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The present paper is devoted to the lexical and conceptual study of the imamate theory as
explicated in “al-Asas li-‘aqa’id al-akyas” as one of the famous compendiums of the theological
and legal doctrine (figh) of Zaydi school of Si‘T Islam composed by al-Mansiir bi-llah al-Qasim
b. Muhammad (967/1559—-1029/1620), the Zaydi Imam of Yemen and prolific author of works
concerning the Zaydt theology and jurisprudence.

“al-Asas”, the Imam al-Manstr bi-11ah’s treatise was chosen as a source of the theory of the
Zaydi imamate due to the fact that it hasn’t become the subject of the Zaydi figh studies and was
only marginally mentioned in the works on the Zaydi jurisprudence without being given detailed
consideration. The literary and scholarly legacy of the Imam al-Mansiir bi-llah and his main work
“al-Asas li-‘aqa’id al-akyas” that is the collection of the rules and regulations of the Zaydi
imamate, were paid proper attention, not least because of the fact that the Imam al-Mansir bi-11ah
belongs to a cohort of later Zaydt writers who embraced in his work the provisions regarding the
imamate put forward by the classical theorists of Zaydt law.

A corpus of terms related to the Zaydi imamate was extracted from “al-Asas li-‘aqa’id al-
akyas” and given etymological and functional-semantic examination. The selected terminological
body was described in the framework of certain thematic fields outlined to specify the religious
and secular role and powers of the imam. It will be shown that the Zaydt legal terminology be-
longs to the lexicon of Classical Arabic which lexical components acquire terminological value
due to its semantic development.

At the same time, it will be shown that the Zaydi imamate figh revolves around such points as
the exclusive right of the Family of the Prophet (a/- itra) to the imamate and ability of the imam
to render independent legal judgments (al-igtihad).

Keywords: Zaydi school of jurisprudence, sari ‘a, figh, the imam, the imamate, concept, the-
matic field, terminology, etymology, meaning, semantic shift

1. The imam al-Mansiir bi-llah: biography and works

Al-Mansiir bi-llah al-Qasim b. Muhammad (967/1559-1029/1620), the eponymous
founder of the Qasimi1 dynasty (a/-dawla al-gasimiyya) of Zaydi imams that dominated
much of Yemen from the early 11/17 century until the republican revolution in 1962, was
descended from al-Hadi ila 1-Haqq Yahya b. al-Husayn b. al-Qasim al-RassT (d. 298/911)
who established the temporal authority of the Zaydi imamate in Yemen. Al-Qasim b.
Muhammad formally proclaimed his claim to the imamate (da ‘wa) in 1006/1597. Then
he continued the rebellion against Ottoman rule in Yemen, which started in 945/1538-9
and ended in 1045/1635 with the expulsion of the last Turks from Yemen by al-Qasim’s
son and successor, the imam al-Mu’ayyad bi-llah Muhammad (1029/1620—-1054/1644)
[EL, VI, 436—437]. When the Imam al-Qasim died, he controlled vast territories around
San‘a’, the Ottoman provincial capital.
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The Imam al-Mansir bi-11ah had prolific knowledge of Islamic law and religious prac-
tice. He is a productive author of compositions dealing mainly with Zaydt doctrine and
jurisprudence. Abdullah Muhammad al-HabsTt in his “Hukkam al-Yaman. Al-mu’allifin
al-mugtahidiin” identifies and describes 40 works attributed to the Imam al-Mansir bi-
llah’s authorship [al-Habs1 1979, 233—244]. Among more frequently mentioned works of
the Imam al-Mansiir bi-11ah [EI, VI, 437] al-Habs1 gives several compilations of his an-
swers (gawab/gawabat) to questions regarding doctrine and jurisprudence [al-Habst
1979, 239-244]; “al-I‘tisam bi-habl allah al-matin al-qadi bi-igma‘ al-muttaqin an la
yatafarraqu f1 1-din” (brief title “Kitab al-i‘tisam”), uncompleted at his death and later
completed by al-Sayyid al-Hafiz Ahmad b. Yusuf Zubara (died 1252) who says about this
work that it is a collection of the hadits from the books of the greatest imams of the Fa-
mily of the Prophet (akabir a’immat al-‘itra al-nabawiyya), the al-ummahat al-sitt (al-
kutub al-sitta, part of the official canon of Sunni Islam) and other works on the hadit
[al-Habs1 1979, 237-238]; “al-Irsad ila sabil al-rasad fT tariq a‘mal al-‘ibad ‘inda faqd al-
igtihad” (brief title “al-IrSad ila sabil al-rasad”), a work on the differences of the sari‘a
laws of the Moslem nation (al-hilaf fi [-ahkam al-Sar Gyya bayna l-umma al-muham-
madiyya) [al-Habst 1979, 234-236] and “al-Asas li-‘aqa’id al-akyas f1 ma‘rifat rabb al-
‘alamina wa-‘adli-hi f1 -mahliigina wa-ma yattasil bi-dalika min usil al-din” [al-Habs1
1979, 236-237].

The later work will be further referred to in the present article by its brief title “al-
Asas li-‘aqa’id al-akyas”/““al-Asas”. It is one of the most famous books of the Imam al-
Mangsiir bi-l1ah considered important work on the Zaydi jurisprudence (figh) and the
fundamentals of religion (usil al-din).

2. “al-Asas li-‘aqa’id al-akyas” as a source of Zayd1 theory of the imamate

The “al-Asas li-‘aqa’id al-akyas” was chosen as the main source of the present paper.
Having searched for a long time for the original sources of the Zaydi authors to examine
the theory of Zaydi imamate developed by Zaydi jurists, I finally preferred to focus on
“al-Asas” as one of the most important treatises on Zaydi jurisprudence compiled by the
Imam al-Mansir bi-llah, who was not only a distinguished Yemeni ruler and able military
commander who declared the revolt against Ottoman rule trying to regain the indepen-
dence of Yemen, but a leading scholar of his time acknowledged as imam and strongly
respected by his fellow Zaydis due to his profound knowledge of Islamic law.

The Imam al-Mansir bi-11ah offers a comprehensive overview of the theory of the
Zaydi school (madhab) of Si‘a Islam based on his deep knowledge of the theological and
legal principles not only of his native Zaydi, but also Imami sects of Si‘a branch of Islam
and Mu‘tazili school of theology (kalam). In “al-Asas” he widely polemicizes with the
prominent Mu‘tazili scholars about the doctrine of the imamate as the highest authority
in the traditional Muslim state and legal system, the role and powers of the imam, and the
requirements that should be met by one who claims the imamate to be legally acknow-
ledged as the imam.

3. The commentaries on “al-Asas li-‘aqa’id al-akyas”

Ahmad b. Muhammad b. Salah al-Sarafi al-Qasimi (975-1055/1645—6), an early sup-
porter of the Imam al-Mansir bi-llah and one of his officials, composed the so-called Big
commentary (Sarh) upon the Imam’s “al-Asas li-‘aqa’id al-akyas” (“Sarh al-Asas al-
kabir”) titled “Sifa’ sudiir al-nas bi-Sarh ma‘ant al-asas” and so-called Small commentary
(“Sarh al-Asas al-sagir”) titled ““Uddat al-akyas al-muntaza‘ min $ifa’ sudar al-nas” [al-
Sarafi 1995, 1, 19].

Al-Habg titles al-Sarafi’s commentary ““Uddat al-akyas al-muntaza‘ min $ifa’ sudir
al-nas” and calls it the abridged version (muhtasaru-hu) of his (full) version of the com-
mentary on the Imam al-Mansiir bi-11ah’s treatise titled “Sifa’ sudiir al-nas bi-3arh al-asas”
[al-Habs1 1979, 236]. In “Mu’allafat al-zaydiyya” al-Sayyid Ahmad al-Husayn1 titles
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the commentary of al-Sarafi ““Uddat al-akyas fi $arh al-asas” and calls it the abridged
version (muhtasar) of his (full) version of the commentary (min kitabi-hi) on the Imam
al-Mansir bi-llah’s treatise titled “Sifa’ sudir al-nas fi-8arh ma‘ani al-asas” [al-Husayn1
1413, 11, 256].

In the present research, I relied on the printed edition of al-Sarafi’s commentary titled
“Kitab ‘uddat al-akyas fi $arh ma‘ani al-asas” [al-Sarafi 1995]. This edition is used as an
additional source of my paper to expand and elucidate the provisions of “al-Asas” noted
by its concise and laconic style of composition.

4. The structure of “al-Asas li-‘aqa’id al-akyas”

The book, in which the Imam al-Manstir bi-llah summarized the fundamentals of
Zaydt beliefs and reviewed the beliefs of the other schools of law that differed from
Zaydis and refuted them, consists of the following chapters:

1. The introduction (muqaddama) regarding ilm al-kalam.

2. The book of the Oneness of God (kitab al-tawhid).

3. The Book of the Divine Justice (kitab al-‘adl).

4. The Book of the Prophecy (kitab al-nubuwwa).

5. The Book of the Imamate (kitab al-imama).

6. The Book of the salvational status of the mortal sinner (kitab al-manzila bayna
l-manzilatayn).

7. The Book of the Promise and the Threat (kitab al-wa ‘d wa-I-wa ‘id) [Imam 1436].

The Imam al-Manstr bi-llah dedicates final chapter (hatima) of his treatise (fi ftirdg
al-umma wa-bayan al-firga I-nagiya) to discuss the splitting up (iftiraq) of umma to dif-
ferent sects (madahib) and clarify the qualifications of the sect that alone will be saved
out of the 73 into which the community will be divided (al-firga I-ndgiya), according to a
hadit (habar) of the Prophet Muhammad.

5. The terminology of the imamate

5.1. The term imama: etymology and interpretation

The Imam al-Mansiir bi-llah explains the lexical (lugar*") meaning of the term imama
as vn. V al-tagaddum ‘preceeding’ [Imam 1436, 130]. Al-Sarafi comments on the Imam
al-Mansiir bi-llah’s linguistic explanation that this term is derived from vb. I amma:
amma l-qawm fulan: tagaddama-hum ‘ald wagh yaqtadiina bi-hi ‘He preceded them so
as to serve as an example, or object of imitation’, e.g. imam al-salat ‘He, who precedes
them to serve as an example, or object of imitation in the prayer’ [Lane, I, 88; al-Sarafi
1995, 11, 113-114].

