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PREFACE

Twis special number of A/-Serdr contains papers which were gither
presented at, or, in some cases, subsequently submitted in longer
written form to, Lthe International Conference on the Imam Husayn
held in Londaon fram the fth to the 9th of July, 1984, The event was
jointly organized by the Muhammadi Trust of Great Britain and
Morthern Ireland and the Muhammadi Istamic Centre, Toronto,
Canada, to commemorate the 1,400th Aiirf anniversary of the birth
of Husayn b, "AlT b, Abi Talib, the third ShT'T Imam and grandson of
Muhammad, the prophet of [slam. in 4 an. Further details of the
conference and speakers can be found in: Maryam Wellings,
‘Report on the International Seminar on Imam Husayn, peace be
upon him’, A/-Sérdr X2 (Autamn, 1984), 3-12.

The papers have besn arranged thematically under three
headings, and within these headings the order 13 alphabetical,
according to author, Given both the variety of ways in which the
subjects were treated in the papers themselves, and the different
backgrounds of the contributors, only an absolute minimum of
uniformity has been imposed by the editors, and, while it 1s hoped
Lhatl consistency has been maintained within each paper, such
congistency should not be looked for between them. Dates, For
example, usually appear in their héfrf form, but in some places they
are given according to the Christian calendar, or in both forms; il
should be clear from the context which svstem is being used.
Cur'dnic quotations have been given throughout in the form of,
eg., 20 156, withour further indication. The transliteration of
Arabic names and terms follows the usual style of 4f-Serdr, but in
the case of other languages the editors have generally retained the
transliteralions given by tuch aulthor.
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INTRODUCTION

Tuis publication of the proceedings of the conference to
commemorate the 1400th hijra anniversary of the birth the the
Sayvid al-Shubada’, the Imam Husayn, peace be upon him, gives
me the opportunity to say a few words of introduction aboul the
Muhammadi Trust and the Mubammadi Islamic Centre for those
whose do not already know abour their operations and activities.
The Mubhamrmadi Trust was cstablished in (he United Kingdom in
1973, with its registered office in London, for the purpose, ey
afia, of encouraging Islamic stodies and disseminating knowledge
of Islumic teachings; and its sister organization, the Muhammadi
Islamic Centre of Canada, was set up in 1979, wilh the additional
aim of awarding lellowships to students and scholars of [slam, and
it has recently been registered under the name of the Muhammadi
Islamic Foundation so as to allow it greater freedom and
independence in its activitics. Both organizations are anxious to
strengthen unity among all Muslims, and, in particular, the youth.
I'nm pursuit of these objectives, the Trust has published a number of
books and booklets in the English language, Some of these are
translations of Arabic books on religious themes and topics,
written by renowned schelars, and some are original works by
scholars of international repute wheo have contributed to the study
of Islam. The Trust also publish a journal, Af-Serdi, which prints
articles on relimous lopies by eminent wrilers. Those who are
familiar with this journal know that the utmost importance 15 given
to the guality and standard of the arucles, and, at the same time,
full freedom to express views is allowed the writers so as Lo permit
the publication of articles propounding diverse views with which
the publishers may not necessarily agree, This effort of the Trust is



directed towards the dissemination in English of knowledge
concerning Islam in all its aspects,

Although a large body of literature on Tslam exists in oriental
languages such as Arabic, Persian, and Urdu, there is, in contrast, a
dearth of such literature in English. Yet English is the only
language with which our younger generation living in the Westérn
world is familiar.

The diffusion and dissemination of knowledge is, according to
the Prophet, may Allah bless him and grant him peace, the religious
duty of every Muslim, man or woman. The Prophet of [slam has
enjoined us to acquire knowledge from the cradle to the grave. As

Sa'di said, ) n
U e’ N oy

‘to kindle the light of knowledpe, one musl necessarily
mell like a candle: for how can one understand the divine Being
wilhout the glow of learning.”

[ will now say just a few words as my humble tribute to the great
Imam whose memory we have honoured in this conference. As a
gem of the purest rays, sercnest sparkles and reflected light, the life
of the Imam Husayn mirrors the light of guidance through its EVery
facet. 1L is no wonder that the Imam Husayn is looked upon as an
wdeal by all who believe in righleous causes, who believe that no
sacrifice is oo great for the achievement of a4 noble aim, who
believe that death for a righteous cause is the very acme of noble
living and far preferable to a life of ignominy and degredation
based on compromising principles, How rightly Kawar Mchandra
Singh Bedi h:.is. 5::1“7!. y d_,:’ ,:( g w s

RN e Tt O g

‘Everybody knows that after life there is death;
but it is you [O Husayn] who has taught how to live by dying.’ As
Thomas Carlyle, in his Heroes and Hero-Worship, has put it: ‘The
best lesson which we get from the tragedy of Karbala is that
Husayn and his followers were rigid belicvers in God: they
lustrated that numerical superiority does not count when it comes

ta truth and falsehood. The victory of Husayn, despite his minarity,
marvels me.”

S ——



On the plains of Karbala', Husayn showed what jihdd stands for
in Islamic terminology. He taught us, as no one else could have
done, that it does not mean aggrandisement or the flamboyant
display of valour which cries out: ‘One crowded hour of glorious
life is worlh an age without a name.” He showed, as none else could
have done, that to remain firm and steadfast in the hour of trial and
tribulation, te surrender to the will of Allah with complete
resignation is the zenith of martyrdem and jihdd. He showed us
that even the death and destruction of his dearest ones cannot deler
a person from the performance of the appointed task, from the
fulfilment of the ordained purpose, without the least hesitation,
without the least demur, without a word or murmur of complaint,
Who else but Husayn could have prayed to Allah for the salvation
of Muslims without any rancour or bitterness under the dagger of
the assassin, And all this with the uimost serenily and calm which
comes from supreme resignation fo the will of Allah and complele
submission to His divine purpose. As Yagana says,

et
& uﬂ-/ wa-u...—f rl'“-"f.“ﬂ'ff/:c’f i

drowning did Islam survive.” How is it possible for anyone (o
comprehend the meaning, messape. and significance of Karbala'?

Secretary o the Muhemmadi Trusy.
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THE LIFE OF THE IMAM HUSAYN
AS DEPICTED IN
MUSLIM LITERATURE






ROMD'S VIEW OF THE IMAM HUSAYN

William C. Chittick

State University of New York at Stoncy Brook

THE martyrdom of the Tmam Husayn can hardly be called a major
thetne of ROmy's works; in over 30000 couplets he refers to il less
than twenty times. Wevertheless, these few lines are sufficient to
suggest how the events of Karbald™ were viewed nol only by Rimi,
this great representative of the Saff tradition, but alse by his
listeners, who canstituled a pious cross-section of 1slamic sociely.
The first thing one notes is that it was sufficient for Rami to
mention one of three words o conjure up the image of Husayn's
marlyrdom for his listeners: Husayn, Karbala', ‘Ashora’ Yazid and
Shimr had a similar evocative power, There was no need for Rami
to describe the tragedy to a Muslim publie, since everyvone was
atready familiar with it; even among Sunnis, it must have been part
of the Islamic lore that was commonly called upon—especially in
the context of popular preaching—to drive home points about
good and evil, martyrdom, injustice, and similar themes. There is,
of course, nothing surprising in this: scholars have often remarked
on the indelible imprint lell in the Muslim awareness by the Imam
Husayn’s martyrdom. Whar should perhaps be noted is that the
name Husayn, along with the other words mentioned above,
functioned to call up a whole set of images, just as, for example, it
i5 sullicient for Rimi to mention the name Abraham for his
listemers o think of Nimrod and the fire that turned into a
rosegarden; numerous other examples could also be cited,

ALE=rr XU (Soning, | 986 3



W, CHITTICK

One might ask about the sources of RimTs information
concerning Husayn, but this would be like asking where he learned
about Islam. Nevertheless, one can say that among 50f7 poets that
were known to have been read by Rami, Sana’i (d. 5251131
employs the terms Husayn and Karbald® as poetic images im much
the same manner that ROmi does, while ‘Auar (d. 618/1221)
apparently does nol refer to him except in the context of panegyrics
on the Prophetand the first few caliphs (e g, in his Magihat-ndgme).

Sand’T invokes the name of the Imam Husayn cither to stress the
necessity of suffering and tribulation in the practice of one's
religion,! or to point out that the saints —the men of God—are
those who have experienced the death of their individual selves.? Tn

b For example:

Until they turn away from happineas,

men of purity will noet be able to slep onto Musfafi's sirpet
Heow shauld there be jov in religion’s Jane when,

For the sake of eropive, bleed ran down Husayn's throat

ul Karbula!

For the suke of & single 'Yes

apoken by the spirit i eternity-withoul-berinning (7 172),
The inen ol Yes (bala) must subrmit theraselves to affliction (Bald

until eternily-without-end

[Lriwdm, ed. Mudarris Radaw (Tehran, 134119628 pp, 4041

Oinee you et oul mn this way,
vour anly provizsion will be snnihilation,
even il you are an Abd Dhare era Salmin
M you ame Husaen,
wou will seemauehe of the beauty of the hride’s face
but daggers and arrows.

[ Dxdwiin, p. 097
This world @5 full of martyrs,
bt where is a martye like Husay 51 Karbald®?
[P, o 571
* For gxample

Lin up your head in the garden of Verification,

sovthal im religion's lane you may see alive, group by sroup.
those who have been killed,

In cne row vou will see those killed with o blade like Hussyn,
i another thase siricken with porson like Hasan

[Dhwein, @ 485,]

Sund"T; sinee you have nol been cut of from vour ewn sell.,
how can you tefl tales of Husayn?

[Dhedn, p, 552




RUMI AND THE IMAM HUSAYN

one instance he compares Husayn, Yagid, and Shimr fo contrary
forces working within the souls of men,? and here, a3 in the first
two instances, parallels are found in Rimi's poetry,

For Rimi, love for God is the heart and soul of Tslam.* Certamly
the “forms® (sirai) of our acts and relizgions practices are important,
but they are given valuss by the ‘meanings’ (ma'nd) which animate
them. Thus, for example, when asked if anything is more important
for lslamic practice than the ritual prayer (yafdr), RAmi replies that
the animating spiril (fdn) of the prayer is better, just as Faith (fman)
is tnore excellent, Faith must be conlinuous, whereas the prayer is
performed at five different times during the day. The prayver can be
omitted for a valid excuse, but faith can never be omitted, Faith
without prayer has certain benefits, whereas prayer without faith is
hypocritical and useless, Finally, fuith is the same in all religions,
while the form of praver in each is different.*

Were Rimi to be asked this gquestion in more general terms, i.c.,
‘Ts anything more important than the religion of Islam isell”, 1
think he would answer that love for God is so, since all these
outward lorms of rtual and devotion, all the leachings and
practices that make up Islam, exist for the sake of that love, This is
not Lo suggest that the ‘farms® are without imporiance—{far [rom it
the ‘meaning’—love—cannot exist without its ourward supports.
But one must not fall into the error of thinking that the doctones,
practices, and outward [orms are their own raison d'etre, for
‘prayer without faith is useless’. As Romi remarks:

If the exposition of meanings were sufficienl,
the creation of the world would be vain and nscless,

4 Relgion is vour Husayn,

while desires and hopes ave pigs and dogs—
vet vou kill the first through thirst and feed thess too.
How can vou keep on cursing the wicked Yazid and Shime!
Y ou are & Shimr and & Yazid for vour owo Husayn®
[DFwdn, p. 655.]

1 Bee W C. Chitlick, The Sufi Parh of Love: The Spivitual Feachings of Rl
(Albany MY, 1983, esp. pp, |94T,

S Fo oma foei, ed. B, Purbziofar (Tehran, 134801%69), pp. L0 3% ol A L
Arberry (lepns. ), Discowrses of Rami{London, 1960}, pp. 2443,



W.C. CHITTICK

If love for God were only thought and meaning,
the form of Tasting and praver would not exist.
The gifts that lovers exchange
are naupght in relation to love except forms,

S0 that the gifts may give witness 1o the love hidden within.®

The forms of religion, then, are the nccessary concomitants of the
meaning of religion, which, for Ramai, 15 love:

My religion is to live through love—
life throwgh this spirit and body i my shame.”

The distinguishing feature of Romi’s "‘Religion of Love! is that il
negates the reality of *everything other than God® (aghydr) with the
sword of the shafidda: "There is no god but God.”

The jov and heartache of the lovers s He,
the wages and salary for their service He

Were aught to be contemplated other than the Beloved,
how would that be Love? That would be idle infatuation.

Lowe i that flame which, when it blazes up,
burns away everything except the Beloved,

It drives home the sword of *no god'
in order to slay other than God.
Consider carefully: after ‘no god’, whal remains?

There remains “but God'; the resi has gone,
Bravo, oh great, idol-burning Love!®

The chief ‘ide!” or ‘other’ that must be negated on the Path of
Love is the secker’s own self: *“The maother of all idols is your own
ego.'”

You are God's lover, and God is such that when He comes,
not a single hair of you will remain,

RBefore His glance a hundred like you are annihilaced.
I54t that you are in leve with your own negation, sie?

