolution of Buheyvi rule, which corresponds 
to the second half of the fifth/eleventh century. As a result, Shiah went through a 
period of stagnation in scientific activities and was indispensably influenced by the 
'Sunni understanding, which was highly productive within the same period and 
field. Together with the Ilkhanate rule, Shiite scholars regained their autonomy in 
this regard but their works, especially those in usul of the hadiths, were seen to 
have been considerably influenced ,by the Sunni understanding. Therefore, the 
emphasis put on isnad as a reference by the school of Hillah can be explained wit:J::l 
the isnad-oriented Sunni usul of the hadiths, which had produced competent works 
in this field unlike Shiah, which was influenced by the former. 

Together with Al-Shahid al-Thani, a scholar of the school of Jabal 'Amil, 
which was influenced by the isnad-oriented Usulism of the school of Hillah, studies 
were carried to a new level where the role of texts in the examination, acceptance or 
rejection of narratives was almost completely put aside. In this regard, it is 
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observed that the scholars of the school of Hillah, which was based on a isnad­
oriented system, continued to accept the texts as a determinant in decisions to rely 
on faith-related and informative narratives, and though at a degressive rate, 
highlighted the importance of textual criteria in the examination of fiqh-related 
narratives. After Al-Shahid al-Thani, on the other hand, steps were taken toward 
discrediting the method of examination which was based on qarinah instead of 
referring to them, although there are exceptions to this situation. 
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