The Imam al-Mansur bi-11ah clarifies the legal (Sar “") meaning of the term imama as
general headship (7i’asa (vn. I ra’asa ‘He was, or became, head, chief, commander, go-
vernor, ruler, lord, master, prince, or king, of, or over, the people; he headed them’ [Lane,
II1, 995] ‘amma) emanating from legal rights of one who heads (bi-stihgaq sar T li-ragul)
[Imam 1436, /30]. He adds that there is no hand of anybody upon the hand of the imam
(fa-1a yakiin fawqa yadi-hi yad mahliiq) [Imam 1436, 130]. al-Sarafi explains the Imam
al-Mansiir bi-llah’s words ri’asa ‘@mma that such headship applies to all people (‘ala
gami‘ al-nas tatbut) and bi-stihqdq Sar ‘T that this right is given to the imam by the proof
of the Islamic law (bi-dalil min al-sar”), i.e. selection of one who holds the imamate by
the Law-Giver (bi-htiyar min al-sari‘ li-sahibi-hd) because the imamate follows the
prophecy (taliya li-I-nubuwwa) [al-Sarafi 1995, 11, 113-114].

One who holds the imamate is called sahib al-imama: qahr al-zalama man yu ‘in
sahiba-ha ay sahib al-imama ‘the oppressors maltreating the ones who help and support
the imam’ [al-Sarafi 1995, I, /79].

5.2. The functions and activities of the imam: lexical analysis

The linguistic study of the works of The Imam al-Mansiir bi-1lah and al-Sarafi selected
as the material of the present research (see 2, 3) gives an insight of the implementation of
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special segments of the sari‘a legal terminology widely used to express the following po-
litical developments related to the imam:

Announcing the claim to the imamate (da ‘wa)

Al-Saraff speaks of one who proclaims himself the imam as al-qa ‘im bi-I-da ‘wa (lite-
rally ‘one who carries on a call (to himself) as the imam’): “We judge the imam who pro-
claims himself (al-ga’im bi-l-da‘wa) ... as immune from sin (mahkim bi- ‘ismati-hi)”
[al-Sarafi 1995, 11, 134].

Rising of the imam

The idiom giyam al-imam (vn. I gama ‘He rose, i.e. from sitting or reclining’ [Lane,
VIII, 2995)) is typically used in the meaning of ‘rising of the imam’, e.g. [al-Sarafi 1995,
IL, 719]. The antonymous idioms ‘udr ‘an al-giyam bi-l-imama ‘excuse from the imamate’:
gawaz an yakiin la-hu ‘udr ‘an al-qiyam bi-I-imama ‘(one from the Family of the Prophet)
may be excused from the imamate’ [al-Sarafi 1995, II, 729] and ta ‘addur qiyami-hi ‘im-
possibility of the imam’s rising’: ta ‘addur qiyami-hi li-hidlan al-aktar la-hu ‘his rising is
impossible because of his being deserted by the majority’ [al-Sarafi 1995, II, /79].

Installation of the imam

nasb (vn. I nasaba ‘He set up, put up, set upright, erected, a thing; He elevated, raised,
reared, a thing’ [Lane, VIII, 2799]) is used to denote installing the imam: nasb al-imam,
nasb al-a’imma [al-Sarafi 1995, 11, 115].

intisab (vn. VIII intasaba ‘He, or it, became set up, put up, set upright, or erected;
stood up, or upright, or erect; became elevated, raised, or reared’ [Lane, VIII, 2799]) to
signify installing himself as the imam: giyam al-imam wa-intisabu-hu ‘rising of the imam
and his self-installation’ [al-Sarafi 1995, II, 119]; lam yagib ‘ald I-mustahiqq li-I-imama
al-intisab la-ha ‘one who meets requirements of the imamate was not to install himself’
[al-Sarafi 1995, 11, 119].

Rank/dignity of the imam

Al-Sarafi uses the term mansib (name of the place from vb. I nasaba (see above) ‘Ori-
gin, source of anything; that to which a person or thing is referred, as his or its source’,
‘place where a person or thing is set, or set up’ > ‘rank, or quality, nobility, or eminence’.
In the post-classical language it means ‘a post, an office, a function, or a magistracy’; as
though meaning the place in which a man is set, set up, or evevated; or in which he is set,
or set up, to see, or observe, (or supervise) [Lane, VIII, 28017]) to prove that a rank and
dignity (al-mansib) of the imam may be particularly appropriate (al-mahsiis) only to the
Family of the Prophet [al-Sarafi 1995, 11, 121].

Providing help and support to the imam

The helpers and supporters of the imam whose presence is stipulation of the obligato-
ry status of the imamate (Sart fi wugubi-ha [Imam 1436, 132]) are called:

man yu ‘in sahiba-ha ‘the ones who help and support the imam’ [Imam 1436, /32]:
qahr al-zalama man yu ‘in sahiba-ha ay sahib al-imama “The oppressors’ maltreating the
ones who help and support the imam” [al-Sarafi 1995, I, /79].

al-mu ‘in wa-I-nasir: la yagibu ‘ald l-mustahiqq li-l-imama al-qiyam bi-ha illa ma*
wugiid al-mu ‘in la-hu wa-I-ndsir “One who deserves the imamate should rise only if has
the helpers and supporters™ [al-Sarafi 1995, 11, 119].

Consequently, providing help and support to the imam (al-i ‘ana) is prerequisite of the
obligation of the imamate, i.e. the obligation of the imam’s rising and his self-installation
(man yu ‘in sahiba-ha ay i‘anatu-hu Sart fi wugiibi-ha ay fi qgivam al-imam wa-ntisabi-hi)
[Imam 1436, 132; al-Sarafi 1995, 1I, 119)); wa-yagib ‘ald I-muslimin fi kull ‘asr i‘anat
man yasluh la-ha igma ‘" “The Moslems are to help and support one who meets the re-
quirements of the imamate” [Imam 1436, /31].

As synonymous to al-i ‘aGna al-nusra is also attested once: al-aqall min-hum ‘azim ‘ala
[-nusra wa-I-i ‘ana “The minority resolves to provide support and assistance to the imam”
[al-Sarafi 1995, 11, 119].
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Morphologically, vb. IV a ‘ana, vn. 1V i ‘Gna, and ap. IV mu ‘in are derivates of the root
“w-n (confer ‘awn ‘help, assistance’). The same is true in respect to the pair vb. I nusra
‘support’ — ap. | nasir ‘supporter’.

Meeting the requirements for the imamate

One who meets requirements (qualifies) for the imamate is called:

man yastahiqqu-ha: al-imama yastahiqqu-ha I-fadil alladr yu ‘raf fadlu-hu bi-aktar al-
ra’y “The excellent whose excellency is known deserves the imamate by the majority of
opinions” [al-Sarafi 1995, II, 131].

al-mustahiqq li-lI-imama (ap. X istahaqqa ‘to deserve’): gawaz an yakiin li-mustahiqq
al-imama mani‘ min al-qiyam wa-l-intisab imam li- ‘adam al-nusra aw li-nahwi dalika
“One who is qualified for imamate may face obstacle to his rising and self-installation
due to nonsupport and so on” [al-Sarafi 1995, II, 120].

man yasluh la-ha (vb. 1 salaha/saluha ‘It, and he, was, or became, good, incorrupt,
right, just, righteous, virtuous, or honest; it was, or became, in a good, incorrupt, sound,
right, or proper, state, or in a state of order; he, or it, throve; contr. of fasada and fasuda’
[Lane, 1V, 1714)): Wa-la yahlii I-zaman mimman yasluh la-ha “There is no time devoid of
one who is appropriate for (the imamate)” [Imam 1436, /31].

5.3. The imamate: related concepts

It is generally understood from the works of the Imam al-Manstr bi-11ah and his com-
mentator al-Sarafi that one of the main prerequisites of the imamate is the belonging to
the Family of the Prophet that is instantly called a/- ‘itra. This term ‘itra has a basic mean-
ing ‘The stem, or stock, of a tree’ (confer ‘i#r ‘Origin, or original state, or condition; and
natural disposition’). It came to metaphorically denote the people, or tribe of a man, con-
sisting of his nearer relations [Lane, V, 1946].

The ability to render independent judgment accepted by the Imam al-Manstr bi-llah
to be one of the preconditions of the imamate is termed al-igtihad ‘A lawyer’s exerting
the faculties of the mind to the utmost, for the purpose of forming an opinion in a case as
law respecting a doubtful and difficult points’; ‘working out a solution of any difficulty in
the law, by means of reason and comparison’; ‘referring a case proposed to the judge, re-
specting a doubtful and difficult point, from the method of analogy, to the Kuran and the
Sunneh’ (vn. VIII igtahada ‘He took pains, or put himself to troubles, or fatigue, to form
a right judgement or opinion’) [Lane, I, 473-474].

The concept of the imam’s excellence (al-afdaliyya) is thoroughly discussed by al-
Sarafi who says with reference to the Mu‘tazilis that excellent one (al-fadil) can claim the
imamate (if his excellence is known), but sometimes installing the excelled as imam is
more convenient (a/-mafdiil) and in this case his installing is obligatory and the excellent
is not allowed to be installed [al-Sarafi 1995, 11, /31].

One can see that both fadil (ap. I), mafdil (pp. 1) are derivatives of vb. I fadala ‘It ex-
ceeded’.

The term muhtasib (ap. VIII ihtasaba: ihtasaba ‘alayihi kada ‘He disapproved and
disallowed his doing, or having done, such a thing; namely, a foul deed’ [Lane, II, 565—
566)) is used by the Imam al-Mansar bi-11ah and al-Sarafi to designate the restricted
imam whose rising (giyam) is allowed to promote the virtue and prevent the vice (al-amr
bi-l-ma ‘rif wa-l-nahy ‘an al-munkar) when the imam is absent (‘adam al-imam) [al-
Sarafi 1995, 11, 120].