* Mathnawi, ed. and trans. B, I, Nicholson, 8 vols. (London, 1925-400, Bk 1, vss,
2624-27 {all translations are my own ),

T Marhnawt, V1, 4059,

B fdem, ¥, 586590

W fdem, 1,772




RIIMT AND THE IMAM HUSAYN

You are a shadow in love with the sun.
The sun comes, and the shadow is quickly naughted.!?

The first attribute of the truc lover, then, is that he must be ready to
sacrifice himself for God.

2 Love, pass the bitter judgement!
Cut me off from other than Thysel !

O Lorren, you are roaring.
Roar! You take me to the Ocean.*!

But most men fear the torrent and flee the sword, They refuse to
enter into the way of self-sacrifice, even though they are promised
every manner of joy and felicity. Their fuith 1s not strong enough 1o
allow them to surrender their own wills and existences to God,
Total readiness for martyrdom is the frst quality of God’s lover.

What does 1 mean Lo be Love's famibar?
Only to scparate onesclf from the heart's desire,

To become blood, to swallow down one'’s own hlaod,
and to wait at fidelity's door with the dogs,

The lover sacrifices himself—
for him death and removal are no different frony staying,
On vour way, O Moslem!
Be shielded by safety and strive al your piety,
For these martyrs have no patience without death—
they are in love with their own annihilation,
Flee if you want from affliction and fate—
their fear is to be without affliction.

Perform the fast on the recommended davs and on ‘Rshird'—
you cannot go o Karbala'!*?

To be a human being in the frue sense means o undertake the
struggle against one’s own ago.

The prophets and saints do not avoid spirtual combat. The first spiritual
combat they undertake in their quest s the kilting of the ego and the

N Jelera, 111, 4621-23

U Rulliypgt-d Shams G diwin=i kobir, ed. B, Furiziofur, 10 vols. (Tehran,
133646195767y, v. 5623

12 Jdewm, ghazal no, 2102,



WO, CHITTICK

abandonment of personal wishes and sensual desires. This is the Greater
Holy War [ jihdd-i akbar). 2

If Husayn is a model worthy to be emulated, it is not because he
was killed by villains—this goes without saying, What s truly
noteworthy about his life was his victory in the Greater Holy War,;
only by virtue of his spiritual greatness do the events that led to his
physical martyrdom have meaning, The emulation of him that is
encumbent upon his followers is then engagement in the Grealer
Haly War,

Why do vou sit there with your own thoughts!?
If you are & man, go to the Belowved!

3o not say, ‘Perhaps He does not want.me,’
What business has a thirsly man with soch words?
Daes the moth think about the lames?

For Love's spirit, thinking 15 a disgrace.
When the warrior hears the sound of the drum,
at onee he 15 worth ten thousand men!

You have beard the drum, so draw vour sword without delay!
Your spirit i the sheath of the all-conquering Dhu'l-Fagar!
¥ou are Husavn at Karbald', think not of water!

The only “water’ vou will see today is 4 sword of the first water!'

But in order to attain the Kingdom of Love a man must first
suffer the pain of separation from his Beloved. For the more he
understands the nature of his goal, the more he will understand the
depth of his own inadequacy.

Whoever is more awake has greater pain,
whoever is more aware has a vellower facet?

Nevertheless, the pain that the lover suffers always attracts him
toward the object of his love,

Every heartache and suffering that enters your body and heart
pulls you by the ear to the Promised Abode,'®

PVFThE ad fEh, p LM Dvcanrses, pp. 14041
Y5 Kutlipvdr, vis, 365662,

W Marhmawd, T, 629,

Y Rnlfievdr, v 35487,




ROMI AKD THE IMAM HUSAYH

The reason for this is clear:

Your inward nature is full of dust rom the veil of *I-ness’,
and that dust will not leave yow all at onee.

With every cruelty and every hlow,
it departs little by little from the heart's face,
sometimes in sleep and sometimes in wakefulness, 17

Eventually the pain and suffering of love will lead to the death of
the ego and rebirth in God.

Might died and came o Tife, for there is life after deathy:
O heartache, kill me! For | am Husavn, you are Yagd, 1

Or again,

O hMurtada of Love! Shams al-Din of Tabriz—Ilook at me!
I'am like Huseyn, sitting in my own blood,
or like Hasan, drinking down poison.*®

Apain:

Whoever has my fire wears my robe
he has a wound hke Husavn, a cup like Hasan 20

In short, it is only through the sulfering and tribulation of the
spiritual journey as exemplified in the outward world by the trials
of the Imam Husayn and his family that man can attain the
perfection for which he was created. Then, however, he has every
right to speak of the joy and felicity of union with God. Tf R, in
one passage of the Mathnawl (V1 777-805), is able to poke fun at the
Sh'a of Aleppo lor their celebration of ‘Ashiira’,?" it is precisely

7 fdewr, vss, [20TH-79.
W Lo, vs, 920,
"% fdem, vs, 20517,
" Fedprn, v, 6358,
A O the day of Asharg
all the people of Aleppo gather it the Anticch pate
until mghtfall
Men and women —
a preat congrégation
inourn the family of the Prophei.
On ‘Ashirs'
the Shi"a wail and lament
with tears for Karbala®, | |,

9



W.C., CHITTICK

because here he is looking at the good news of jov and union which
are announced by the Imam's spiritual victory and which are the
meaning beyond the form of his outward suffering:

The spirit of & sultan has cscaped from a prison.
Whey should we tear our clothes and bite our fingers?
Since he was the king of religion,
his breaking of the bonds was a time of joy,

For he sped toward the pavilions of good fortune
and threw off his fetters and chains, 22

In conclusion. let me quote two more of Rimt's ghazals, which
can serve to summarize the ITmam Husayn's significance as pictured
in Rami’s works:

Where are vou, martyrs of God,

you who have sought affliction
on the plain of Karbala®?

A stranger, a poet,
artived at Aleppo on the day of 'Ashiird’
and heard all that lamentation, | |
He went along asking questions in his search:
“What is this sarrow?
Forwhom are you mowrning?. .
Somecne said 10 him,
‘Hey, are you mad? Are you not 3 ShTite?
Are you anenemy of the Family?
‘Dron’t you know that it is the day of Ashira’,
a day of mourning
for asaul who was greater than a generation? . .
The peet replied,
‘True, but where are the davs of Yazid?
When did this tragedy occur!
How long the news has taken to reach you here!
The eves of the hlind have seen that loss!
The ears of the deaf have heard that story!
Have vou been asleep until now
that you have just begun (o tear your clothes in mourning?
Then mourn for yourselves, oh sleepers,
for this heavy sleep of yours ts 4 terrible death!
The spirit of & sultan . ..

** Muthrawi, ¥1, 797-99,

10
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RUMI AND THE IMAM HUSAYN

Where arc you, hght-spirited lovers,
wvow who fly better
than the birds in the sky?

Where are you, kings of the heavens,
you who have found the door
that leads outside the circling spheres?

Where are you,
you who have been delivered from spint and place?
Tndesd, does anyone ask of the intellect, “Where are you?'

Where arc you,
vou who have broken the door of the prisan
arid given freedom Lo the debtors?

Where are you,
you who have opened the door to the treasury,
wiou who possess the wealth of poverty?

For some time now all of you have been swimming
i that Coean of which this world is but the foam.

The forms of the universe are but the Ocean’s foam
if vou, oh listener, are 4 man of purily,
pass bevond these bubbles!

These words are but the picture of my heart's bubbling—
if ¥ou are ong of us,
lesive aside the picture and po Lo the heart,

Risc from the east, O Sun of Taby,
far you are the root
af the root
of the root of every radiance, 22

In the fire of its yearning, my hearl keeps up its cries,

hoping that a welcoming call will corme 1o it
from the cirection of union,

My heart is Husayn and separation Yadd—

my heart has been martyred two hundred times
in the deserl of torment and afliction { karf-o-bali).

3 Eufltyydr, ghazal no, 2707,

11



W.C. CHITTICK

Outwardly made a martvr, in the unseen world it has gained life—
in the eyes of the enemy it is a prisoner,
in the Yoid, a king,
Drwelling i the paradise of union with the Friend,
it has heen delivered from the deprhs of hungee’s prison
and freed from the cheap and the dear,

Were the root of its tree not well nourished in the Unscen,
why are the blossoms of its unmion open [or all 16 see?

Silence! Speak rom the cirection of your awareness,
For the Universal Intellect is asking you,
Will vou not understand? (2; 44, cic.).24

#* Idem, ghazal no. 230,
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I propose o give here an account neither of the development, nor
of the themes, of the elegy on Husayn—in Arabic or Persian - nor
of the ouwtstanding poets of elegv—the literature in both hese
languages is too vast for that, and spread out over too great a
period, Rather, | would like to give some ides of the place of these
mgrathi in hterary and religions tradition, while giving  in
translation some examples of elegy on Husayn which should serve
for those unfamiliar with these languages to form an idea of the
beauty and effectiveness of this tyvpe af poetry.

| should warn English-speakers that my translations, in one
essential respect, do not bear much resemblance to the originals.
The Arahic and Persian poclical traditions, at least until very
recently {omly a few decades ago), required adherence to strict
thyme patterns—olien menorhyme—and strict quantitative metre.
These things are not only nearly impossible o reproduce in our
English language, bul also undesirable. It is necessary to imagine
that the examples I give had in their original a very regular rhythm,
& rhythm which could also be important for ricual purpozes, for
instance, in religious processions. If the coneeits used arc sometimes
also a httle difficult for us to understand immediately, the ideas
expressed, and the effect, are, [ think, universal.

The tradition of elegiac poetry known in Arabic as marithiva had
its roots, as regards themes as well as form. in pre-Tslamic times.

AlSwrdar, KI7| {5onng, 1956) | 3
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The Arabic elegy, in the sometmes lengthy monorhyme gasida
Form, was like all pre-Tslamic poetry highly conventionalized. The
virtues of the deceased and the loss of the mourner are described,
which then provides an opportunity to dwell on the pathos of this
transitory life in the face of fate, always unalterable. Often the
mourner curses the enemy and calls for vengeance, While the
pre-Islamic elegy was conventionalized, it was also highly specific,
or pecasional; reflections on mortality only serve to frame a
threnodic tribule (0 a specified personality.

I we express marghiva’ as ‘elepy’, then it should be kept in mind
that what we mean 15 not the clegy of Western tradition, which may
designate any pocm of a subjective kind, and one quite generally
connected with the question of mortality, Most of even the earliest
forms of the Greek elegiac couplet (from which the Latin and then
Western languages take the genre and the name) do not display
exclusively themes of death or loss.

If 1 bring up this poinl—which may seem somewhal distant from
the question of elegy on Husayn in Arabic and Persian—it 15 to
emphasize that the literature of mardihi has but weak parallels in
Western tradition. More particularly, it is not paralleled in Western
Christian tradition, despite an extensive martyrology. Some of the
soctal and attendant historieal factors in this contrasting develop-
ment may be surmised: for one thing, the influence of poetic
tradition has been comparatively much stronger among the
Arab-speaking peoples and among the onee much wider circle of
Persian speakers than in the West. What 15 of relevance here is that
it has clearly been the event of Karbala' which allowed this
pre-1slamic Arabic tradition to continue into Islamic times and take
its central place in the languages of the Islamic tradition. Any elegy
(in the restricted sense in which we are speaking herc) may strike a
universal note—in lact that is one of the requirements of an
elegy—but very fow examples tend to survive as poetry or as
something which would continue to evoke deep emotion, Practically
our whole tradition of funeral clegy in English, for example, secms
lo be quite dead, in the poetical sense. In contrast to this, we have
the tradition of Husayn and those martyred with him: the sacrifice
of Husayn has provided a vital and meaningful subject for authors
{both Shi'l and Sunni) for all of fourteen centuries (and into the
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future, God willing). Thus we see that even in Arabic, although the
sirong tradition of secular clegy continued into this century, that
too has declined with other forms and themes considered “artificial’
by modern movements, while martfifpa on Husayn and the other
martyrs of Karbald' continues in both [ormal and popular
fanguage,

Alongside this, the event of Karbald' has provided a continuing
ritual context [or tlegiac poetry, The marthiva in pre-Islamic times
has a ritual function as a lamentation (mawfi), often recited by
women (and the best of its carliest practitioners known 1o us were
women). Not only would the listener be mvited to dwell in the
virtues of the deceased, but the pathos of the situation was also
revealed, and it may be assumed that those present were then
maoved to weep. Some of the earliest examples we have of marthiva
on Husayn are in fact simple poems of this type: lamentations by
his wives and daughters. This piece attributed to Rabib, bheloved
wile of Husayn, is particularly moving. Rabab said;

He who wis a light, shining, {8 murdered;
Murdered in Karbald®, and unburied.

Diescendant of the Praphet, may God reward you well;
May you be spared judgement on the day when deeds are
werighed;
For you were 1o me 85 3 mountain, solid, in which T could
tike refuge;
And vou treated ws always with kindness,! and accor-
ding to religion:

O who shall speak now for the orphans, for the pelitionery;
By whom shall all thess wretched be protected, in whom
shall they wike refugs?

| swear by God, never will | wish 1o exchange marriage
with you for another;
No, not until [ am covered; coversd in the grave.