6. The imamate concept: general considerations

Al-Sarafi says that the imamate follows the prophecy (tabi ‘a li-I-nubii ‘a) because the
imams take place of the prophets in communicating and reviving the sari‘a (the Islamic
law) (al-a’imma yaqumiina maqam al-anbiyd’ fi tablig al-sari‘a wa-ihya’ ma ndarasa
min-ha) [al-Sarafi 1995, II, 109]. He stresses on the fact that the question of the imamate
is of the greatest questions of the fundamentals of religion (mas alat al-imama min akbar
masa’il usil al-din wa-a ‘zami-hd) because obeying Allah and His Messenger, executing
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the sari‘a , the gihad (the Holy war), the loyalty to the Family of the Prophet and the
enmity to their enemies, the punishments and so on are the results of the imamate (ya-
tarattab ‘alay-ha ta‘at Allah wa-ta‘at al-rasil wa-I-qiyam bi-lI-Sard’i* wa-I-gihad wa-I-
muwalat wa-I-mu ‘adat wa-I-hudiid wa-gayr dalika). Each mukallaf is to know his imam
because the imam is to be obeyed only by the knowledge of him (tagib ma ‘rifatu-ha ‘ald
kull mukallaf ... wa-la tatimm ta‘at al-imam illa bi-ma ‘vifati-hi) [al-Sarafi 1995, 11, 109].
Al-Saraff refers to the hadit (habar) of the Prophet: “One who died and hadn’t known his
imam died the death of ignorance” (Man mdta wa-lam ya ‘rif imama-hu mata mitat™
gahiliyyat) which he calls unanimously accepted and trustworthy (mutalaqqa bi-I-qubiil)
[al-Sarafi 1995, II, 109].

As al-Sarafi says, the presence of more than one imam in the same time in the same
country leads to the conflicts and the corruption (ta ‘addud al-a’imma fi waqt wahid
yu’addr ila I-tasagur wa-I-niza * wa-I-fasad) contrary to the prophecy that cannot be trou-
bled by the conflicts and corruption because the prophet follows the revelation (bi-hilaf
al-nubuwwa fa-ld yaqa‘a fi-ha dalika li-anna I-nabi’ yatba* al-wahy). However, if the
countries are distant, rising of two imams is probably allowed (wa-ida taba ‘adat al-diyar
Saza giyam imamayn wa-llah a ‘lam) [al-Sarafi 1995, 11, 114].

7. The obligatory status of the imamate

The Imam al-Mansir bi-llah refers to some of the Zaydi imams, Abi 1-Qasim al-Balhi
and Abi I-Husayn al-BasrT (al-Sarafi adds to them al-Gahiz) who say that the obligatory
status of the imamate is based on the rational considerations and tradition (wa-hiya
wagiba ‘aql™ wa-sam ") [Imam 1436, 130]. Al-Sarafi comments on the Imam’s view
about the rational and traditional necessity of the imamate by the phrase yahkumu [-‘aql
bi-wugiibi-ha wa-I-Sar* qad qada bi-hi ‘the rationality and the tradition judges on the ob-
ligation of the imamate’ [al-Saraft 1995, 11, 77/4].

The Imam al-Manstr bi-11ah: “The people are in need of imam (hagat al-nas ila
[-imam) to repel damage from those who are distressed by others (/i-daf” darar ba ‘di-him
‘an ba‘d), to preserve (li-hifz al-Sari‘a) and revitalize the Sari‘a (wa-ihya ma ndarasa
min-ha)” [Imam 1436, 130]. Al-Sarafi comments on the Imam al-Mansar bi-llah view
about rational necessity of the imam: “The people due to their multitude, the difference
of their predispositions, and the strength of their motives for injustice and penchant for
oppression (al-nas ma‘a katrati-him wa-htilaf himami-him wa-quwwat dawa ‘i-him ila
- ‘udwan wa-mayl anfusi-him ila al-zulm) won’t be restrained from evildoing to each
other (/a yakad yanzagiriina wa-yakuff ba ‘du-hum sarra-hu ‘an al-ba ‘d) unless they have
their head who has strength, power and assistants (illa idd kana hunaka ra’is la-hu quw-
wa wa-satwa wa-a ‘wan) and the people are restrained by fear of their head from indul-
ging in injustice (fa-yamna ‘-hum hawfu-hum ‘an al-tawattub fi I- ‘udwan). If the ruler
becomes weak and distracts himself from considering the affairs of common people (ida@
da ‘ufa l-sultan aw tasagala ‘an al-nazar fi umir al- ‘Gmma), the injustice, the oppression,
and corruption will be widespread (katura fi I-nas al-zulm wa-I-fasad), the people will
fear of highwaymen (wa-hafat al-turuqg) and the strong will oppress the weak (wa-taglub”
l-gawt ‘ala al-da ‘if). Also at all times, there is no tribe unless it has its head (/@ tigad
qabila illa wa-la-ha ra’is) who prevents the strong from oppressing the weak (vamna
I-gawit min al-da ‘if) and obtains right from the oppressor to the oppressed” (yantasif li-I-
mazlim min al-zalim) [al-Sarafi 1995, 11, 114-115].

The Imam al-Mansiir bi-llah also refers to some of the Zaydi imams who say that ne-
cessity of the imam is based only upon tradition (bal sam “" fagat (bal wagabat sam “"
fagqat) [al-Sarafi 1995, II, 115]) [Imam 1436, 130]. Al-Sarafi comments on this opininion:
“Some later imams maintain that this is because the aim of the imamate lays in such legal
matters (tamratu-ha umir sar iyya) as the punishments (al/-hudiid) and the Friday prayers
(al-gumu ‘at). According to them, nobody questions the fact that the imam is divine grace
and general good for the people (wa-[ld iskal anna I-imam lutfwa-maslaha li-I-halq) but it
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must be knowledge of his being divine grace and general good (al- ‘ilm bi-kawni-hi lutf*"
wa-maslahat™). (The necessity of imam) as well as the prophecy (ka-l-nubuwwa ‘inda-
hum) are based upon the tradition (al-Sar‘ (inna-ma tariqu-hu I- Sar*))” [al-Sarafi 1995,
I, 114-115].

The Imam al-Mansiir bi-llah considers the idea that the imamate isn’t obligatory pro-
posed by some (wa-gila: la-tagib) [Imam 1436, 130] (it isn’t obligatory (la-tagib [-imama)
whether it is based both upon reason (/a ‘aql") and upon tradition (wa-la sam “")) [al-
Sarafi 1995, 11, 1157).

Al-Sarafi refers to “al-Samil”' which states that those who maintain this opinion are
the prominent Mu‘tazili theologians Abt Bakr al-Asamm, Dirar, and Hisam al-Fuwati (or
al-Fawtl), some Murgi’a and Haswiyya, and such Harig1 sub-sect as Nagadat. Al-Asamm
maintains that installing the imams (nasb al-a imma) is of no need (/d@ yagib) in each time
(f kull wagqt) but is necessary in the time when the people oppress each other (yagib ‘inda
zuhir al-zulm wa-I-tazalum bayna I-halq) to repeal opppression by installing the imam
(li-yudfa ‘ bi-nasb al-imam zulm al-nas). On the contrary, al-Asamm, and Hisam al-Fuwati
claim that there is no need in installing the imam (/@ yagib nasbu-hu) in the time when
the people oppress each other (‘inda zuhiir al-zulm wa-I-tazalum bayna [-halg) because
there is probability that the people will kill him (rubba-ma qatalii-hu) and his installing
will be the reason of the conflict (fa-yasir nasbu-hu sabab™ fi I-fitna), but in the time free
of oppression ( ‘inda ‘adam al-zulm wa-huluww al-zaman ‘an-hu) this is necessary (yagib
nasbu-hu) to show the sign of Islam and its might (/i-izhar si‘ar al-islam wa-quwwat
Sawkati-hi). Nagadat and Dirar b. ‘Amr make installing the imam (nasb al-imam) not
necessary (fa-lam yigibii) in any case (fi hala min al-halat)”. Al-Qurasi® tends to accept
this opinion in “Minhag al-tahqiq wa-mahasin al-talfiq” [al-Sarafi 1995, II, 1/5-116].

The Imam al-Manstr bi-llah: “The people oppress each other (al-tazalum wagqi®) and
the oppression cannot be repelled but by head (of the people) (wa-la yatimm daf u-hu
illa bi-ra’is). The neccessity of repelling the oppression is based upon reason (wa-daf” al-
tazalum wagib ‘aql™) and because of it there is need for installing head (fa-wagaba
igamat ra’is)” [Imam 1436, 131].

As al-Sarafi says: “We refute (qulna radd™ ‘ald) ideas of those who disagree with the
necessity of imamate (al-muhalif fi wugibi-ha) or who claim that the reason does not
point at its necessity (za ‘ama anna I-‘aql la yadull* ‘ald dalika) saying the people oppress
each other (al-tazalum wagqi‘ bayna I-nas gat “") and it cannot be repelled but by chief of
the people to whom they may recourse (wa-la yatimm daf‘u-hu illa bi-ra’ts li-l-nas
‘umum® yargi ‘ina ilayhi). Repelling the oppression without head leads to its muchness
(wa-daf‘u-hu min gayr ra’is yu’addi ila katrati-hi) and its necessity is based on reason
(wa-daf” al-tazalum wagib ‘aql*’)”. He continues: “It is incumbent upon the Moslems to
install chief for themselves for repelling the oppression (fa-wagaba ‘ald I-muslimina
igamat ra’ts la-hum li-daf* al-tazalum)” [al-Sarafi 1995, 11, 116].

The Imam al-Mansir bi-llah adduces (2:124):

Wa-id' btala Ibrahim® rabbu-hu bi-kalimat™ fa-atamma-hunna qala Innt ga‘il*-ka li-1-
nas' imam qala wa-min durriyyati qala la yanal' ‘ahdr -zalimina

as the legal (Sart ‘a) proof (wa-dalil*-ha sar “") of the neccessity of the imamate [Imam
1436, 131].

Al-Sarafi comments on this aya: “Ibrahim asked Almighty God to make imams after
Him from His progeny who will obtain the exellence and honor (of His progeny) (wa-
g'al ya rabb min durriyyati a’immat™ min ba ‘di yanalina min fadli-ha wa-sarafi-ha) and
Almighty God answered Ibrahim: “From Your progeny I make imams (wa-min durriyyati-
ka ag‘al' a’immat™), but I will exclude from them only wrongdoers whom my covenant
won’t concern (fa-inni la astatnt illa I-zalimina fa-inna-hum la yanalu-hum ‘ahdi)”. He
adds to his commentary that Almighty Allah chose Ibrahim and his progeny (min
durriyyati-hi) to the imamate (ihtara Ibrahim®... li-l-imama) and made him deserve the
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imamate (wa-ga ‘ala-hu ahl* la-hd). Almighty Allah allowed this (adina bi-dalika) and
decided the imamate in the favour of Ibrahim and his progeny (fa-qad hakama la-hum
bi-l-imama). He exclusively distinguished them by the imamate (fa-hassa-hum bi-hadihi
I- fadila din® gayri-him)” [al-Sarafi 1995, 11, 116].

According to the Imam al-Mansiir bi-11ah, the neccessity of imamate is corroborated
by the sunna and the igma‘ (the unanimous doctrine and opinion of the recognized reli-
gious authorities at any given time) [Imam 1436, /31]. Al-Sarafi says that neccessity of
the imamate is proven by the sunna (wa-dalil-hd min al-sunna) and also the igma * of the
Companions of the Prophet (al-sahaba), the Successors of the Companions of the Prophet
(al-tabi ‘ina) and others (wa-gayri-him) [al-Sarafi 1995, 11, 116].

Al-Saraft: “When the Prophet passed away, all people unanimously decided that the
umma unavoidably needs its leader for managing its affairs and that the imamate is right
sought after and needed of (agma ‘a gami* al-nas ‘ala anna-hu la budda min ra’is yagum*
bi-amr al-umma ... atbaqii ‘ala anna l-imama haqq matlish muhtag ilay-hi). Nobody de-
nied that and said ‘We don’t need imam’ (wa-lam yunkir dalika ahad fa-yaqilii la nahtag
ila imam). Nevertheless, the differences, confusion, chaoticness and erraticness in ap-
pointing the in charge of the affairs of the umma emerged after the Prophet (waqa‘a
l-ihtilaf wa-l-habt wa-rukiib al-ahwa’ i ta ‘yin al-qa’im bi-amr al-umma). With the pas-
sage of time, after the Day of al-Saqifa, the people were recoursing to the imam, seeking
after him and categorically believing in the necessity of the imamate (fa-inna-hum kani
yafza ‘iina ila I-imam wa-yatlubiina-hu wa-ya ‘tagidina wugib giyami-hi gat")” [al-Sa-
raft 1995, 11, 116-117].

He continues: “I think that such unanimity is a proof that necessity of the imam is based
on the reason as well as the sari‘a (hada l-igma* dalil ‘ala anna wuguba-ha bi-I-‘aql
muqarrar ka-I-Sar ‘) because the people unanimously accepted (agma ‘i) the need of the
umma in chief (ihtiyag al-umma ild ra’is) and this idea became fixed in their mind (ma
rtakaza fi ‘uqili-him)” [al-Sarafi 1995, 11, 116-117].

Al-Sarafi also says: “Almighty God ordered executing the punishments on those who
perpetrate the grave sins (amara [-lah ta‘ala bi-igamat al-hudiid ‘ald murtakibi-ha) and
the umma was unanimous in that the punishment is to be enacted only by the imams or
their appointees (wa-agma ‘at al-umma ‘ala anna-hu la yatawalla I-hudiid illa I-a’imma
aw man yalt min gihati-him)” [al-Sarafi 1995, 11, 117)].

In this case al-Sarafi uses the following method of deducing the Sar7‘a regulations:
“That without which the absolute obligation cannot be performed (ma la yatimm [-wagib
al-mutlaq illa bi-hi) provided this obligation can be performed by one upon whom it is
imposed (wa-kana maqdir™ li-I-mukallaf), is itself an obligation (fa-huwa wagib)”. Based
on this logical method, he equates the order to execute the punishments (al-amr bi-igamat
al-hudiid) with the order of installing the imams (amr bi-nasb al-a’imma) [al-Sarafi 1995,
I, 117].

The Imam al-Mansiir bi-llah: “The Moslems in all times should help (i ‘@na) one who
is appropriate for (the imamate) (man yasluh la-ha)” [Imam 1436, 131]. Al-Sarafi com-
ments on this statement of the Imam that the Moslems are to help the imamate (/i-/-
imama) by the money, the soul, heart and body (bi-I-mal wa-I-nafs wa-I-ganan wa-I-
arkan). This obligation is generally accepted by the umma except those who reject need
of the imamate (illd man ankara wugiba-ha) [al-Sarafi 1995, 11, 117).

The Imam al-Mansir bi-11ah: “The imamate is obligatory because its aim (tamratu-ha)
lays in the protection of Islam (kifz baydat al-islam), repelling unjust treating one another
(daf* al-tazalum), obtaining right to the oppressed (insaf al-mazlimina) (from the oppres-
sors (min al-zalimina)) [al-Sarafi 1995, 11, 117], executing the punishments (igamat al-
hudid) etc.” [Imam 1436, 131].

Al-Sarafi adds to this aims observing the Friday prayers (igamat al-gumu ‘at), dividing
the spoil (qasam al-fay’), and the alms (al-sadaqat) [al-Sarafi 1995, 11, 117].
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The Imam al-Mansir bi-11ah and al-Sarafi explains that one who is appropriate for the
imamate is to be provided help and support all time because the reasons that vindicate
existence of the imamate occur any time [Imam 1436, 131; al-Sarafi 1995, 11, 117].

The Imam al-Mansir bi-11ah stresses on that there is no time devoid of one who is
appropriate for (the imamate) (wa-la yahli I-zaman mimman yasluh la-hd) [Imam
1436, 131].

Al-Sarafi gives a reference to the Imam ‘Alf who said: “Verily the Earth is not devoid
of representative of God who is evidence of His will carrying out His orders (al/lahumma
bala la tahlii I-ard min qa’im li-llah bi-hugga) lest the evidences of God’s will become
vain (kayla tubtal hugag Allah wa-bayyinatu-hu). He (representative of God) is either ap-
parent and known (zahir™ mashiir*) or obscure and unknown (hamil" magmir*)” [al-
Sarafi 1995, 11, 118].

As the Imam al-Manstr bi-llah explains, the imamate is said not to be necessary (/a
vagib) due to the fact that an imam was absent in some times (/i-huluww ba ‘d al-azmina
‘an imam) and if the imamate were obligatory the umma in that period of time would be
unanimous in the violation of the obligation (law kanat wagibat" la-kanat al-umma fi
dalika - ‘asr mugma ‘at™ ‘ala l-ihlal bi-I-wagib), but it is not allowed for the umma to be
unanimous in the violation of the obligation (/@ yagiiz an tugmi® l-umma ‘alda l-ihlal bi-1-
wagib) since the umma shouldn’t agree on deviation from what is right (/a tagtami” ‘ala
daldla) [Imam 1436, 132].

Al-Sarafi: “Somebody maintains that it is not necessary to help (/@ tagib i ‘ana) one
who is appropriate for (the imamate) (man yasluh la-ha) given that the imamate is un-
necessary either reasonably or traditionally (/a tagibu l-imama la ‘aql*” wa-lda sar‘“")”
[al-Saraff 1995, 11, 118-119].

The Imam al-Mansitir bi-llah tells that sometimes (hald ba‘d al-azmina) there was no
imam because the oppressors maltreated (qahr al-zalama) the ones who helped and sup-
ported the imam (man yu ‘in sahiba-ha) — the existence of the imam’s helpers and sup-
porters is the condition of his obligation (Sart fi wugiibi-ha) — or because the majority
deserted the imam (hidlan al-aktar) [Imam 1436, 132].

Al-Sarafi comments on this: “Sometimes there was no rising of imam (hala ba‘d al-
azmina ‘an qiyam al-imam wa-zuhuri-hi) because the oppressors maltreated (gahr al-
zalama) the ones who helped and supported the imam (man yu‘in sahiba-ha ay sahib
al-imama), i.e. one who deserves the imamate (man yastahiqqu-ha), because the assis-
tance provided to the imam (i ‘anatu-hu) by ones who support and help him (man yu‘in
sahiba-ha) is the condition of the obligation of the imamate (Sart fi wugibi-ha), i.e. rising
of imam (qiyam al-imam) and his self-installation (intisabu-hu)” [al-Sarafi 1995, 11, 119].

He continues: “One who deserves the imamate should rise only if somebody can help
and support him (/a yagibu ‘ald I-mustahiqq li-I-imama al-qiyam bi-ha illa ma* wugiid
al-mu ‘in la-hu wa-I-nagir). If the imam’s helpers and supporters are maltreated by the op-
pressors and cannot help the imam (ida kana I-mu ‘in wa-I-nasir magqhur™ min al-zalama
lam yatamakkan min i‘anat al-imam), one who deserves the imamate should not install
himself (lam yagib ‘ala I-mustahiqq li-l-imama al-intisab la-hd) because he causes him-
self to perish (yakin ilga™™ bi-nafsi-hi ila [-tahlika). Moreover, even if the oppressors
didn’t maltreat all people (the imam’s helpers and supporters) (lam yaghar al-zalama kull
al-nds), the imam’s rising is still impossible (fa ‘addur qiyami-hi) because of his being
deserted by the majority and their rebellion against him (/i-hidlan al-aktar la-hu tamar-
rud™ min-hum). Though the minority resolves to provide support and assistance to the
imam (al-aqall min-hum ‘azim ‘ald I-nusra wa-I-i ‘ana), the requirements put forward to
him are not met (@ yahsul bi-hi al-magsid)” [al-Sarafi 1995, 11, 119].