And on another occasion Rabib said:

O Husayn! Mever shall T forget Husayn!
Pierced by the spears of lis enemiss,

b feraime also, 'as one related to vou'
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He whom they shandoned. in Karbald’,
Mav God now never waler the plains of
Karbala'®

And regardless of how well attested these pieces of elegy are as
literary remains. 1 think we would have to say that the beauty and
deep feeling here has something of the force of memory to testify to
their authenticity. [n many later elegies on Husavn, the lament is
pul inte the mouths of females of his family—Fatima, for instance,
or Zuynab—and this recalls the pre-lslamic elegy.

In the Umayvad peniod poets were mvited o compose laudations
{maah) and mardrhi for the rituals of the gatherings (majatis) of the
nohle members of the family of the Prophet. This narration
concerning the sixth Imam shows the place of mardthl in these
gatherings:

Ja'lar b, "AfTEn came to al-5adig’s residence and seated himsell next to him,
upon whch the Tmam smd, Ta'far, T have been told thal you recite poetry
for Husayn, peace be upon him, and that you do it well' “Yes, and may
God make me a sacrifice for vou!” replied Lthe poet. "Recite, then’, said
al-Sacdig, and Ja' far recited these verses:

He who weeps for Husavn might well weep for Islam
itself—
For the principles of Islam have been destroved, and
wsed unfawlully:
On the day when Husavn became the target of spears,
When swords drank from him, busy with their work,
And corpses, scattered, were abandoned i the desert.
rreat birds hovering over by night and by day. . .
And the Imam Sadiq wept and those around him with him, until his face
and beard were covered with tears, Then he said, 'By Guod, Ja'far, the
angels closest 1o God are witness here and they hear your words; they have
wept a5 we have, and more. ..

At the end of the 'Abbasid period, the reciter in these
commemorative sessions was still known as a #d'th—a lamenter, or
mourner.*

! Mubammad Jawidd Maghniva, ddab ol-Taff aw Shutard” wl-Husave | Beirut,
| 38R/ 1969, 1, 61.

? Hibat a)-Din  al-Hlusayn? al-Shahristant, Moo o= Husar (Karbali®,
1388, 19659), p. 154,

= Ahid,, pp, 159160,
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ELEGY ON THE IMAM ITUSAYN

These mardrhi, then, provided the germ for early gatherings of
partisans of the House of the Prophet: they may also then be seen
as the origin or carlicsl form of the fa'zive as it is known today
among Sh'l peoples. The literary forms known as tfaziva and
srtarthiya in Arabic are related, the tazive being a kind of extended
lamentation which is also intended to comfort the hearer in the face
calamity, as the rool meaning of the Arabic—'com-
lorting’—sugpests.® The ‘ritual context’ for elegy on Husavn
continues to be provided today not only by the developed ra'zive,
but also by various other gatherings within the ten days of
hMubarram i which mardthi are recited. In the ShTT area of
Lebanon, for instance, there are many such gatherings held, and in
both the Arabic- and Persian-speaking world gatherings are held
exclusively for women.®

Ti was inevitable that once the foree of memory receded, themes
had to be introduced into elegy on Husayn which would have the
desired effect on the hearer by bringing forward the significance of
his martyrdom; thus the elegy i3 linked with the issues surrounding
his martyrdom, In the example we have already given by the poet
Ja' far ihn "Affan al-Ta'm {d. 150}, Tslam itself is put in the position of
a martyr, This marthive of the fmdam al-Shafi't introduces, after
protestations of personal sorrow, and the image of the martyr, his
declaration of love for the House of the Prophet overall. The fmdm
Shafi't said:

' The K, afTo'di wo of-Margeh? of Mubammad b, Yasd al-Mubsrmad (d. 282)
explaing the meaning of fozie and gves examples (ed. Mubamemad al-Diksdj
[Damascus, 1396/ 1976], pp. 47

* Waddah Shardra, Tranformations dwee meelfestonion refigionse dans un village
Ay Liban-Sud [Beirot, 1968), pp. 43, As to the Arab ‘Rahiled’ represencation or
tazive, il seems that it has until now received toa little attention. Tt may be that the
actudl dramatic form owes much to Iraman, and lorgely Safavid, origing—for
imstance, it i received knowledae wmong the inhabitanis of the chiefle ShTT town of
Mubativa in South Lebanon that it was Iromian immigrants al the beginming of the
century who gave the fu'zive there (the mere plaving of which recently cuused the
ocupyIing forces to fire on the participants) its present Tern. However, sinee the
commemorative scssion itsell began, of course, as an Arabic tradition, if would seem
worthwhibe (o exemine Arabic-languags fo'ivae scparatcly For Atabic antecedents o
the Persian,
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My heart sighed, for my innermost being was in
dejection;
Sleep no longer came, and sleeplessness was
bewildering.
O who shall be the bearer of a message from me to
Husavn—
(Though the hearts and minds of some may
disapprove!}
Slaughtered, though withowt sin himsaif,
His shart as if dyved through with crimson.

Mow the sword itselfl wails, and the spear shrieks,
And the horse which once only whinnied, laments.

The world gquaked lor the sake of the Family of
Muhammad;
For their sake, the solid mountains might have
mebied away.
Heavenly bodies sunk, the stars irembled,
Oh veils were torn, and breasts were renl)

He who asks blessing for the one sent from the Tribe of
Hishim,
But attacks his sons—truly, that s strange!

And if my sin is love of the Family of Muhammad;
Then that is a sin which I do not repent,”

This gasida of the imam Shafi'l is also notable in that it is, of
course, a Sunnl production; the fael that he composed other such
elegies is well attested, and apparently many other Shafi‘ites (and
Hanafites) in this early period did the same® However, even the
altestation by such a person as the imdm Shafi'l of his love for the
Family of the Prophet left him open in those dangerous times to
accusations of ‘unorthodoxy’, as the following lines attributed to
him suggest, The inde Shafi'i said:

They said, "You are o RaAdIT, and 1 said, ‘But no—
Nor is my religion nor are my beliefs of that kind. . .,

T Adub ai-Taff, 1, 214,
* Dhabth Alah Safd, TEkh-i Adabivis dar Fedn (Tehran, 25260, 1, 195.
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‘But if love of the vicercgent of God be REfidism—
Then T am the most RAfdT of the servants of God!™

Continuing on the subject of ‘Sunni’—or perhaps we should say
‘non-Shi'T-—elegy about Husayn, here is a strong piece from the
Hadigat al-Hagiga or “Garden of Truth’ of Sand’t, as a Persian
example from the early twelfth' century. 1 have abridged it in
translation by about half; it is given the title *Concerning Karbala’,
and the fragrant air of that most glorious place of martyrdom’,
Sand’1 savs,

Hoaw excellent Karbald'l and that honour it reccived,
Which brought to mankind the edour of Paradise as if
on a breeze;
And that body, keadless, lying in clay and dust,
And those precious ones, hearts rent by the sword,
And that elect of all the world, murdered,
His body sieared with earth and biood;
And those great oppressors, those doers of evil,
Persistent in the evil they do.
The sanciity of religion and the Family of the Prophet
Are both borne away, both by ignorance and inamty;
Swords are red like precious ruby with the blood of
Huzayn—
What disgrace in the world worse than this!
And Mustafa, his garments all torn,
And Al tears of blood raining Mrom his eves.
A whole world has become insolent in its cruelty;
The cunning fox has become a roaring lon,
But still unbelievers at the start of the battle,
Were reminded of the stroke of Dhil 'I-Figar,
Yed, from Husayn they sought satisfaction for their
rancour—but that was not to be:
They had to be content with their own malice and
digprace.
And know that any who speak ill of those dogs [thosc
murderers of Husayn|
Will be kings m the world to come!'?

Y Adob al-Talf, 1217,
Y Hadigee - Haglge, ed. Mudaerist Razay? (Tehran, 19503, pp. 270271,
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In Arabic poems on Husayn, the elegy—the marthiva proper
becomes very soon only part of a larger developed narrative in
which the deeds and nohility of the martyrs of Karbald' are
described. This development of narrative can be scen already in the
poctry of Di'hil b, 'AlT al-Khuza'T (d. 246) and in the large body of
poetry compaosed by Ibn Hammad al-Abdi {end of the 4t cent,),
However, the marthiva form can still be seen intact within these
longer gagides, and the lament for Husavn stll provides the
emational high poing; it is often placed st the beginning of the
composition: As another example {rom this early period we give a
part of this well known clegy by al-Sharf al-Murtagda (d. 406),
which he is said to have extemporized on the spot at Karbala'. In
this gasida al-Sharil al-Murtada pictures Husayn calling out to his
ancestors for aid, bot they do not respond; the poet even seems to
reproach God for the deaths of the martyrs. In fact, the ‘reproach’
is a common theme in elegy on Husayn—of the hearer. of the dead
relatives of the martyr, or even of God. The elegy [or Husayn then
turns mto a lament for all the Imams supposed to have been
martyred, and ends with a call for revenge from the Prophet
himself,

O Karbala®! Ever is your name sorrow (fardt) and tragedy
{halia)!
C¥ what vou brought upon the family of Muggaia’

How much blood fowed upon your soil when they fzll,
And how many tears were shed there!

And how many a noble horse there was, weeping, its tears
COUrsIng,
[tscheek next Lo one perished of thirst,

Wiping the dust off its hooves
O the stain of a throat covered in blaod!

These guests came (o a barren plain,
And there was no foed o be served them:

Mor did they taste water, until they gathered
Al the edge of the sword, and the spring of death.

O murdered one, who struggled with death,
Without ultering an insult, without killing anyone!

20
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And they waeshed lum only with his own blood, shed by
SpCars;
Shrouded lum only with & shroud of dust.
Exhausted, he calls, while there s ne help for him,
In the name of his beroficent father, and his grandfacher
Mluslada,

And in the name of 8 mother for whom God has raised a
standard.
Mot found among all the women of humankind.

And what fether, what grandfacher does he call!
i grandfather, grandfather, help me, O father!

O Messenger of God, O Finma.
2 Prince of the Famthiul, ‘Al Murtudal
Hew would God not hasten for their sales,
T o ciuse the earth to heave, the sky 10 raun stones!

And O Tmams, mountains of the ezrth, most great, most
high:
O moons of this eacth, shining, brillizne
The disaster which betell vou
Breught to us deep griel and weeping, never ending.
1 know that sorrow for you is not e be forgollen, nor prict
for vour sake comforted.
Though ages may pass;
For much time has passad since vour deaths, and continues
L0 pass,
Yet peither has priel sbated, nor tears.
How far are you, O Imams, from him who bhoped to
achieve by you,
With the Apostle of Ged, viclory and salvation;
On the day of the Grear Encounter, when the Apostle
Will turn his face from those gathered, and sav:
(Speaking to Crod agamst chem
And how could & peneration thus accused prosper?)
'O Lord, an thisday Lam enemy to them;
Leome as one wronged. and this is the day to judge "1

"o Adak al-Taff, 11, 206208,
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The greal impetus for the vast literature of elegy and dirge for
Iusayn in the Persian language—a literature which is now much
larger than the Arabic, which includes a much greater element of
elegy on the other martyrs of Karbala', and which has many more
[arms and recognized ritual uses than in the Arabic tradition
came with the establishment ol the Safavid dwvnasty and the
consequent conselidation for Shiism of the larger part of the
Persian-speaking world, Here as an example from the beginning of
the Safavid period, 1s an elegiac gasida (abridged in translation) by
Muhtasham-i Kashani, a favourite court poet, 1t shows some of the
lypical themes and smagery of the Persian genre, as well as
imaginative expressions of the favourite elegiac theme of what later
came to be known in Europe as ‘pathetic fallacy’. Kashini says:

The name ol this Jand [ull of trapedy (hafd') is Karbala®
) pitiless heart, where 15 your sigh of burning sorrow to burn
the heavens?
This desert is the place of the murder of a lord who died athirse
O tongue, it 5 the tme for amentation; © eyve, il is time to
weep!
This space still bears the mark of the sighs of ones wronged—
So il the sky is become Black through the smoke of our sights, it
is filting,
This spot which today is covered by the canopies of the bubbles of
our Lears,
Was once the place where the tents of the Peaple of the House
weresel up.
Here the ship of Husayn's life foundered in disaster:
Then why is the ocean of our tears, in such a maelstrom,
starmiless?
Behold that dome filled with light from near and Gar:
Its world-illuminating rivs show the way o those zone
aslray,
Bebold o grive most ilumined, before which
The casket of the horizons with its hundred thousand petals and
precious stones i as withoul valuc,
Behold beneath the carth, the cypress of the garden of the
Prophet,
For sorrow of whom the sky 1= arched, bent over,t2

'* The cypress i Persian poetry is thought of metapharically as 4 possessor of
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Behold, one clatled with Blood, the tree of roses in the garden of
Fatima, a woman pure,

For whose defeat of whom the garments of the houris are rent
like the rose,

This is the lamp to the ¢ves of mankind, and now by the sword of
Oppression,

Fxtingmshed, as though merely a candle—s naked body, the
kead separated from the rest,

Thisis the joy of Zahrd's breast, and now by horses' hooves
His breast so full of wisdom trampled from all sides by trapedy
{bald’).
This is Husayn, son of "AlT, beloved of the Prophat—
Mow pierced through by the blade of eppression al the hand of
lis murderer Sinan.?*

Set Tool with reverence in this place of martvrdem, for its carpel
miost illumed,

Is ancmone eolour with blaod from the head of him who was
the light of the eyves of "Ad, Murtada.