The Imam al-Mansiir bi-1lah and his commentator Al-Sarafi says: “If the supporters
and helpers of one who vying for the imamate unable to afford him meeting the require-
ment of this position (al-magliib ‘an tahsil al-Sart) because of their being oppressed by
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the people (al-maghiir min al-nas), and the minority of them (the supporters and helpers)
eager to provide support and assistance to the aspirant to the imamate (al-agall min-hum
al-‘azim ‘ala I-mu ‘a@wana) cannot provide help to one who strives for the imamate (gayr
mutamakkin min i‘anat al-imam), they didn’t violate their obligations towards the candi-
date to the imamate (gayr muhill bi-I-wagib) because a merely resolution to fulfill the ob-
ligation is enough provided that its fulfilling is impossible (a/- ‘azm ‘ala fi‘l al-wagib ma*
‘adam al-tamakkun min al-fi 'l kaf") and a merely resolution to fulfill the obligation when
it will be possible is enough for obeying the order of Allah (al-‘azm ‘ala fi‘li-hi (al-
wagib) mata tamakkana min-hu yakfi-hi fi l-imtital li-amr Allah)” [Imam 1436, 132; al-
Sarafi 1995, 11, 119-120].

In this case, the imam is excused from the rising (al-imam ma ‘dir ‘an al-qiyam) [al-
Sarafi 1995, II, 120]. In general, one who is qualified for imamate (mustahiqq al-
imama) may face obstacle (mani°) to his rising (qiyam) and self-installation (al-intisab)
due to nonsupport (‘adam al-nusra) (in the case of the Imam ‘Alf) and so on [al-Sarafi
1995, 11, 120].

8. The qualifications of the imamate (f7 Suriit al-imama)

As the Imam al-Manstr bi-11ah indicates, the imam is to meet the following 14 qualifi-
cations (Suriit sahibi-ha, i.e. Surit al-imam [al—garaﬁ 1995, 11, 120)):

Adulthood (al-buliig) and the sound mind (a/- ‘agl), because of unanimity (al-igma )
about the fact that there is no exercise of authority (/@ wilayat*) by the minor (al-sabi)
and the mad (a/-magniin) [Imam 1436, 132]. There is unanimity about the fact that there
is no exercise of authority by the minor and the mad exercise no legal authority on them-
selves (al-igma* ‘ala anna la wilayat® li-I-sabi wa-l-magniin ‘ala anfusi-hima), let alone
others (fadl* ‘an gayri-hima) [al-Sarafi 1995, 11, 120].

The maleness (al-dukiira). The Prophet said “May people who entrust their affairs to a
woman not succeed” (ma aflaha gawm* wallaw amra-hum imra’at*) [Imam 1436, 132].
The woman is not fully legally competent (a/-mar’a la tawalla gami* amri-hd) and min-
gling with the people is forbidden for her (mamnii‘a min muhalatat al-nds) [al-Sarafi
1995, 11, 120).

The freedom (al-hurriyya), because the slave (al- ‘abd), who is (himself) a piece of
property (mamliik al-ragaba) (mulikat ragabatu-hu [al-Sarafi 1995, 11, 121]) is incompe-
tent to act (mamlitk al-tasarruf) [Imam 1436, 132] (mamnii * min al-tasarruf qad mulika
tasarrufu-hu ‘alay-hi [al-Sarafi 1995, 11, 121]). It is not valid for the slave to exercise
authority on the others (I yasihh an yatawalla ‘ala gayri-hi [al-Sarafi 1995, 11, 1217).

Belonging to the Family of the Prophet (al- ‘itra). It is generally maintained that one
who holds the rank of imamate (a/-mansib) shall belong to the Family of the Prophet
(al-‘itra) [Imam 1436, 132]. Al-Sarafi gives reference to al-Nazzam, Naswan b. Sa‘id
al-HimyarT, the Harigis and some Haswiyya who support the point of view that the
imamate is valid in absolutely all people notwithstanding whether or not the Quraysi is
available (tasihh l-imama fi gami‘ al-nas mutlag™ sawa ™ wugida I-qurast am lam yigad)
[al-Sarafi 1995, 1L, 121].

The Imam al-Mansar bi-1lah and his commentator al-Sarafi refer to Aba ‘Al who
stated that the imamate (mansib al-imama) shall belong to the Qurays$ (yvantasib ila
qurays) but if there is nobody present from the Quraysis (in ‘adama [-qurasi) who meets
the qualifications of the imamate (al-gami* li-Suriit al-imama), the imamate is allowed
for all people (gazat fi gami‘ al-nds) due to its necessity (/i-I-dariira) as it was said that
the surpassed (al-mafdiil) is allowed to the imamate (yagiiz imamatu-hu) if the surpasser
(al-afdal) has an excuse (hasala fi (al-afdal) ‘udr) for not to proclaim himself the imam
and tayammum (the Islamic act of dry ritual purification) is allowed (vagiiz al-tayam-
mum) if no (clean) water is readily available (ida ‘adama [-ma’) [Imam 1436, 132; al-
Sarafi 1995, 11, 121].
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Al-Sarafi: “There is nothing to prove (Id dalila ‘ald tubit...) that the position of
imamate (al-mansib) may be particularly appropriate (al-mahsis) for somebody else
(li-man ‘add-hu) not belonging to the Family of the Prophet. An authority (wilaya) is
not exercised except by the will (idn) of the Supreme Law-giver (al-sari ‘) and by His or-
daining (ihtiyari-hi) and the same is true for the prophesy (ka-l-nubuwwa)” [al-Sarafi
1995, 11, 121].

According to the Imam al-Mansir bi-11ah, the imamate shall belong to the Family of
the Prophet (al- ‘itra) and their followers and supporters (57 ‘atu-hum) namely the Legatee*
(al-wasrt), al-Hasan and al-Husayn (al-Hasanan) and their progeny (durriyyatu-huma).
He mentions that others say that the imamate shall belong to the Legatee (a/-wasi) and all
his progeny (durriyyatu-hu gami*) [Imam 1436, 133].

Al-Sarafl: “The word (/afz) al- ‘itra in reality encompasses (yatanawal) only al-Hasan
and al-Husayn (al-Hasanayn) and their progeny (durriyyata-huma) because they are the
sons of the Prophet (awlad al-nabi)” [al-Sarafi 1995, 11, 122].

The Imam al-Mansiir bi-llah: “There is nothing to prove (/a dalila ‘ald tubiit...) that
the position of imamate is appropriate for somebody else (/i-man ‘ada-hu) not mentioned
by us because the imamate is of dire necessity for many people (va ‘umm bi-ha I-balwa)”
[Imam 1436, 133].

Al-Sarafi: “The imamate is of dire necessity (ta ‘umm bi-hi I-balwd) by knowledge
and by deeds ( ‘ilm* wa- ‘amal®™), i.e. the necessity of knowledge and acting according to
the knowledge concerns all mukallafs (ya ‘umm wugub al-‘ilm wa-I-‘amal bi-hi gami*
al-mukallafin)” [al-Sarafi 1995, 11, 122].

The Imam al-Manstr bi-llah: “the Mu‘tazilis (gumhiir al-mu ‘tazila) and others (al-
Saraft: e.g. the A§‘aris [al-Sarafi 1995, II, 123]): “The imamate is appropriate to QuraysTs
according to the saying of the Prophet: ‘The imams shall be from the Qurays$ (al-a imma
min Qurays)”” [Imam 1436, 133].

The Imam al-Mansir bi-11ah and al-Sarafi: “This hadit is unauthentic (gayr sahih) be-
cause ‘Umar b. al-Hattab said that if Salim mawla (the freed slave of Abii Hudayfa) were
alive (law kana hayy™) he wouldn’t have any doubt in Salim, i.e. that he is appropriate
for inheriting the caliphate after himself (ma sakkaktu fi-hi/ma sakkaktu fi anna-hu yasluh
li-I-hilafa ba ‘di)” [Imam 1436, 133; al-Sarafi 1995, 11, 123—124].

The Imam al-Mansir bi-1lah and al-Sarafi: The mentioned Salim didn’t belong to the
Qurays and no one from the Prophet’s Companions (al-sahaba) who attended contra-
dicted (lam yunkir) what ‘Umar said. If this hadit were authentic (law kana [-hadit sa-
hih*") the Prophet’s Companions would refute it (la-ankari ‘alay-hi) and ‘Umar wouldn’t
say that at all (/la-ma takallama bi-dalika ‘Umar) in the presence of the Prophet’s Com-
panions (fi hadrat al-sahaba) [Imam 1436, 133, al-Sarafi 1995, II, 124].

The Imam al-Mansir bi-11ah and al-Sarafi: “This hadit is narrated by only one narrator
(ahadi, habar wahid) and not conveying certainty (al-habar al-ahadi la yufid al-yagin).
It shall not be used as argument in the question of the imamate (/a yatbut al-ihtigag bi-
hi fi hadihi I-mas’ala) because the imamate is a part of the fundamentals of the religion
that are deduced only from the knowledge and certainty (/i-anna-ha usil al-din wa-usiil
al-din la yu’had fi-hi illa bi-l-yaqin). According to the group of the imams of hadit, this
hadit is false (al-habar mawdii )’ [Imam 1436, 133; al-Sarafi 1995, I, 124].

The Imam al-Manstr bi-11ah refers to the hadit of the Legatee (al-wasi): “The imams
shall be from Qurays in the subdivision (batn) of Hasim (al-a’imma min qurays fi hada
I-batn min hasim)” [Imam 1436, 133] (al-Sarafi: the subdivision of the Prophet who be-
longs to Hasim (batn al-nabi) is meant here [al-Sarafi 1995, II, 125]).

The Imam al-Mansir bi-11ah: “Some of the Mu‘tazilis say that (al-Sarafi: the position
of the imamate (mansib al-imama)) can belong to all Arabs (kull al-‘arab)” [Imam 1436,
133]. Al-Sarafi: “This phrase (kull al- ‘arab) was rendered (riwaya) by al-Qurasi and pos-
sibly false (gayr sahtha)” [al-Sarafi 1995, 11, 125].
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To prove the idea that the imamate is to belong to the Family of the Prophet the Imam
al-Manstr bi-11ah resorts to (11:17):

A fa-man kana ‘ald bayyinat™ min rabbi-hi wa-yatli-hu sahid"" min-hu

Al-Sarafi interprets this aya in the following way: kana ‘ald bayyina min rabbi-hi re-
fers to the Prophet, and §ahid* min-hu ‘witness from him’ means the Commander of
the Faithful (amir al-mu’minin), the Legatee (al-wast) of the Prophet (min-hu), his rela-
tive (min gardabati-hi) by birth (min luhmati-hi) made from his light (huliga min niri-
hi). Al-sahid is the imam who witnesses for Almighty God (yashad li-llah ta‘ala) by
enacting His Sari‘a (igamat sari‘ati-hi) and conveying His arguments to His servants
(tablig huggati-hi ‘ala ‘ibadi-hi) [al-Sarafi 1995, 11, 125-126];

and (33:6):

Ulii I-arham’ ba ‘du-hum awla bi-ba ‘d” fi kitab' I-llah’

Al-Sarafi: ““Alf is proven to be the nearest of kin to the Prophet (agrab rahim®) be-
cause he was made from his light (huliga min niuri-hi), and al-Hasan and al-Husayn (al-
Hasanan) and their children are the children of the Prophet, his (male) relations
(‘asabatu-hu) and family ( itratu-hu). They are more entitled to the place of the Prophet
(awla bi-magami-hi) according to the rational proof (/i-dalalat al- ‘agl)” [al-Sarafi 1995,
I, 126-127].

Al-Sarafi refers to al-QurasT who says in his “Minhag al-tahqiq wa-mahasin al-talfiq”:
“We have rational and traditional (la-na I-‘aql wa-I-sam ) proofs (al-ihtigag) of the re-
striction of the imamate (hasr al-imama) in the children of al-Hasan and al-Husayn
(awlad al-Hasanayn). The rational proof (ammd I- ‘aql) is that the family of the man (ah/
bayt al-ragul) is more deserving of his position (ahaqq al-nas bi-makani-hi) and more
entitled to the headship after him (awla-hum bi-I-ri’asa ba‘da-hu). Both all Arabs of
the Age of Ignorance (al-gahiliyya) and the non-Arabs (al- ‘agam) were guided by this
principle (‘alda hdada kana...). The latter are being guided by this principle until nowdays
(wa-hum ‘alay-hi ila I-ana)... We say that the rationality judges (a/- ‘aql yaqdi) on this
principle that it is the most meritable (huwa l-awla)” [al-Sarafi 1995, 11, 127].

Use of the methods of reasoning (al-igtihad). Al-Sarafi: “The imam shall have ability
to render independent judgment in different species of knowledge (vakiin mugtahid™ fi
[- ‘uliim), to be able to deduce rulings (li-yatamakkan min istinbat al-ahkam), made one
who lost the right way follow it (yursid al-dall), solve the dubiousness (yahill al-subah),
give an answer to the legal question (yugib al-fatwa). Mugtahid is one who encompasses
in himself five species of knowledge (gama ‘a ‘ulim™ hamsat*) namely the knowledge of
Arabic (‘ilm al-‘arabiyya), the knowledge of proofs of the rulings (ayat al-ahkam), the
knowledge of the Prophet’s sunna (sunnat al-rasil), the points upon which the unanimity
was reached (masa’il al-igma ‘) and the knowledge of the fundamentals of jurisprudence
(‘ilm usil al-figh). A small amount of those knowledges (al-qadr...min al-‘ulim ... sahl
yasir gayr ‘asir) is necessary to the imam (yahtagu-hu I-imam) with the intelligence (al-
daka’ wa-1-fitna)” [al-Sarafi 1995, 11, 127-128].

The Imam al-Mansiir bi-l1ah: “The late Zaydis and al-Gazali say that the acceptance
of authority (taqlid) is sufficient (kaf™) if (mugtahid (the learned authority)) is absent (in
lam yigad)” [Imam 1436, 134]. Al-Sarafi: “It was transmitted from the Imam Yahya that
the mugallid (the follower of the learned authority) is allowed to hold the imamate (yagiiz
imamat al-mugqallid) due to the necessity (/i-I-dariira)” [al-Sarafi 1995, 11, 128].

The Imam al-Mansiir bi-11ah refers to the Hasawis who say that the knowledge is not
necessary in the imam (la yustarat al- ‘ilm ra 5**) [Imam 1436, 134].

The Imam al-Mansiir bi-llah: “The time cannot be devoid of one who is mugtahid
(1@ yahli I-zaman min mugtahid)” [Imam 1436, 134]. Al-Sarafi explains it: “The imam is
inevitably to be mugtahid (Ia budda an yakin al-imam mugtahid®)” [al-Sarafi 1995, 1I,
129].
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The God-fearing/piety (al-wara ). Al-Sarafi: “The God-fearing/piety is executing the
duties (al-ityan bi-l-wagibat), refraining from the forbidden (things) (al-intihda’ ‘an al-
muharramat), and the self-restraining from it (malak al-nafs ‘ala (‘an/ ‘inda) dalika)” [al-
Sarafi 1995, 11, 130].

Al-Sarafi: The imam Yahya said in “al-Samil li-haqa’iq al-adilla al-‘aqliyya wa-usiil
al-masa’il al-dunyawiyya”: “There is no stipulation that the imam should exceed the
highest level of piety. It is not a condition (/@ yustarat) that the imam attains the highest
ranks in piety (buliigu-hu fi I-wara“ a‘la I-maratib), but the extent of what he attains
(migdar ma yahsul bi-hi) is avoiding major sins (muganabat al-kabair) and abandoning
the ignoble matters (tark al-umiir al-mustardala). The imamate of the open sinner (al-
fasiq) and who does what only the open sinners do (man yaf‘al ma la yaf alu-hu illa ahl
al-fisq) is invalid (1@ tasihh imamat...)” [al-Sarafi 1995, II, 130].

The Imam al-Mansiir bi-llah says that, contrary to the Hasawis, the God-fearing/piety
(al-wara ) is a requirement of the imamate [Imam 1436, 134]. Al-Sarafi: “the Hasawis
don’t put the condition (/@ yastaritiina) of the justice (al- ‘addla, this term is used by some
in the meaning of ‘the God-fearing (al-wara ), the generosity (al-saha’), and the courage
(al-5aga‘a))” [al-Sarafi 1995, 11, 130].

Avoiding the ignoble works (igtindb al-mihan al-mustardala) (al-Sarafi: e.g. the
tanning (al-dibdga), the cupping (al-higama), the knitting (al-hiyaka) [al-Sarafi 1995,
I1, 130]).

Excellence (al-afdaliyya). Al-Sarafi: “The imam shall be the most excellent of the
people of his time (vakiin al-imam afdal ahl zamani-hi)” [al-Sarafi 1995, 11, 131].

Al-Imam al-Manstr bi-llah refers to the hadit of the Prophet man walla ragul wa-
huwa ya ‘lam anna gayra-hu afdal mih-hu fa-qad hana llah fi ardi-hi “One who appoin-
ted smb. superintendent (of smth.) and knows that smb. else is more excellent than he,
breaches God’s trust on His earth” [Imam 1436, /34].

Al-Saraft: “The Zaydis and the Imamis are unanimous on that the imamate of the ex-
celled is not allowed (imamat al-mafdil la tagiiz) and the imam shall be the most excel-
lent of them (al-imam yagib an yakin afdala-hum). The imamate in any way (bi-wagh
min al-wugith) shall not be resigned (la yagiiz an yu ‘dal ‘an-hu) by the most excellent to
smb. else (ila gayri-hi). This opinion is supported by the majority of the Murgi’a and
some Mu‘tazilis, among them al-Gahiz” [al-Sarafi 1995, 11, /31].

Al-Sarafi: “The Mu‘tazilis say that the excellent whose excellence is known deserves
the imamate by the majority of opinion (al-imama yastahiqqu-ha I-fadil alladr yu ‘raf
fadlu-hu bi-aktar al-ra’y). However, a case may occur when installing the excelled as
imam is more convenient (i/la an yahdut amr yakin nasb al-mafdil ‘inda-hu aslah) and
in this case his installing is obligatory (wagaba nasbu-hu fi hadihi I-hal) and installing
the excellent is not allowed (1@ yagiiz nasb al-fadil) [al-Sarafi 1995, 11, 131].

Al-Sarafi: “The tradition not the reason (al-sam * diina I- ‘aql) according to our opinion
is said to prevent installing the exceeded as the imam (yamna* ‘inda-na min imamat al-
mafdiil). It is according to the fundamentals of the Zaydi imams and their arguments. It is
said in some of the Zaydi books that the reason (a/- ‘agl) prevents (yamna ) (installation
of the exceeded as the imam) and this is the doctrine (madhab) of the Imamis. The proof
(al-dalil) on the fact that installing the exceeded as the imam is not allowed (imamat al-
mafdiil la tagiz) is said to be the unanimous opinion of the Companions of the Prophet
(igma* al-sahaba)” [al-Sarafi 1995, 11, 131].

Courage (al-Saga ‘a). The Imam al-Mansiir bi-llah: “The imam shall have equanimity
(rabatat al-ga’s (Siddat al-qalb wa-tabatu-hu [al-Sarafi 1995, 11, 131]) to be able with its
help to wage the war in the moment of defeat of the army (mda yatamakkan ma ‘a-ha min
tadbir al-hurib ‘inda fasal al-gumii* (min al-haza'im wa-nahwi-hi [al-Sarafi 1995, I,
131]) lest the Moslem armies break in pieces (li-alla tatahattam guyiis al-muslimin)”
[Imam 1436, 134].
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Good management (al-tadbir). Al-Sarafi: “If the imam is good manager of state af-
fairs, his opinions are right (fa-takiin ara u-hu salihat™), his looks are full of sound judge-
ment and intelligence (wa-anzaru-hu taqibat™), and his policy is good (wa-siyasatu-hu
hasanat™). 1t is not stipulated for the imam not to fall in erring (wa-la yustarat an la
yuhti’ fi dalika) in that but in his case he should be predominantly right (bal yakiin al-
aglab min hali-hi al-isaba)” [al-Sarafi 1995, 11, 132].