And even iF the eve of a fricnd should not weep billerly with
SOTTOW,

Still the cry Y0 soreow!” would be upon the tongues of encmies,
aory of regre!

Mow night appears from the setting of the sun, for on the roof of
the horizons,

The black standard of the People of the Cloak falls from the
shoulder of ever-revolbving time—

0 vicercgent of God, 1. Muhtesham, the beggar al your
threshold,
Stand at the door of helplessness, empty, and empty-handed.

O how long smce T tore my heart rom my homeland for youre
snkel
And now after the long road it has taken, it enters in this
palace,

fair #latuce, Here the tall-standing and erect cvpress is brovght down below the
groandd, and iz also in contrast to the sky, bent over in sorrow (the sky is thought of
a5 an areor dome),

Hoowe fthe spear of the son of man’, apparenily implving the puilt of all
humankind. Sindn b Anns al-Makh'T, according to some aeeounts, was the murderer
of Husayn.
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Now the suppliant hand of my heart is raised in wretchedness to
the sky,
And thal which it seeks depends on your faveur.
And though, (0 Flusayn, through the desires of the sell, that lover
of sin,
My hearl sits al the bangquet of sin, and asiride the horse of
error—

Yet sinee the plam of Karbald® is become covered with dust, it

would be fit

11 yen were Lo take away (rom this hesrt, the dust of sin, !4
Muhtasham’s tarkib-band, u long strophic poem of twelve parts,
is much more well known than any ather of his numerous slegies on
Husayn, and was imitated for centuries after him. Each strophe
ends with a refrain, which is particularly effective i elegy. As an
example of a modern farkib-band, here 14 one sirophe Luken from a
piece by a very popular contemporary poel., Ansird, ‘Poel of the
House of the Prophetr’. 1t seems that the poet may have been
inspired not only by the differing circumstances surrounding the
martyrdoms of "AlT and Husayn, but by the contrast between Najaf
and Karbuld' as well (Najaf is fairly well watered, but Karbald' is

like a desert),

© brecze of morning, take 10 AR these words of the poet
ANSAIT,
Say: Husayn is fallen. Rise, then, go and see:
To Karbald® from Najal where vou lie;
His bady in a hundred pieces pierced by the lance, the
dageer, the sword.
Al Bee who was once the light of your eves.
Now the enemy around him like cyclashes around the
eve;
And here you lie, in pleasant repose with Adam and Moah,
Bt resl
While Husayn has as his resting place the burming sand
of Karbald®!
Although you were made steanger to yoursell by the stroke
al the sword,

T Divin-i Mulitacham, ed. M, Guiegdng (Tehran, 144/ 19651, pp. 299-300.
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Around you were both stranger and ki, with cefresh-
ment and sweets:

While the body of vour Husayn is rent the whole length
wilh wionarnils,
And would vou know the number of those wounds?
They are as many as the stars!
Wherever vou turned yvour gaze, there stood a friend o seo.
While Husayn's eve falls only an the cnemy,

‘Al when wou gave vour life. vour family was there
Beside,

But there on a desert plain ar from dagghter or sister
Hirsayn dics,

For you the Faithful Spmt, Gaknel, brought & shroud
from heaven,

But Huzavn foll there on the earth withoul ablution,
wilhoul shrowd!

‘AN, since Husavn in the [ast hour took vour head on his
lap to hie,

As kindness i relurn, then, lay his head onoyour lap "l
he digs.t®

As an example of modern Arabic elegy in the raditional style,
here 15 a piece from the great Lebanese Shi'l scholar Muhsin
al-Amin al-Amili. taken from a collection of elegies he has made of
his own and others” poems. Al-Sayyid Mubsin al-Amin died only
reoently; it should be mentioned that he was active not only in Shi'l
scholarship and especially biography, but also in Sunni-Shi'i fagrib
or rapprochement. This gagida, in a ligheweight metre and a simple
style, was composed in 1353/1934-5 while the author was travelling
i Irag and lran, and it might not be too much 1o ses some
allusions to the political situation of those arcas in certain lines,
Al-Sayyid al-Amin says;

O Karhala®, vou have brought upon ws greal sorrow:
You have exeited sadness and grief,

Mow the eye must let its tears Now
To water the grave of one who died thirsty inal-Taff,

" OFean-d Argard, ed, A Us Bl Chom, 13421963, pp. 243344,
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Glory, O Abd Fadl, brother of Husayn. for your ways have
hecome
A lesson to the courageous; an example Lo the brave.

Your way, yes this is the way of brothers
[ May the one not live who betrays has brother!)

Glory to vou, O iribe of Hashim, For you offered vour lives *
frealy
Ancl your lives were sacrifice for the religion of Gaod,
On that day vou bought plory dearly;
Your precious lives were the price of glary!
You gave your lives Tor little for the sake of the religion of
Mustald, and by this
The measure of vour lives is become more precious
still—and who can equal your deads after this?

You left vour family dnd your children, despite vour love
for them,
Andl you exchanged them for the maidens and the vouths
of Paradise,
Though kings set on their heads crowns of gold,
Yet it s glory which you wear a3 your crownn.
Mo sword or spear is truly unsheathed, after you:
No, after your deeds, no weapon has found a hand
worthy!
Glory isell submitted (o vour [oftiness, 11 dared not come
neAr;
And athers never attained your station. they did not even
approach il,
In excellenee  all mankind 45 below  vou, without
excaplion,

And they who called vou low, have ended in shame, '

Elegy for Husayn continues in Arabic in popular or dialect form
a5 well, proof of the power of the martry to enter into and affect the
life of the common people. The popular strophic form in Lebanese
dialect known as zafal is used for many subjects, including political
and nationalistic themes. Most villages (Muslim and non-Muslim)
have their own zajal poet. A collection of some sajal compositions

1% il Durr-al-Nadid ff Murdtht al-50) of-Shahid (K arbali®, n.d), PR 330-340
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on the subject of the martyrdom of Husayn has been made by the
Shi'i publishing house “Irfan’, but unfortunately I was unable Lo
get the use of the book for this essay. Instead [ offer this freely
translated part of a picce by the Iragi folk poetl 'Abd al-Razzdy
al-Umawi, entitled “The Revolution of Husayn'. This modern folk
poctry is particularly moving in its simplicity (somelimes naivety),
and its closeness to the concerns of evervday and political life, As
lolk poetry often does, il hus a greal topicalily, The poet sayvs:

The revolution you made is holy, O TTusayn,
THuminating palitcal thought, O Husayn;
Through it mankind is hiberated,

Through it the carth is illuminated,

2 Husayn, religion is a pearl, O Husayn

A preciows peark, and you protect itwell, O Huosayn,
All men honest and men of good will fallow your way
Each philosopher 15 fasciated by vour mysteries;
Even Jesus the Christ spoke of vou.

And we are proud of our allepiance (o vou, O Huosayn,
And famous Chostian writers have recorded

The glory of your days and of your life, O Husayn.

Y our uprising 15 glory and nobility for lslam,

And the greatest school of religion, O Hosayn!

T} Husave, all the stagnation, the apathy,

With which our sociely 15 alllicled, O Husayn,

Came from the laws of the Umayyads, those despots—

1t is that which has brought us low, O Husayn,

And when vou saw corTuption victorious

The law was brought to life again through vour devotion,

The goals of the Qur'dn were realized through your
delermination,

And your blood watered the garden of compassion. . . .

And we are in awe of vour deeds, O Husaym—

Because of these Tslam is spresd

Spread ps far as amy modern advanced science.

Then after your partisans had all died,

You offered up the beloved of vour heart,

And vour higart shook Lo its very depths

From the perfidicus arrow which pierced It, Husayvn.
And when vou saw the mutilated body of “Abd Allah,
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The tears of your love Rowed forth, O Husayn,

s death overcame you with grief,

And your heart burst forth with tears,

The woeld, once wide, seemed as if it had become

narrow:
O Husayn, O Husayn!'7

"1 Anataly Kovilenko, Le Martyre de Husayn danx fa poésie populaire dTrag
(Gendve, 1979, pp, 220222,
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KARBALA® AND HUSAYN IN LITERATURE

Annemarie Schimmel
Harvard University

I'still rememiber the deep impression which the first Persian poem 1
ever read in cannection with the tragic events of Karhala® left on
me. [t was Qauni’s elegy which begins with the words:

What is ramnmg? Blood,
Who? The eves.
How? Day and night,
Why? From gricf.
Griel for whom? Grief for the king of Karbald"

This poem, in its marvellous style of question and answer,
conveys much of the dramatic events and of the feelings a pious
Muslim expericnces when thinking of the martvrdom of the
Prophet's beloved grandson at the hands of the Umayyad troops.

The theme of suffering and martyrdom occupies a central réle in
the history of religion from the earliest time. Already, in the myths
of the ancienl Near East, we hear of the hero who is slain but
whose death, then, guarantees the revival of life: the names of Altis
and Osiris from the Babylonian and Egyptian traditions respac-
tively are the best examples for the insight of ancient peaple that
without death there can be no continuation of life, and that the
blood shed for a sacred cause is more precious than anvthing else.
Sacrifices are a means lor reaching higher and loftier slages of life;
Lo give away parls of one's fortune, or to sacrifice members of one’s
family enhances one’s religious standing: the Biblical and Dur'dnic
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story of Abraham who so deeply trusted in God that he, without
questioning, was willing to sucrifice his only son, points 1o the
importance of such sacrifice, Tgbal was certainly right when he
combined, in a well known poem in Bal-i Jibril (1936), the sacrifice
of lsmail and the martyrdom of Husayn, both of which make up
the beginning and the end of the story of the Ka'ba.

Tuking into account the importance of sacrifice and :.uffermg for
the development of man. it is not surprising that [slamic histery has
given a central place to the death on the battlefield of the Prophet's
beloved grundson Husayn, and has often combined with that event
the death by poison of his elder brother Hasan—in popular
literature we frequently find bolh Hasan and Husayn represented
as perticipating i the battle of Karbald', which is histarically
wrong, but psyvchologically correct.

[t 15 not the place here to discuss the development ol the whole
genre of marthiva and ta'ziye poetry in the Persian and Ilndo-
Persian world, or in the popular Turkish tradition. Bul it is
interesting to cast a glance atl some verses in the Bastern Islamic
tradition which express predominantly the Sunni poets’ concern
with the fate of Husayn, and echo, at the same Ume, the tendency
ol the Safis o see in him a model of the suffering which 15 so
central for the growth of the soul.

The name of Husayn appears several wmes in the work of the
first great Sufl poet of Tran; Sana’i (d. 1131). Here, the name of the
martyred hero can be found now and then in connection with
bravery and selilessness, and 8and’T sces him as the prototype of the
ghahid, mgher and more impoertant than all the other shahids who
are and have been in the world:

Your religion is vour Husayn, greed and wish are your pigs and
dogs—
Yo kill the ome, thirsty, and nourish the other two.
[DFedn, p. 655]

This means that man has sunk 1o such a lowly state that he
thinks only of his selfish purposes and wishes and does everything
to fondle the material aspects of his life, while his religion, the
spiritual side ol his life, s lefl withoul nourishment, withering
away, just like Husayn and the martyrs of Karbala® were killed after
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nobody had cared to give them water in the desert. This powerful
idea is echoed in ather verses, bolh in the Divdn and in the Hadiga:
al-Hagiva; bul one has to be careful in one’s assessment of the long
praise of Husavn and the description of Karbald' as found in the
Hadige, as they arc apparently absent from the oldest manuscripts
ol the work, and may have been inserted at some later point, This,
however, does not concern us here. For the name of the hers,
Husayn, 15 found in one of the ceniral pocms of Sand'T's Divdn, in
which the poet describes in grand images the development of man
and the long periods of suffering which are required for the growth
ol everything that aspires to perfection. 1t is hers that he sees in the
‘street ol religion’ those martyrs who were dead and are alive, those
killed by the sword like Husayn, those murdered by poison like
Hasan ( Divin 485).

The tendency to see Husayn as the model of martyrdom and
bravery continues, of course, in the poelry written after Sanat by
Persian and Turkish mystics, and of special mlerest is one line in
the Divdn ol ‘AUEr (nr. 376) in which he calls the novice on the path
to provecd and go towards the goal, addressing him:

Becithér a Husayn ar o Munsir,

That 1s. Husayn b. Mansiir al-Halldj, the arch-martyr of mystical
Islam, who was cruelly executed in Baghdad in 922, He. like his
namesake Husayn b. ‘All, becomes a model for the STt he is the
suffering lover, and in quite o number of SOff poems his name
appears alongside that of Husavn: both were enamoured by God,
both sacrificed themselves on the Path of divine love, both are
therefore the ideal lovers of God whom the pious should strive to
emulate, Ghalib skillfully alludes to this combination in his tawhid
gania,

God has kept the ecstatic lovers like Husayn #nd Mansir in the place of
gallows and rope, and cast the fighters Tor the faith, lke Husayn and "AR,
i the place of swords and spears: in being martyrs they find eternal life
and happiness and become wilnesses (o God's myslerions poweer,

This tradition is particularly strong in the Turkish world, where
the names of both Husayns occur often in Saff OIS,
Turkish tradition, especially in the later Bekiashi order, is deeply
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indebted to Shi'i Islam; but it seems that already in some of the
earliest popular 54ff songs in Turkey, those composed by Yunus
Emre in the late [ 3th or early 14th century, the Prophet’s grandsons
plaved a special rale. They are deseribed, in a lovely song by
Yunus, as the fountain head of the martyrs’, the ‘tears of the
saints’, and the ‘lambs of mother Fatima'. Both of them, as the
‘kings of the eight paradises’, are seen as the helpers who stand at
Kawthar and distribute water to the thirsting people—a beautiful
inversion of Husavn suffering in the waterless desert of Karbala®.
[ Yeornis Ewmre Divan, p. 569.)

The well known legend according o which the Prophet saw
Grabriel bring a red and a green garment for his two grandsons. and
was Informed that these garments pointed to their future deaths
throough the sword and poison respectively, is mentioned in early
Turkish songs, as it also forms a central piece of the popular Sindhi
mandgibd which are still sung in the Indus ¥alley, And similar in
both traditions are the stonies ol how the boys climbed on their
grandfather Prophet’s back, and how he fondled them. Thus,
Hasan and Husayn appear, in carly Turkish songs, in various, and
generally well known images, but to emphasize their very special
role; Yunus Emre calls them 'the two earrings of the divine
Throne’, {Divan, p. 364)

The imagery becomes even more colourful in the following
centuries when the Shi't character of the Bektashi order increased
and made itself felt in ritual and poetical expression. Husayn b, ‘Al
is ‘the secret of God', the ‘light of the eyes of Mustafa’ (thus Seher
Abdal, 16th cent.), and his contemporary, Hayreti, calls him. 1 a
beautiful marthiva, ‘the sacrifice of the festival of the greater fhad.
Has not his neck, which the Prophet used to kiss, become the place
where the dagger [ell?

The inhabitands of heaven and carth shed black tears today,
And have become conlused like your hair, O Husavn,

Dawn sheds its blood oul of sadness for Husayn, and the red tulips
wallow in blood and carry the brandmarks of his grief on their
hearts, . . (Ergun, Bekrasl sairlers, p.95),

The Turkish tradition and that in the regional languages of the
Indian subcontinent are very similar. Let us have a look at the
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development of the merfhiive, notl in the major literary languages,
bul rather in the more remote parts of the subcontinent, far the
development of the Urdy mardhiye from its beginnings in Lthe late
I6th century Lo 1 culmindtion in the works of Sauda and
particularly Anis and Dabir is well known, In the provinee of Sind,
which had a considerable percentage of Shi'l inhabitants, Persian
marthivas were composed, as far as we can see, [rom wround 1700
onwards. A certain “Alldma (1682-1782), and Muhammad Muin
T'hare are among the first marihiya-gids mentioned by (he
historians, but it is particularly Muhammad Muhsin, who lived in
the old, glorious capital of lower Sind, Thatta, with whose nume
the Persian marthipg in Sind s connected. During his short life
(170517500, he composed a great number of raeihand and
particularly saldm, in which beautiful. strong imagery can be
prerceived:

The toat of MustalfE's family hias been drowned in blood:

The black clowd of infidefity has wavlaid the sun:

The candle of the Prophet was extinguizshed by the brecee of the
Kiitans.

Bul much more interesting than the Persian cradition 1s the
development of the marthiya in Sindhi and Siraiki proper. As
Christopher Shackle has devoled a long and very informative
article on the Multani marthiva, T will speak here only on some
aspects of the smartifye in Sindhi. As in many other fields of Sindhi
poctry, Shiah "Abdu Cl-Lafil of Bhit (1689-1752) iz the first to
express wdeas which were later taken up by other poets, He devoted
Sur Kéddrs in his Hindi Risdld to the martyrdom of the grandson
of the Prophet, and saw the event of Karbald' as embedded in the
whole mystical tradition of Islam. As is his custom, he begins in
media res, bringing his listeners to the moment when no news was
heard from the heroes;

The moon of Muoharram was seen, anxicty aboul the Primces
oecurred,

What has happened?

Mubarram has come back, but the Tmams have nol come
O princes of Medina, may the Lord bring us together
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He meditales aboul the rcason for their silence and senses the
Lrugedy:

The Mirs have gone out from Medina, they have not come
hack,

But then he realizes that there is hasically no reason for sadngss or
maurning, for:

The hardship of martyrdom. listen. 15 the dav of joy.*
Yarid has net got an atom of this love,
reath i rain Mo the children of "ATL

For rain is scen by the Oriental pocts i general, and by Shah ‘Abdu
l-Latif in particular, as the sign of divine mercy, of rafiniar, and in
a country that is so much dependant on rain, this imagery acguires
its full meaning.

The hardship of maryrdom iz all joyful rainy season.

Yiad bas not got the traces of this love,

The decision o be kalled was with the Tmams (rom the very
beginning

This means thal, already i prescternity, Hasan and Husavn had
decided Lo sacrifice their lives for their ideals: when answering the
divine address Am { wor vow Lord? (70 171), they answered *Bafd®
(=%es)', and took upon themselves all the affliction (Hala) which
was (0 come upon them, Therr imienton o become a model for
those who gain cternal life by suffering and sacrifice was made, as
Shah “Abdu "I-Laf reminds his listeners, at the very day of the
primordial covenant. Then, in the following chapter, our Sindhi
poet goes into more concrete details.

The perfect ones, the lion-like sayyvids, have come to Karkald';
Having cut with Egypuian swords, they made heaps ol carcasses;
Heroes became confused, seemg Mir Husayn's allack,

But he soon turns to the eternal meaning of this battle and
continues in good S0iT spirit:

The hardship of martyrdom is all coquetry (rdz),
Thentexicated understand the secret of the case of Karbald,

' Sfeideli, which may also be ‘wedding”, e.g,, "
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In having his beloved suffer, the divine Beloved scems 1o show his
coquetry, trying and examining their faith and love, and thus even
the most crucl manifestations of the batile in which the ‘vouthful
heroes', as Shah Lafif calls them, arc enmeshed, are signs of divine
love,

The earth trembles, shakes: the skies are in uproar;
This 1= not 8 war, thes is the manifestation of Love,

The poet knows that affliction is a special gift for the friends of
God—'"Those who are afflicted most are the prophets, then the
saints, then the olhers in degrees” and so he continues:

The Friend kills the darlings, the lovers are slain,
For the elect fricnds He prepares dificulijes.
God, the Eternal, without need—what He wanes, He does,

Shah Abdy I-Latif devotes two chaplers to the actual battle, and Lo
Hurr's joining the fighters ‘like a moth joins the candle’, e.g. ready
Lo imelate himsell in the battle, Bul towards the end of the poem,
the mystical aspect becomes once more prominent; those who *fight
in the way ol God' reach Paradise, and the houris bind rose chains
for them. as befits true bridegrooms. But even more:

Paradise s their place, overpowering they have gone to
Paradize,

They have become annihilated in God, with Him they have
becorme e, | ||

The heroes, who have never thought of themselves, but anly ol lave
of God which makes them face all difficulties, have finallv reached
the goal: the fand fr Al¢h, annihilation in God and remaining in
Him. Shah "Abdu "I-Latif has transformed the life of the ITmams,
and of the Imam Husayn in partcular, into a model for all those
SUfis who strive, either in the jih@di asghar or in the jihdd-1 akhar,
lo reach the linal anmihilation in God, the unicn which the ST so
often express in the imagery of love and loving union, And it is
cerfamly no accident that our Sindhi poet has applied the tune
Husapni, which was originally meant for the dirges for Husayn, to
the story of his favourite heroine, Sassui, wheo annihilated herself in
her constant, brave search lor her beloved, and is finully
iransformed into him,
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Shih "Abdu 'l-Latif’s interpretation of the fate of the lmam
Husayn as a model of suflfering love, and thus as a model of the
mystical path, is a deeply impressive picee of literature. 1t was never
surpassed, although in his succession a number of poets among the
Shi'a of Sindh composed elegies on Karbald®, The most famous of
them 15 Thabit "Ali Shah (1740-1810), whose speciality was the
genre of sawdri, the poem addressed to the rider Husayvn, who once
had ridden on the Prophet's back, and then was riding bravely into
the battlefield, This genre, as well as the more common Forms.
persists in Sindhi throughout the whole of the t8th and 19th
centuries, and even into our own times {Sachal Sarmast. Bedil
Rohriwaro, Mir Hasan, Shah Naser, Mirza Baddhal Beg., Mirza
Qalich Beg, o mention only a few, some of whom were Sunni
Sifis), The suwarf theme was lovingly elaborated by Sangi, that is
the Talpur prince ‘Abdu '-Husayn, to whom Sindhi owes some very
fine and touching songs in henour of the prince of martyrs, and
whe strongly emphasizes the mystical aspects of the event of
Karbala’: Husayn is here put in relation with the Prophet.

The Prince has made his sid) on the ground of Karbali®,
‘The Shah's horse has gained the rank of Burfig,

Death brings the Tmam Husayn, who was riding his Dhi "l-janali,
into the divine presence us much as the winged Burdq brought the
Frophet into the immediate divine presence during his night
Journey and ascent into heaven.

sangi knows also, as ever 5o many Shi'i authors before him, that
weeping [or the sake of the Imam Husayn will be recompensed by
laughing in the next world, and that the true meditation of the
secret of sacrifice in love can lead the seeker to the divine presence,
where, finally, as he says

Drality becomes distant, and then one reaches unity,

The theme of Husayn as the mystical model for all those who
want Lo pursue the path of love looms large in the poetry of the
Indus Valley and in the popular poetry of the Indian Muslims,
whose thought was permeated by the teaching of the Saffs, and for
whom, as for the Turkish Safis and for "Attar (and innumerable
others), the suffering of the Imam Husayn, and that of Hasan b.
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Mansir, formed a paradigm of the mysoc's life, But there was also
another way to understand the réle of Husavn in the history of the
Islamic people, and importantly, the way was shown by Muham-
mad Tghkal, who was certainly a Sunni poet and philosopher. We
mentioned at the beginning that it was he who saw the history of
the Kaba defined by the two sacnihees—that of Ismal av the
beginning, and that of Husayn b AT in the end ( Bal) Jibedl, p. 92).
But almost two decades before he wrole those lines, he had devoled
a long chapter to Husayn in his Suediiz-f békhdadr (p, 1268). Here,
Husayn is praised—again in the mystical vocabulary—us the tmdm
of the lovers, the son of the virgin, the eypresso of freedom in the
Prophet’s zarden. While his father, Hazral "All. was, in mystical
interpretation, the b of the bdieni Wah, the son became identified
with the ‘mighty slaughtering’, a beautiful mixture of the mystical
and Our'anic interpretations. But Ighal, like his predecessors,
would also allude 1o the fact that Husayn, the prince of the best
natiom, used the hack of the last prophet as his rding camel, and
miost beautiful is Tybal’s description of the jealous love that became
honoured through his blood, which, through it imagery, again
goes back to the account of the martyrdom of Husavn b, Mansar
al-Halla), who robhed the bleeding stumps of his hands over his
blackened face n order to remain swekh vd. red-faced and
honoured, i spite of his suffering,

Far Ighal, the position of Husayn in the Muslim communicy is as
ceniral 4s the position of the sirar alichdds in the Holy Book,

Then he turns to his [avourile topie, the constant tension
betwesn the positive and negative forces, between the prophet and
saint on the one hand, and the oppressor and unbelicver on the
other. Husavn and Yazid stand in the same line as Moses and
Pharach. Ighal then goes on to show how the khildfar was
scparated from the Qur'dnic injunctions and became a worldly
kingdom with the appearance of the Umayvads, and it was here
that Husayn appeared like a raincloud—apgain the image of the
blessing rain which always contrasts so impressively with the thirst
and dryness of the actual scene of Karbala'. It was Husayn's
blood that rained upen the desert of Karbala® and left the red tulips
there,

The connection between the tulips in their red garments and the
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bloodstained garments of the martyrs has been a favourite image of
Persian poetry since at least the 135th century, and when one thinks
of the central place which the tulip occupies in Ighal’s thought and
poetry as the flower of the manifestation of the divine fire, as the
symbol of the Burning Bush on Mount Sinui, and as the flower that
symbolizes the mdependent growth of man’s Jchidr ( = self) under
the most difficult circumstances, when one Lakes all these aspecis of
the tulip together, one understands why the poet has the lmam
Husayn ‘plant tulips in the desert of Karbald". Perhaps the
similarity of the sound of /d (i and fla (= tulip), as well as the Fact
that lafa has the same numerical value as the word Allih, c.g., 66,
may have enhanced Igbal’s use of the image in connection with the
Imam Husavn, whose blood “created the meadow’, and who
constructed a buildmg of *there is wo deity butl God.'