Capability of carrying on the tasks of the imam (al-qudra ‘ala l-giyvam bi-tamarat
al-imama). Al-Sarafi: “It is the good of the dignitaries and the general run of people
(salah al-hassa wa-I-‘amma), stopping up the frontier-access of the country by his bra-
very (sadd al-tugiir), managing the affairs of the Moslems (al-giyam bi-umir al-
muslimin), not conceiving disgust (maliil*"), not lacking strength, or power, or ability
(‘agiz), not being weak (da ‘if*"), annoyed (dayyiq™ galbu-hu), incapable of bearing the
burden (of the imamate) (/@ yattasi * li-tahammul al-atgal)” [al-Saraft: 1995, 11, 132—133]
lest the tasks of the imam be scattered (/i-alla tantatir [Imam 1436, 134]) and the aim of
rising of the imam won’t be fulfilled (fa-Ia@ yahsul al-maqsiid min qiyam al-imam [al-
Saraft 1995, 11, 133]).

Generosity (al-saha’). Al-Imam al-Mansiir bi-11ah: “The generosity (al-saha’) is to put
the rights in their proper places (bi-wad ‘ al-huqiiq fi mawadi ‘i-hd), because it is the aim
of the imamate (il-anna dalika min tamarat al-imama)” [Imam 1436, 135]. al-Saraff:
“The imam shall not prevent those who have their rights from obtaining their rights (fa-la
yamna ‘ ahl al-huqiiq haqqa-hum)... he should help the Moslems with the good (wa-/-
nazar li-I-muslimina bi-lI-maslaha), because preventing one who has the right from ob-
taining his right is injustice and turning aside from the right (al-man ‘ li-I-mustahiqq min
haqqi-hi hayf wa-mayl ‘an al-haqq)” [al-Sarafi 1995, II, 133], and the justice will be lost
(tasqut bi-hi al-‘adala) [Imam 1436, 135].

Safety from everything repulsive (al-salama min al-munaffirat). Al-lmam al-Mansur
bi-llah: the leprosy (al-gudam) and the albinism (a/-baras) in order to mix with the Mos-
lems (li-yatamakkan min muhalatat al-muslimin) [Imam 1436, 135]. Al-Sarafi: the affairs
of the Moslems cannot be managed without mixing with them (/a yatimm al-qiyam bi-
umiir al-muslimin illa ma ‘-ha) [al-Sarafi 1995, 11, 133].

Safety of the feelings and the limbs (saldma al-hawdss wa-I-atraf), al-Sarafi: “The
imam should not be blind, deaf, paralyzed, or lame (/@ yakiin a ‘ma wa-la asamm wa-la
asall wa-la a ‘rag) lest his managing (the affairs of the Moslems) or mixing with them or
his esteemed courage suffer diminution (vantaqis bi-hda amr tadbiri-hi aw muhalatati-hi
al-muslimin wa-Saga ‘ati-hi al-mu ‘tabara)” [al-Saraft 1995, 11, 134]. Al-Imam al-Mansur
bi-11ah: “If the imam loses the feelings and limbs he cannot properly carry on his tasks”
(allatt yahtall al-qiyam bi-tamarat al-imama ‘inda faqdi-ha)” [Imam 1436, 135].

The Imam al-Mansir bi-11ah: “According to Abii 1-°Abbas al-Hasani, and the Imamis,
the requirement of the imam (§uriit al-imama [al-Sarafi 1995, 11, 134]) is the immunity
from sin, or moral infallibility (a/- ‘isma [Imam 1436, 135], an yakiin ma ‘suman min
irtikab al-kaba ir [al-Sarafi 1995, 11, 134])”.

Al-Sarafi: “We judge the imam who proclaims himself (al-ga'im bi-I-da ‘wa) and in
whom the perfect features of the imamate were manifested to us (zaharat la-na kamal
hisal al-imama fi-hi zahir*") and about whom we don’t know that his hidden character
contradicts that he shows (lam na ‘lam min hafiyy hali-hi ma yuhalif zahira-hu) as im-
mune from sin (mahkiim bi- ‘ismati-hi wa-innd naqta‘ bi-kawni-hi ma ‘sium®") because if
it wasn’t true (law lam yakun kadalika) his hidden traits of character and his hidden
moral turpitude become evident (la-zahara hafiyy hali-hi wa-makniin fisqi-hi)” [al-Sarafi
1995, 11, 134].

The Imam al-Manstr bi-llah: “As long as the imam is just, he won’t perpetrate (ma
dama l-imam ‘adl fa-1a wuqii ‘) (the sin (li-I-ma ‘siya min-hu) [al-Sarafi 1995, II, 135])”
[Imam 1436, 135].
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The Imam al-Mansiir bi-1lah and al-Sarafi: “There is no proof on such a requirement
of the imamate as the immunity from sin (/a@ dalila ‘ala istirati-ha ay al-‘isma) except
presupposing perpetration of the sin (tagdir husil al-ma‘siya) by the imam (min al-
imam), as if he weren’t immune from sin (law lam yakun ma ‘sim®). It is not suitable as a
proof (la yasluh dalrl**)” [Imam 1436, 135; al-Sarafi 1995, II, 134—135].

The Imam al-Mansiir bi-llah: “(perpetrating the sin) can be presupposed in the infalli-
ble imam (dalika [-taqdir hasil fi [-ma ‘siim). Some say that it (perpetrating the sin) is
ruled out by the infallible imam unlike non-infallible one (fa-inna-hu imtana ‘a wuqii ‘u-
ha min al-ma ‘sium bi-hilaf gayri-hi)” [Imam 1436, 135].

Concerning the presupposition of sin to the infallible imam, al-Sarafi writes: “Let’s
prohibit the rising of the infallible imam supposing his death and prohibit the imamate of
the just imam supposing his perpetrating the sin (fa-halla mana ‘tum min giyam al-imam
al-ma ‘sium li-taqdir mawti-hi kamd mana tum min imamat al-"adl li-taqdir ma ‘siyati-hi).
In the same manner, we can suppose the blindness and leprosy (tagdir al- ‘umy wa-I-
Sudam) and so on to the imam [al-Sarafi 1995, II, 135]”.

Al-Imam al-Mansiir bi-llah: “The Imamis add that one of the requirements of the
imamate (Surit al-imama) is to be born scholar (an yilad ‘alim®). 1t is false (batil) since
there is no proof on it for the prophets (lam yatbut dalika li-lI-anbiya’)” [Imam 1436, 135]
(i.e. that the knowledge was created in the prophets from their birthime (halq al- ‘ilm fi-hi
min wagqt al-wilada), however the prophets are better than the imams (wa-hum afdal min
al-a’imma [al-Sarafi 1995, 11, 1357).

9. The restricted imam (muhtasib)

Al-Saraft: “The imams from the Family of the Prophet (a/! al-bayt) and his supporters
(ST ‘atu-hum) said to allow (agazii) the rising (giyam) of the restricted imam (al-muhtasib)
with function of promoting the virtue and preventing the vice (al-amr bi-I-ma ‘riif wa-I-
nahy ‘an al-munkar). One of restricted imam’s qualifications (Sart) is that his establish-
ment is invalid (/@ yasihh" intisabu-hu) except the case when the imam is absent (‘adam
al-imam) because one who has ability to render independent judgment may not be pre-
sent in all times (al-zaman qad yahlii min al-mugtahid)” [al-Sarafi 1995, 11, 120].

The muhtasib is one installed (al-muntasib) to promoting the virtue and preventing the
vice (li-l-al-amr bi-l-ma ‘rif wa-nahy ‘an al-munkar).

He should meet the following requirements (Suritu-hu):

The sound mind (a/- ‘agl).

The maleness (al-dukiira).

The good management (al-tadbir).

The strength (al-quwwa).

Safety of the feelings and the limbs (salamat al-atraf wa-I-hawass).

Safety from everything repulsive (salamatu-hu min al-munaffirat).

The knowledge (al- ‘ilm) for his promoting the virtue and preventing the vice become
valid (li-yasihh amru-hu bi-lI-ma rif wa-nahy-hu ‘an al-munkar).

Absence of one who is suitable for the imamate in his land without being prevented
from the imamate (‘adam man yasluh li-l-imama fi nahiyati-hi bi-la mani").

The undoubted justice (al- ‘adala al-muhaqqaqa).

For installing the muhtasib the suitability is enough (vakfi fi ntisabi-hi [-salahiyya)
[Imam 1436, 152].

The Muslims must help the muhtasib to carry out the functions he was installed to ful-
fill it (yagib ‘alda I-muslimin i ‘anatu-hu ‘ala ma ntusiba li-agli-hi). He is to force to help
him in repelling the vice because its repelling is obligatory as much as it is possible by
the unanimous judgement of the Family of the Prophet (la-hu l-ikrah ‘ala mu ‘awanati-hi
li-daf* al-munkar li-wugitb daf“i-hi bi-ayy mumkin bi-igma‘ al- ‘itra). The muhtasib is
also to take the property to repel the infidels and the tyrants because its repelling is also

The World of the Orient, 2022, Ne 1 79



1. Sivkov

obligatory (ahd al-mal li-daf* al-kuffar wa-I-bugat li-wugib dafi-him kadalika). The
muhtasib shouldn’t forcefully deprive smb. of his rights (laysa la-hu ahd al-huqiig
kurh®), neither observe the Friday prayers (wa-la igamat al-guma ), nor execute the pun-
ishments (wa-la al-hudiid) etc. — this functions concern the imam (mimmda yahuss al-
imam) [Imam 1436, 152—-153].