But whereas earlier mystical poets used (o emphasize the person
of Husayn as model for the mytic who, through self-sacrifice,
finally reaches union with God, Igbal, understandably, stresses
another point: “To lift the sword is the work of those who fight for
the glory ol religion, and to preserve the God-given order.” “Husayn
blood, as it were, wrote the commentary on these words, and thus
awakened a sleeping nation”

Again, the parallel with Husayn b, Mansir is evident (at least
with Husayn b. Mansir in the way Igbal interprets him: he ton
claims, i the Falok-i mupshiart in the Javidngma, thal he had come
to bring resurrection to the spritually dead, and had therefore 1o
sufler). But when Husayn b. 'All drew the sword—the sword of
Allah—he shed the blood of those who are occupied with, and
interested in, things other than God: graphically, the word i, the
beginning of the shahdda, resembles the form of a sword (preferably
a two-edged sword, like Dhii “I-figdr), and this sword does away
with everything that is an object of worship besides God. It is the
prophetic "No’ Lo anything that might be seen beside the Lord. By
using the sword of "No', Husayn, by his martyrdom, wrote the
letters “but God® (ifla Alfah) in the desert, and thus wrote the title of
the script by which the Muslims find salvation.

Itis from Husayn, says lqbal, that we have learned the mysteries
of the Qur'an, and when the glory of Syria and Baghdad and the
marvels of Granada may be forgotten, ver, the strings of the
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instrument of the Muslims still resound with Husayn's melody, und
faith remains fresh thanks o his call to prayer,

Husayn thus incorporates all the ideals which a true Muslim
should possess, as Igbal draws his picture: bravery and manliness,
and, more than anything else, the dedication to the acknowledge-
menl of God's absolule Unily; not in the sense of becoming unired
with Him in fard as the Sofl poets had sung, but. rather, as the
herald who by his shahdda, by his martyedom, s not only a sheahid,
a martyr, but at the same time a witness, a shahid, for the unity of
God, and thus the model for all generations of Mushms,

It is true, as Ighal states, that the sirings of the Muslims'
mstruments still resound with bus name, and we may close with the
last verse of the chapter devated to him in the Ruwwidz-i dakhadr

O zephir, O messcnger of those who are far away—
Bring our tears (o his pure dust
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THE IMAM HUSAYN: A STUDY
IN THE ISLAMIC CONCEPT OF FREEDOM

Hasan Askari
Selly Qaks College, Birmingham

THE history of man i a history of his liberation from both the
internal and the external forces thal tend (o enslave him. This
history is not a uniform process. There iz no such thing as an
uninterrupted progression Wowards more and more freedom from
one cenlury Lo another. As we look at history, we notice long
periods of slavery and very briel periods ol freedom. 1L all depends
upon which criterion we have in view to regard one or another
period of history as more of less red, For instance, our limes are an
cxprassion of vast freedom from bondapge to nature in terms of
victory over physical distance and also with respect Lo the highly
developed aids to our senses and calculative powers, but it is also a
period of enslavement of man by structures and systems which are
inlricate, massive, and ever-growing in their grip over both the
private and the collective life of man. Human history is thercby a
vaslly varying ralio of freedom and slavery, If man is free in one
sphere, there is no certainty that he will be cqually frec in other
spheres of life, The overall situation is of 2 two-fold imbalance: o
social imbalance wherein only a few are [ree and the majority is
not, and a spiritual imbalance wherein the majority is materially
free but internally a slave to uncertainty and lear.

What is freedom? The straightforward procedure is to define
freedom from a material point of view, and this is what concerns
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the majority of the human race which is still, in spite of such &
massive advancement ol science and technology (we notice in Lhe
West), a victim of poverly, degradation, and exploitation. This
immediately introduces the fact of resional imbalance which i a
nalionul and cultural expression of the social imbalance we have
already mentioned, Both the facts, of imbalance in material
freedom from poverty. and suffering due to starvation, and disease,
and crude forms of exploitation (such as slavery, bonded labour,
and low wages on a global scale), and also imbalance of material
ireedom within onc society which is backward but tolerates
extremes of wealth in the hands of the few, and stark poverty for
the millions, are interlinked because they are the consequences of a
system which exploits many for the benefit of the few. Why the few
regard themselves as justified in exploiting the many is not a
material factor but an ideological one which is 4 complex unity of
certain forms of self-definitions in terms of race, class, and
community, The strgightforward procedure to define freedom from
4 malterial viewpoint is thus made difficult. The most concrete
forms of the lack of freedom are functions of highly complex and
unconerete [orms of a ratienality which again is not a straight
thought-process to gain more and more efficiency to contral the
majority for a particular set of tangible gains, This rationality is a
response of the few who control and exploit to certain fears they
possess deep within themselves. These fears are many, and vary in
their intensity depending upon the eultural strength of the group in
question. What interests us here is that all those who appear to be
free in material terms are slaves to fears which they cannot handle
an & materialistic plane. What is intriguing in this process is that
one who deprives the other of his freedom should be a slave himself
0 a more tragic sense, namely, that his material freedom iv a veil
over ity real slavery, We therefore correct the view we expressed at
the outset regarding social and spiritual imbalance concerning the
distribution of freedom both in the world as a whole and also
within individual societies. In fact, there is no such thing as
imbalance. The majority which lacks material freedom is inter-
locked with a minority which is outwardly materially free but
mwardly as much and even more a slave Lo a vast body of fear and
uncertainty. There is a symmetry between the outward lack of
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{reedom on the part of the many and the inward lack of freedom in
the case of the few. Owing to this symmetry people suffer for very
long periods in history without ever lrying lo alter their material
and psychological conditions, Freedom is therefore freedom from
both external want and internal [ear.

There have been four modes, among others, of consciousness of
freedom enveloping both the outward and the inward, and thesc
modes are available (o every human community in the form of
different ideas and symbols. Let us examune them lirsl in order Lo
provide a broad-based introduction to the Islamic concept of
freedom.

The first mode of constiousness of frecdom enveloping both the
outward and the inward was perceived in a state of mind which
could be described as an elated or intoxicated sense of one’s self
experiencing freedom. courage, and total bliss. This state of mind
wus a passing flash or an artificially induced condition through one
sort of drug or another. In its nature this mode comes close o
certain levels of experience in non-theistic meditation and contem-
plation as well. The charm of this mode of freedom lies in the
liberation of self from its social and economic identity and
momentary victory owver inlernal uncertainties and fears. After
these slates are gone the individual re-enters his society as a slave of
his social and economic condition and without any basic alteration
in the inter siructure of his self. All societies possess this mode of
consciousness of freedom withoul making it an integral part of
their society or psychology. This mode is worth menlioning because
it fulfills our eriterion that [reedom in the real sense should include
both the external and the internal. But it is a deficient mode
because it is first on the level of feeling which does not last long:
secondly, it is at the mercy of external inducements, and above all,
it lacks a world-view that involves freedom as 1 conscious value,

As soon as man became conscious and determined o enguire
into the true nature of what was so intensely true in terms of a
momentary ghmpse of [reedom through a sudden flash or
artificially induced state of mind, he developed three other modes
of reflection on freedom, They were: (a) agnostic, (h) monistic, and
{c) theistic,

The agnostic mode of thought can be further differentiated into 2
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philosophical mode which 15 open to a monistic or theistic
development and a psyehological mode which s consciously
atheistic. The former, namely, the philosophical, was what the
Hellenistie school of thought came te be, and the principle which
united the Platonie, Arstotlean, and Plotinian systems was that
true freedom lay in man’s liberation from his baser self and his
ascent Lo g spiritual level. What distinguished man from animals
was his reason, and what distinpuished him as such was also the
means of his salvation. Hence, purification and perfection of reason
became the basic condition of human freedom. Coly a philosopher,
in the Platonic sense of the word, was a [ree man. Plato was
perhaps the first person in history who knew that a free individuoal
was possible only mm a just socicty. Hence, he proposed s ideal
republic which continued to inspire all those who, like Plato,
dreamed of an ideal social condition to nurture freedom and
justice.

The agnostic mode of reflection on freedom took on a
pavchological form in Buddhism which identified desire as the root
ol all sullering. Desire is a conseguence of the attachment to things,
and the basis of this desiring is located in a false sell-consciousness
that there is such a thing as a desining soul (atma). The Buddhistic
thought, particularly through its great exponent, Wagarjuna (2nd
cent, ap), offers a totally new perspective to come out of the
traditional dilemma of soul or no-soul, and suggested that there
was only a dialectical basis for holding one view as against the
alher, whereas in a state of miFvara (which was true [reedom) all
diseourse ceased, for discourse required the duality of subject and
object, self and not-self: and when such a state was reached, one
was free from all suffering. One ceases (o be an actor and becomes
a stage. The mmplications of the Buddhistic perspective for
philosophy in general are yet not fully worked out, but within the
context of the Upanishadic philosophy of self-knowledge the
Buddhistic conception of freedom was a highly revolutionary idea
and was recognized as such.

As we turn to the Upanishads, we are completely cxposed (o a
thorough monism, the doctrine of the unity or oneness of being. All
reality, both sensible and intelligible, is one. There is no such thing
as one self confronting other selves and cach confronting a not-self.
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What is real 1s the Self, eternal, sclf-subsisting, partaking of all and
vet independent of all. From the point of view of our concern with
freedom, what interests us here is the way in which the Upanishads
handle the problem of fear, Fear lopically requires somebody or
something other than one. We lear something which, we believe,
exists independently and is external to us. When fear s located
within ourselves, 108 a case of a deep conllict and alienation, We
are in such cases both ourselves and the other. The Upamishads
resolve this problem by simply stating that there is no other: there is
only one, singular existence; and when this is realized, all fear is
abolished. Monism is the only basis for freedom from all bondage
and sufferrng. The diffcrence between the Upanishads and
Buddhism seems to be this: that both reach a point of total
convergence about abolishing all dualism, except that Maganuna
would not speak of one reality as a necessary condition of moksha
or nirvang. Let us immediately add thal all thas hughly impressive
speculation on self and not-self and on freedom and bliss was not
mere [anlasy in the minds of 4 lew philosophers. Both the
world-views, Vedic and Buddhistic, influenced millions of people
through venturies. The only objection which ong may level against
them is that they were indifferent to the structures of inequalicy and
oppression in the social and economic order, thus entirely
neglecting the material framework of freedom withowt which the
spiritual quest is almost impossible for the majority of mankind,
But this objeclion is equally applicable to Judaism, Christianily,
and Islam, for they too, if not totally neplectful, were inconsistent
in their concern [or social and economic justice,

The fourth mode of conscionsness of freedom enveloping both
the external and the internal dimensions of man is the theistic,
namely, thal by consciously admitting and remembering that he isa
slave to the God of the heavens and of the earth and all that is in all
the visible and the invisible, intclligible and spiritual worlds, man is
likerated from all bondage to men and things, History of human
freedom now becomes a history of the prophetic hreakthrough,
how each prophetic moment was a moment of liberation from the
false absolutes of race, nation, wealth, and power. Within this
theistic liberation of mankind we notice four strands. (a) First is the
process of becoming an individual: cvery prophet who was
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eventually piven a commission first became an individual with
respect o his race and community and extricated himself either
from & pagan or a sell-righteous conduct of his family or clan. (b)
Second was the lonely quest and withdrawal both in the outward
and in the interior of his self which was at the same time g process
ol secking commumnity with the unseen and the spiritual, {¢) Third
wis the unpremeditated and sudden experience of transcendence in
the form of a vowee or vision which overwhelms, transforms and
informs the lonely secker concerning a new dimension or
knowledge and imparts (o him his prophetic vocation. And {d) the
fourth and final stape is of return Lo his people in order to call them
to a new awarencss and way ol life which s like the first stage,
namely, an individual versus his species, now, not withdrawing
from them, but confronting them to awaken and warn them.

What distinguishes the theistic-prophetic mode of consciousness
of freedom from the Vedic and Buddhistic modes is the concern of
the former with four aspects of the question which are however
deducible from the Vedic and Buddhistic formulations but are not
so explicitly and intensely stressed as in the prophetic-theistic
understanding, First is the birth of the individual who cuts himsglf
off from his group. withdraws from it, and goes on his guest to
relocate his individaality in a new world, both moral and spiritual.
This is nat the same thing as the Indian preoccupation with sclf.
Here, the individual man is the central concern. Freedom at this
stage implies the strength on the part of the individual to leave his
society, Second is the mysterious and bewildering prospect of the
lonely quest within which the individual seeks community with
worlds, both invisible and unborn. He becomes the epitome of
liberated humanity and of the human potential to be free. Such an
individual was Abraham in whom all nations became free, for he
was both a single individual and a plural humanity, Unlike the
Vedic and Buddhistic modes of consciousness of freedom the
theistic-prophetic mode is intensely occupied with the experience of
transcendence, objectivity, and certitude, whose realization is not
from “within® but from “outside’, and this is vastly consequential for
its conception of freedom. The experience of a transcendent and
overwhelmingly powerful Reality brings to the individual a total
sense of inadequacy, finitude and dependence. He loses his freedom

48




T

THE JSLAMIC CONCEPRPT OF FREEDOM

before the freedom of the Almighty God. This loss of freedom on
the part of man, this entey into the servanthood of his total person
before God, and this expenence of being enveloped by a knowledge
and might whose source and extent he can never fully know makes
him an ‘wbd. He beeomes a Itee bashar as he cuts himself off from
his community and goes on his quest. With the experience of a
Reality that transcends him he lurns fom a bashar to an ‘ald of
God. It is this “ahdiyya as a source of both spiritual and historical
freedom which is absent in the Indian philosophics of nirvana.
Furthermore as a free slave (it is in this paradox that we discover
the true significance of the theistic mode of consciousness of
[reedom) man cnters his society to confront it, awaken i, and
liberate it. Whoever hears his call and [ollows him goes through the
same double (ransformation—becoming free vis-d-vis his former
world and becoming a slave vis-d-vis the newly discovered and fully
realized awareness of 4 transcendent God.

The Islamic conception of freedom 15 an example of the theistic
mode of consciousness. To discuss some of its hasic features, we
should now turn to the OQur'dn which 15 a revelation of both
insaniyyg and "abdivyd (the true humanity and the true seevanthood
of man). Unlike the Bible, the Qurin is both consistent and explicit
un the question of both spiritual and historical freedom. The Qur’in
deals wilh freedom on theological, mystical and social levels, All
these
levels are inter-connected for they were all one in the person of the
Prophet whose ministry involved both the religious and the social
transformation of man,

With respect to the Qur'dn, let us in the first place refer to a very
significant passage in the sura of Joseph: & my fellow prisoners! are
diverse lords better, or God, the One, the Almighty? (12: 39)

It is one of those verses in the Qur'an which contain a world of
meaning, though the words emploved to convey it are few and
simple, Consider the phrase *fellow prisoners’. Joseph is in prison
along with two other prisoners. They constitute a company which is
representative of the world as a whole. Apparently, they are all
prisoners deprived of their freedom in its outward and social sense.
But is Joseph a prisoner in realily? With the awareness of the faith
he has in one Almighty Lord he is inwardly frec though a
companion in prison with other prisoners. Ts this not the case with
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all men and women of God who outwardly share the tyranny of the
social conditions they share with their fellow men bul are inwardly
[ree, for their hearts are with God? Joseph Lurns the prison into a
school: are diverse lords better, or one. singular, All-powerlul
Lord? He transforms the meaning of the word *prisoners’; it 1s nol
the material condition which imprsons man bul his inner condition,
his mental slavery to diverse lords which master him through a
variety of false hopes and fears that makes even an outwardly open
space intora dark and compressed dungeon. Jaseph, being already a
free man due to his inter consciousness, makes his fellow prisoner
taste what real [reedom is, The truth of the matter is that inner
freedom precedes and survives outer freedom. One does not
increase one's inner freedom by geiting oul of a physical prison,
nor decreases it by cntering into it, Joseph was a son of Jacob
before and afier entering the prison! His lincage was a lincage of
freedom,

The first principle of the Islamic conception of freedom is
therefore based on the internal awareness that there is only one
Lordship, namely, of God; and it is this awareness which makes a
slave a free man, and without it a free man 15 a slave, 'With this
awareness a prisoner 1% free in spile of being locked up inside a datk
cell, and without it, the one who imprisons him is the real prisoner.

The second principle is related o the dynamics of social
transformation, namely, /hdd, a principle that requires the believers
to fght in the way of Ged and in the way of freedom: How should
vew mod fight for the cause of God and of the oppressed among men
and af the women and children who are cryving: 'Owr Lord! Bring us
Sfarth from out of this township of which the people are oppressors! O,
give s from Thy Presence some protecting friend! O, give wy from
Thy Presence some defender!” (4 75) Mowhere is the cause of God
s closely linked with the cause of the oppressed as in the Qur'anic
call. It 15 this dimension of a complete linkage between the spiritual
and social meanings of freedom that the Qur’an upholds through-
out its discourse that makes il 4 umgue text both for contemplation
and social action, It s in this framework that one can appreciate
how bath the Meccan and the Medinan ministries of the Prophet
are a part of a larger totality, that rawhid is also frervivya (freedom).
Watch the close connection between hghting in the cause of God
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and fighting in the cause of the oppressad, and alsoe notice the list of
the oppressed—men, women and children who cry to their Lord for
protection and help. The prayer is answered through the decision
on the part of the believers to fight for their liberation, The basis
for jihid is both a divine sanction and also a response Lo the cries af
the oppressed to go to their assistance, The action that flows Mrom
tawhid is now a part of a vast historical process. The Qur’an makes
the matlter very clear by distinguishing between two types of
belicvers—one group which iz satisfied with what they believe and
remain in their homes, and (he other group which belicves and goes
oul to fight in the way of God, risking their lives and giving up
their comforts: Those of the belicvers wha sit still. other than those
who have a disability, ave mot on an equality with those whe strive in
the way af God with their wealth and lives_ (4:95)

Tt { =faith) is inextricably joined with fihdd. and it is the latter
which makes Islam a historical force and its conception of freedom
socially and politically relevant.

The third principle of the Islamic conception of freedom is based
on its view on al-dichir (eschatology(life herealier). The secrel of
what we have said earlier, that with awareness of the Lordship of
one Almighty Lord a slave becomes a free man and without this
dwareness 4 free man 1s in reality a stave, can now be unveilad:
what strengthens 4 man of God Lo go through the externally
produced conditions of appression and hardship withowt suffering
from any agitation at the inward level of his mind and heart is his
knowledge of his true origin and destiny: We are af Godd, and unito
Him we are returding. (3 156)

We can say now that this sense of origin and destiny 15 the
cornerstone of the Islamic view of freedom. hMan hecomes free and
remains free as he constantly remembers both the words and the
meamngs of this remarkably simple and profound verse in the
Qur'an, for therein both anthropology, which s spiritual, and
eschatology, which is historical, arc conjoined. Let us recall a
crucial moment of prophetic history which is common Lo both the
Bible and Qur’an, The occasion is when Moses is confronting the
Pharaoh who decides to confront Moses through his magicians!
And when the magicians came they said unie Pharaoh: "Will there
surely be a reward for us if we are victarious?” He said: "Yew, and you
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will then surely he of those brought near.' Moses said wito them!
Throw what you are geing to throw.” They they threw dewn their
cards and staffs and xaid: By Pharaoh's miglt we verily are
victariows. Then Moses thvew his staff and it swallowed that which
they did falsely display. And the magicians were flung prostrate,
crying: 'We believe in the Lovd of the Worlds, The Lord of Moses
and Aaron.” Pliaraeh said: 'You put yvour faith in him before T give
vou leave? Lol He doubtless iz youwr chiel whe taught vou magic! But
veridy vou shall come to kerow. Perily T will cot off vour hands and
fear alvernarely, and verily Twill crucify you every one.” They said: '
Lo harm, for unto our Lord we shall returen.” (262 41 -50)

This straightforward narrative sums up all that is central not
only to the guestion under discussion but also to the victory of the
prophetic revelation over a world deeply immersed in the occult
and the magical, But let us concentrate upon the narrative to bring
out its significance lor the Islamic concept of lreedom. Threatened
wilh cerlain dealh, the magicians said with a surprising degree of
calm: ‘Il 1% no harm whether vou crucify us and cut ofl our hands
and feet, for we shall return to our Lord,” What was it that shall
return ter God, while their bodies lay on the ground dead and cut
into pieces? What faith was it that made them so fearless about
death? We cannot go into the depth of these questions within the
limited scope of this paper. For our purposes il 1s sullicient to point
out that true freedom, as the story af the conversion of the
magicians brings out so forcefully, lies in victory over fear of death.
This certainty that there is life after death and there is a sure
returning to God was also at the heart of the social struggle of
Islam. Tt inspired the Muslims to fight in the way of God, to kill
and get killed, to leave their homes and families, to suffer hardship
and misery, Lo have the courage which drew its strength from their
faith in an invisible but more real world, and to confront the might
and power of the world, Tslam entered history not anly with a clear
tawitd but also with a complete confidence in the dkhira,

When the Prophet stood up to deliver his farewell sermon at the
close of his mission, he faced a crowd which consisted of two kinds
of people—those who had followed him from the very heginning of
the movement, and had suffered persecution, and those who had
joined the fold of Islam after the Prophet had victoriously entered
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Mecca and who had seen the uselulness of embracing an ascendent
religion which could bring them hoth cconomic and political gains.
The history of Islam now cnters a very crucial phase. Similarly, the
Islamic conception of freedom wall be tried now under a new threat
of the opportunist group ultimately taking command. It is in this
very problematic phase of Tslamic history that the role ol the
People of the House of the Prophet obtains a profound and lasting
signilicance.

First and foremosl is the fwzn (sorrow) of Fatima which is
representative of the alienation of a Muslim in a Mushm society.
What went wrong that the very daughter of the Prophet should
impose upon herself 4 total withdrawal from the community which
her father had founded? This guestion is not raised here in &
polemical manner. This is not the issue here. The reasons for the
alienation of Fagima with the post-prophetic developments are
associated with a process, and onless we know iL in ils lrue nature
and significance we will not be able to appreciate and value (he
martyrdom of Husayn,

Whatever we say now should be very carefully and patiently
studied. There is sufficient room here to become excited on
sectarian levels and lose sight of the basic challenges that confront
the student of the first century of Tslam. Let us simply state that the
institution we know as the Caliphate, however nocessary, involved
political power, Again, however, we go on repeating that the
religious and the political constitute a unity in Istam and therefore
one cannot say that the Caliphate involved just political power; we
should remember that a Caliph, though a khalifa of the Messenger
and then a khalifa of the previous Caliph, was primarily an amie of
the believers. [t was this amdra which became the source of all later
problems, The traditdonal distinction between the Rightly Guided
Caliphate and the Caliphate of Damascus and Baghdad rested on
the evaluation that the amdra of the first four Caliphs was in the
servive of Islam, whereas the amdra of the later Caliphs was more n
their self-interest. The very fact that the title, amir, got associated
with Mu'dwiya in its exclusively political connotation should
demonstrate the validity of the analysis thal is being made here that
it was in the very nature of amdra to assert itself as an aulonomous
power which could cxploit every economic, social and religious
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value for its legitimization, The fiweze of Fatima at the very
inception of the Caliphate can now he understood as her profound
seepticism about the institution which; for a time, will be close to
the simna of the Prophet, but which, owing to the very nature of the
amdra on which it rests, will assert itself as the gravest threat to the
farriyya of Islam, In modemn terms, we can say that slate as an
all-embracing institution tends to hecome a source of alienation. Tn
Islamic terms, state 15 & lordship of man over man; and it is in this
sense Lhat it may become a god by itself, and, as it puls on the garb
of indispensability and desirability, its true nature of being a false
divinity is not casily discernable, It is for this reason that T regard
‘Islamic state’ as a contradiction in terms—how could these two
terms be used together, one which regards God as the only Lord,
and another which competes with God for total lovalty and
surrender? T would prefer the term ‘republic’ to ‘state’, for the
reason that the former does not possess the absolutist perspective of
the idea of state, One should always remember that ‘state’ is neither
good nor bad (for these judgements are applicable to governments),
and in this sense ‘slute’ boecomes a transcendental concept with ils
own mystique und nitual. Islam of the Qur’an has nothing to do
with this transcendence of the secular, The Islam of the People of
the House of the Prophet is a constant jihad agamnst this false god
which took possession of lslamie history since its very beginning,
particularly with the Caliphates of Damascus and Baghdad.

It is part and parcel of the Shi'i conception of history that,
whenever amdra, which is the basic constitutent of £hildfa, becomes
an exclusively political institution, and *stale’ demands such loyalty
and surrender from Muslims as is due only to God, a man or a part
will rise Lo protest against il, whereas in the traditional Sunni
conception there has always been doubt regarding protest against
the established Caliphate, and this is very obvious in the term fitna,
which is indiscriminately used for every protest against the state.
But from a Shi'T point of view, it is not only to establish sharfa but
also to preserve rawhid that clear protest should be launched. Hence
the Shi't theory of protest is not only of moral but also of
thealogical significance,

The post-prophetic developments involved a three-fold process: a
non-prophetic central authority. division among Muslims as to the
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criteria, mature, and role of this authority, and territonial expan-
sion. The last-mentioncd brought into Islam such power and wealth
as was possessed by sarlier empires. Outwardly there was expansion
and inwardly there was deep conflict of interest and ambition. The
tragic events during the Caliphate of "Uthmin demonstrated how
basic was the rifl between those who wielded power and those who
felt alienated from it. The Caliphate of "All brought the conflict into
the open. The Batle of Jamal was the saddest of all conflicts
because the parties on both sides were led by Muslims who were
among the first of the converts to Islam. The Battle of Siffin and ils
inconclusive end was a further clanfication of the nift between those
who upheld the Islamic ideals and those who were dedicated Lo
personal gain and ambition. All this happened within tweniy-eight
vears of the Prophet's death. The ideal unity of the religious and the
political had soon become more of a political system which
controlled and exploired the religions, The withdrawal of the Imam
Hasan from politics could be understood as a profoundly insightful
decision becaunse by withdrawing the Tmam upheld the autonomy
and superiorily of the religious that a time would come that from a
household that had then withdrawn into scclusion a clear and
unmistakeable protest would arise to confront the political and
unmask its true nature and intention. Thus, the withdrawal of the
Imam Hasan was a preparation for the punty and authenticity of
the protest of Husayn,

The amdra which was at the basis of the Caliphate became clearly
visible when Mu'dwiva nominated his son as his suceessor, as the
gmir of the faithful. The post-prophetic development had now
reached a climax. Husayn was the last surviving member of the
divinely approved group of the muhihila, and on him now rested
the overall responsibility to confront the established svstem.
Husayn laid down all the rules of jikdd, now right within the body
peliic of Islam. The rules were both general and specific: the
general rules remained Lhe same as they were for any jihad as laid
down by the Qur'n and sweea, but the specific rules pertained to
the model which Husayn himsell represented. We are concerned
here more with the latter.