9.1. Promotion of virtue and the prevention of vice (al-amr bi-lI-ma‘riif wa-nahy
‘an al-munkar)

Promotion of the virtue and the prevention of the vice are unanimously obligatory
(yagib al-amr bi-l-ma ‘riif wa-l-nahy ‘an al-munkar igma ‘") on the restricted imam (al-
muhtasib) in the case when following requirements are available (takamalat Suriitu-
huma):

1. Being mukallaf (al-taklif), i.e. being smb. who is promoting virtue and preventing
vice (al-amir al-nahi), adult (balig’) and in sound mind ( ‘@gil*") because the minor and
the mad are not mukallafs and therefore are relieved from being responsible (raf” al-ga-
lam ‘an al-sabt wa-I-magniin).

2. Ability of promoting the virtue and preventing the vice (al-qudra ‘alay-hima ay la
yakiin ‘agiz).

3. Knowledge (al- ‘ilm) of smb. who is promoting virtue and preventing vice (al-amir
al-nahi) that what he promotes is virtue and that what he prevents is vice (ma amara bi-
hi ma ‘riuf*" wa-ma nahd ‘an-hu munkar®) because if he has no knowledge about it (in
lam ya ‘lam dalika), he won’t be safe from promoting the vice and prevent the virtue (lam
yu’man an ya 'mur bi-I-munkar wa-yanhi ‘an al-ma ‘rif) [Imam 1436, 151].

4. Thought of the influence (dann al-ta tir), i.e. when smb. who is promoting the vir-
tue and preventing the vice thinks that his actions will have influence on emerging of the
virtue and elimination of the vice (yazunn al-amir al-nahi anna li-amri-hi wa-nahyi-hi
ta’'tiran fi wuqii‘ al-ma ‘rif wa-izalat al-munkar) on the condition that those to whom
promoting the virtue and preventing the vice are addressed, know that what is promoted
is the virtue and what is prevented is the vice (kana l-ma 'miir wa-I-manhi ‘arifina bi-an-
na l-ma’mir bi-hi ma ‘rif wa-l-manhi ‘an-hu munkar). Otherwise, if they don’t know
about it (wa-illa ay wa-in lam yakina ‘arifina bi-dalika), smb. who is promoting the vir-
tue and preventing the vice should let them know (wagaba [-ta rif) that what is virtuous
should be done and what is vicious should be avoided (hada ma ‘raf fa-l-yuf al wa-hada
munkar fa-l-yugtanab) [Imam 1436, 151; al-Sarafi 1995, 11, 215].

Conclusions

The present paper shows that the Islamic law (Sari ‘a) terminology segment extensive-
ly used by the Imam al-Mansiir bi-l1ah to discuss the concept of the Zaydi imamate is
ethymologically of classical Arabic stock and some of its lexical components have under-
gone semantic shifts to acquire special legal terminological meaning. The technical terms
considered in this research denote the actions and procedures involving the imam namely
his rising and installation that symbolize his taking over the imamate, certain theoretical
notions of the imamate, and the physical, moral, and intellectual qualities that are to be
available in the aspirant of the imamate for his acceptance as the imam — the holder of
the most elevated and honoured spiritual and secular position in Zaydi community pivotal
for Zaydi theological paradigm. The usage of the terminological units of the Sari‘a law
treated in the present study, is displayed in its legal context.

In addition, the purely legal aspects of the imamate are examined in details in present
study. They are general points of imamate such as its immediate subsequiency to the
prophesy and Allah’s ordaining of a hopeful of the imamate, the necessity of the imam,
and the requirements to be met by the candidate to the imamate for his claim to be valid.
Al-Imam al-Manstr bi-llah puts a considerable stress on deliberating such essential for
Zayd1 confessional identity legal problems as obligatory (wugiib)/non-obligatory status
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of the imamate, its belonging to the Family of the Prophet (a/- itra), and the imam’s
being/non-being capable of rendering independent judgment in different species of
knowledge (al-igtihad) by discussing different views and opinions of the scholars who
represent not only his native Zaydi school of the doctrinal thought, but other schools,
mainly Mu‘tazili.

ABBREVIATIONS

ap. — active participle
pp. — passive participle
vb. — verb

vn. — verbal noun

!t is not clear what work shortly mentioned as “al-Samil” is exactly meant here. “al-Samil li-
haqa’iq al-adilla I-‘aqliyya wa-usil al-masa’il al-diniyya”, the work on Zaydi theology and law of
the Zaydi imam and scholar al-Mu’ayyad bi-llah Yahya b. Hamza (669/1270-745/1344, pro-
claimed his claim to the imamate after the death of the Imam al-Mahdi Muhammad b. al-Mutahhar
in 729/1329) is mentioned in [al-Habs1 1979, [43; al-Husayni 1413, II, /22]. No “al-Samil”-
named works other that of the authorship of the Imam al-Mahdi Muhammad b. al-Mutahhar are
mentioned in the available sources.

2 “Minhag al-tahqiq wa-mahasin al-talfiq” of ‘Imad ad-din Yahya b. al-Hasan al-QurasT al-
Sa‘di (died 780) is described in “Mu’allafat al-zaydiyya” as famous text (matn ma ‘riif) in kalam
on the sect (madhab) of the Family of the Prophet (akl al-bayt) with the leaning to the Mu‘tazila
(al-mayl ila I-mu ‘tazila) in the divine attributes (al-sifat al-ilahiyya) and some other matters [al-
Husayn1 1413, 111, 75].

3 His identity is not clear.

4 The Imam ‘Ali b. Ab1 Talib.
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I B. Cigxosg
TeoperuuHi 3acaau 3eliIUTCHKOrO iMamary
(3a marepiasiamu Tpakrary Imama ann-Mancypa 6i-yu1axa
‘“al-Asas li-‘aqa’id al-akyas”)

CrarTs pUCBsUCHA JIGKCHYHOMY Ta KOHIIENTYaJIbHOMY JOCITIPKEHHIO TEOpii iMaMary 3a Tpak-
TtatoM “al-Asas li- ‘aqa’id al-akyds” — omHAM 3 BimoMUX 30ipHHKIB TOJIOKEHb (DiKXy (ropHCIpy-
JISHITIT) 3eMIUTCHKOT MIKOJM MIMITCHKOI Tedil B iciami, YKJIaJIeHHUM allb-MaHCypoM Oi-Jutaxom
anb-Kacumom 160 Myxammanom (967/1559-1029/1620), 3eiiqtuTchkuM iMaMOoM €MEHY 1 TUTI THUM
ABTOPOM TIPALlb i3 3eHUTCHKOI TEOJIOTIi Ta IOPUCHIPYACHIIII.

Tpaxrar Imama anb-Mancypa Oi-nnaxa “al-Asdas” Oyno oOpaHO JHKEpEIoM Teopii 36 TUTChKO-
ro iMamary 4epes Te, L0 BiH J0CI He CTaB MPEAMETOM JOCTIKEHb 3¢ UTCHKOT IPAaBOBOT HIKOJIH
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1 floro nuie moOiKHO 3rajlaHo B PO3BIJKAX 13 3eUIUTCHKOI IOpUCHIPYIAEHIi 06e3 IeTaabHOro
orsidy. byno mpuinieHo HaJIeKHY yBary JiTepaTypHO-HAayKoBii craammHi IMama anb-Mancypa
0i-7utaxa ta floro nmporpamHiit npaui “al-Asas li- ‘aqd’id al-akyas”, mo asinse co6010 306ipHUK HOPM
1 IPUNIHCIB IIOI0 3eHIUTCHKOTO iMaMaTy HE B OCTAHHIO 4epry uepe3 Toi (akrt, mo IMam amb-
Mancyp 0i-7u1aX HaJIeKUTh 10 KOTOPTH Mi3HIMNX 3eHIMTCHKUX aBTOPIB, SIKUH y CBOTH mparii 31ik-
CHHB OIVISIJ] TIOJIOXKECHB KIACHYHUX TEOPETUKIB 3CHIUTCHKOTO TpaBa, M0 OyJI0 BHCYHEHO MIOIO
iMamary.

MacuB TepMiHiB, 110 UTIOCTPYE KOHIIEMIIII0 iMaMaTy 3eHIUTChKOI KON (iKkXy, Oyi0 chopmo-
BaHO Ha 0asi marepiaiiB Tpakrary “al-Asas li- ‘aqa’id al-akyds”. TlpoBeneHo HOro eTUMOJIOTIYHE
Ta (QYHKIIIOHAJILHO-CEMaHTUYHE TOCIiKeHHsI. BuOpanuii TepmiHONOTiYHMNA KOpIyc Oyino cTpa-
TH(IKOBAHO 32 IEBHUMM TEMaTHYHUMH TOJISIMH, OKPECICHUMH 3 METOI0 BU3HAYEHHS pemiriitHol
Ta CBITCHKOI POJIi Ta MOBHOBAXEHB iMaMa. SIK 3’COBAaHO, TEPMIHOJOTIs 3eHiANTCHKOTO TIpaBa eTH-
MOJIOT1YHO HAJIEKUTh JI0 JIEKCUKOHY apaOChKOi KIIACHYHOT MOBH, JIEKCHYH1 KOMIIOHEHTH SIKO1 OyII0
TEPMIHOJIOT130BaHO B MPOLEC] i1 CEMAHTUYHOTO PO3BUTKY.

Bonnouac nokaszaHo, 110 KJIIOYOBY poOJib y 3eHAUTChKOMY (BiKXy iMamary BiAirparoTh Taki Mo-
TOKeHHS, sIK BuKIogHe npaBo Cim’i [Ipopoka Myxammana (al- ‘itra) Ha iMaMar i 3maTHICTh iMaMa
YXBaJIOBATH HE3aJIekKHI Cy/10Bi1 pimieHHs (al-igtihdd).

KuarouoBi cjioBa: 3eiiiuTchKka 1IKojIa FOPUCTIPYACHIT, mapiat, Gikx, iMam, iMaMar, KOHIICIIT,
TeMaTW4YHe T0JIe, TEPMIHOJIOT1sI, ETUMOJIOTIS, 3HAYSHHSI CJI0BA, CEMAHTHYHHH 3CYyB
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