As Husyan left Medina, he pointed 1o the first principle of the
archetypal jikdd in the way of freedom, namely, the principle of
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ghurba, The rugdhid now is not only a mukdjir but also a gharib, By
avoiding the fgff, he safeguarded th furma of the Ka'ba, another
principle for the mufdhidin within the body politic of 1slam that
their action should not violate the sanctity of the Ka'ba or for that
reason of any mosque or shrine. By telling his companions on the
night of ‘Ashira’ that they were free to leave him, he made plain
another priniple that each one of them should personally and freely
arrive at the choice to lay down his life for the cause for which
Husayn had left Medina. This personal choice was like the first
decision of accepling lslam and giving the testimony that
Mubammad was the Apostle of God. To follow Husayn was not
like one of the obligatory scts with the Muslim requirements. To
follow Husayn was now to accept Tslim again as individuals, as free
men, Inm a strange and symbolic sense, Husayn made his
companions feel free to take a very serious decision, for now to
remain with him, to re-enter Islam in this sense, was to suffer and
die the following day. There was no promise of any territorial or
economic benefit, just the promise of life hereafller and the pleasure
of God and of His Messenger. Never was the decision to accept
Islam so close to faith in akdira, Huzsayn made Karbala® a symbal of
perfect unily of rawhid and al-dkchira, and a unity Tike this can be
expressed only through martyrdom. Only by suffering a tragic end
did Husayn become an immorial symbol of protest against, and
rejection of, the false pod of gamadrg and “state’. As such, the tragic
end became a mirror for an inner and more lasting victory,

The hurrivya which Husayn symbolized was both linked with its
general meaning in the Tslamic perspective on “abdivya as the basis
of freedom from all forms of slavery, and also distinet from it in its
emphasis on how this fuerrivya could be asserled and preserved
within the historical framework of the Islamic body politic. Muslim
society, like any other society, is likely to become, under the weight
of the structures it creates to institutionalize and legitimize power, a

dangerously enslaving system. Only a consciousness like that of

Husayn could preserve a Muslim mind from being exploited by the
institutional and structural despotism which could be made sacred
in the guise of a seli-righteous ‘orthodoxy’. Hence the Islamic
conception of freedom as it emerges out of the life and martyrdom
of Husayn rests on the following principles. (i) Jikdd is not only
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striving in the Way of Gad but also in the way of the oppressed. (i)
A Muslim i3 one wheo, while affirming that there is only One Real
God, is on lhe alerl throughout s hstorical journey, and should
identify both empirically and conceptually the false gods of every
epoch, and they could be concealed behind an apparently
sanctioned symhol or virtue, namely order and solidarity, or could
be transparent in terms of the self-glorification of race, language,
nation, or ideology. (i) The greatest threal Lo Islam lies from
within the body politic af Islat itself wherein soructures and
systems could very subtly replace God and insti]l in the minds of
Muslims the fear of the finite in place of the fear of the Infinite.
And (iv) The philosophy of revolution thal follows this view of
treedom in Islam involves (a) a critical consciousness of structures
and systems, (b} a radical view of history as a process of liberation
from, or enslavement by, the false absolutes, () a reconstruction of
social order alter the norms of quest and humility in the Way of
God, and (d) a working together with the rest of mankind in the
common lask of crealing such conditions in the world as ensure
freedom, justice, and peace,

We are now al the threshold of & new era. Everywhere there is a
rediscovery of the spiritual resources for both individual and
collective transformation, From Iran Lo Latin America, though in
different forms and modes, there i a vast effort to liberate man
[rom both the internal and external lorces of oppression, Each
communily of man has its own heritage, for God has not left any
community without a guide. Our heritage is Husayn, and lor us his
name represents the whole realm of hurriyya. May God help us in
remembering him when he stood alone in Karbald’', for it is in his
loncliness that we come to realise what 1t really means to say: 1§
ifahea (there is no god) (53 Hak (but God).
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THE EXCELLENCES OF THE IMAM HUSAYN
IN SUNNI HADITH TRADITION

M. Avoub

Linfversity of Toronts

Human history may be seen as a record of the eternal struggle
between right and wrong, virtue and vice, good and evil, and
righteousness and wickedness. This struggle was decreed by God
when Adam, an earthly creature, was sent to earth lo engage in this
cternal battle. 1t is through this struggle that human beings can
earn their eternal bliss in the Gardens of Paradise, or their eternal
punishment in the Fire. In the history of nations this struggle often
attains universal significance as that moement of the struggle can
speak to all subsequent times and situations, Thus the Quran urges
us over and over again to ponder the end of those who were before
us, and how God dealt with them, In every case, moreover, a
prophet or messenger of God was rejected by his people and killed
or driven out. In this sense. therefore, the struggle is in the end
between God and humankind, between truth and falsehood, and
between right guidance and manifest error.

Mowhere 15 this struggle placed in sharper reliel than in the life of
the Prophet Muhammad, and the lives of the people of his House.
The life and witness of the Imam Husayn in particular, has
acquired special signilicance in Muslim piety. This is because he has
provided a model for all martyrs in the way of God, for all Lime.

The purpose of this paper is Lo emphasize the universal
significance of the Imam in Muslim tradition. It is important 1o

Al-Kewds, XU (Spring, 198R) a8
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obscrve that all the traditions cited in this essay are found in both
ShrT and Sunni hodich literature. But whilz in the Sunni community
such traditions remain purely pietistic, Shv'1 tradition has made
them the basis of a complex theological system.

However, Lo appreciate the place of Huosayn, ‘the prince of
martyrs’, in Muslim history, a word must be said about the place of
the Prophet’s familv (the ohd al-bapd) in Muslim piety. At the same
time the people of the House of the Prophet Muhammad are not
unique in the prophetic history of human societies. A wornd s,
therefore, necessary concerning the familics of other prophets, if we
are to appreciate fully the devotion which Muslims throughow
their leng history have accorded the people of the Housc of
Muhammad, the szal of the prophers,

Prophete history begins, according to the Qur'an. with Adam,
cafled safiwas Aflah (the elect of God). He was followed by Noah,
the first of the prophels of power or resolve (wi al- ‘azm). Noah was
sent as a messenger by God to his people who rebelled agains
God's messape, and were thus destroyed by the flood. Then came
Abraham, the father of prophets, With his son Ishmael he built the
Ka'ba, the first house for the worship of God.* Ishmael was also a
prophel, and the ancestor of the prophers Shu'ayh, Salib, Hid, and
finally Muhammad, the last messenger of God to humankind.

[saae, Abraham's second son, was also a propher and the lather
of prophets, Among his descendants were Lhe family of "Tmréan, the
father of Moscs, and Jesus, as well as other earlier prophets who
were sent by God o the Children of Isracl. The Qur'an declares
that Gedl has elected Adam, Noah, the family of Abrahant and the
Samily of " bmran, 1t further states that they were a single progeny,
ane from the other’? All the prophets and their families are
therefore of one physical and spiritual lincage They and their
households are Lhe clect of God, purified and honcured aver the
rest of humankind.

The people of the House of the Prophet Mubammad were
likewise chosen by God and purified from all ¢vil and sin, The
Muslim community did not, howewver, infer the status of the family
of Muhammad from that of earlier prophets and their families,

boRee 2127, 396,
* Beed 33

59



M. AYOUB

Rather they too were chosen by God and purified from all evil and
sin. Yet because Muhammad was the last prophet sent to guide
humanity to God and the good, his descendants could not assume
his prophetic role. Their mission was to be the Imams, or guides, of
the Muslim community. Their task is to safeguard the message
vouchsafed to Muhammad by God for humankind. Like many
prophets, the Imams had to endure rejection by their people and
much suffering at their hands; martyrdom in the cause of God was
often their lot. Yet the greater the suflering, the preater is the
reward and honour which God promises His prophets, friends
(awliyd’), and righteous servants. Thus the Prophet was asked:
‘Who among men are those afflicted with the greatest calamity? He
replied

The prophets, then the pious, everyone secording to the degree of his picty.
A man is afflicted according to his faith (din); i his faith is durable, ks
affliction is nccordingly increased, and if his faith is weak, his affliction is
made lighter. Afflictions continue to oppress the worshipful scrvant until
they leave him walking on the face of the earth without any sin cleaving to
b, ?

EXCELLEMCES OF THE AHL AL-BAYT

In both Sunni and ShT'T Muslim tradition, one important event
symbolizes the status of the ahl al-bayt and the human as well as
spiritual dimensions of their relation to the Prophet. This is the
tradition or episode of af-kisg” (the mantle, or cloak) which the
Prophet spread over himself and Fatima his daughter, "AF, and
their two sons Hasan and Husayn, This tradition has come down to
us in a number of versions, cach stressing one or another aspect of
the excellences of the family of the Prophet and his love for them.
Ahmad b, Hanbal relates on the authority of Umm Salama, the
Prophet’s wife, that he said to Fatima one day

‘Bring me your hushand and two sons.' When they had all come together
he spread over them a mantle, and laying his hand over them, he said; ‘O
Giod, these are the people of the House of Mubammad! Let therefore your
prayers and blessings descend upon Mubammad and the people of the

* Mumad fon Harbal, quoted in M. Ayoub, Redemprive Suffering tn fslam (The
Hague, 1978), p. 25, and sec alsa pp. 25-6.
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House of Mubammad; for you are worthy of all praise and glory.” Umm
Salama continued: 'l then lifted the mantle to enter in with them, buat he
pulled it away from my hand saving, "You too shall come 1o a pood
end™.™

The point which this version of the kisd’ tradition emphsizes is that
the ahl al-hayt are only the five: Muhammad, "All, Fatima. and their
two sons Hasan and Husayn, Umm Salama, one of the most highly
venerated on the Prophet’s wives, was denied this special status. We
shall have more Lo say aboul this point, as it is cmphasized in
almost every version of this tradition,

In anather highly interesting version of the kisd' tradition, related
on the authority of ‘Abd Allah b. Ja*far b AbT Talil, we read:

As the Apostle of God saw merey descending, be demandad: “Call them for
me, call them forme!’ Safivya dsked: "Who should we call, O Messenger of
God? He answered: "Call the people of my household: "AR, Fauma, Hasan,
and Husayn." When they were brovghl, he spread 4 mantle over them; then
lifting hiz hands to heaven said: "0 God, these are the people of my House;
bless, O God, Mubammad and the people of the Heuse of Muhammad!”
CGiod then sent down the verse: Surely God wishes fo remove all abominaiion
Srom you, @ People of the Houwse, amd purily vou with a thorough
Drrifreartion.

This version of the tradition provides the meaning of the kis&" and
the basis of its significance. The mantle iz a symbol of divine mercy
and blessing covering the Prophet and his holy family. Tt is,
moreover, & source of haven of consolation and serenity in the face
of the great sufferings and martyrdom which the Prophet's family
had 1o cndure after him. In this infinite source of divine mercy, the
pious also share in times of sufferings and afflictions. The kisd®
finally sets apart the *holy live’ from the rest of the faithful, and
distinguishes them from the rest of the Prophet’s family.

The event of the kivd’ provides the occasion for the revelation of
the verse of purilication just cited. Before the sectarian conflicts
which aplit the Muslim communily sel in, classical tradition was
almost unanimous in inlerprting this verse as referring to the

* Alimad b. Harbal, Mumad (Caira, 1313), IV, 323,
" Abll ‘Abd AlEh Mubammad b, "Abd AllEh al-Misihiisd, Mustadeak ol ey
(Haydarahad [Deccan], 13243, 111, 147, See also 33 33,
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Prophet, his daughter Fatima ul-Zahra’® (the Radiant), her husband
and cousin, 'All, and their two sons Hasan and Husayn.®

Tn still another version of the kisd’ tradition, the continuity of the
Prophet's family with those of carher prophets 1s clearly indicated.
Wiathila b, 1-Asga’, on whose authority this tradilion in most of its
variants is related, reports the following praver uitered by the
Prophet:

O God, as you have bestowed your blessings, mercy, lorgiveness, and
pleasure upon Abrabam and the family of Abraham, so they [AlL Fitima,
Hasan and Husayn] are of me and I am of them! Bestow, therefore, your
blessings, merey, forgivencss and pleasure upon me and them.”?

This prayer echoes a prayer which Muslims repeal daily:

O God, bless Muhammad and the people of the House of Mubammad, as
vou have blessed Abraham and the people of the House of Abraham
among all beings.

The House of Muohammad s, therefore, for all Muslims, ‘the
household of prophethood and the frequenting place of angels’.
The famous Qur'in commentator al-Suyili quotes a lradition
attributed to Umm Salama in interpretation of the wverse of
purification:

This verse was sent down in my house - . .. There were in the house then,
seven; Gabrel and Michacl, and "All, Fatima, Hasan, and Husayn, and |
stood at the door of the house, 1 asked: 'O Messenger of God, am 1 nol of
the I"er:-p]e of the House? He sard: *You shall indeed come 1o a good endl
You are, however, one of the wives of the Prophet,'®

The close lriendship between the Prophet and the holy family, a
relationship which went far bevond the bond of blood relation, may
be scen in the incident of the mwbdhala, or prayer ordeal, with
which the Prophet challenged the Christians of Najrin.?® In the
mubdhale verse of the Qur'in, God orders the Prophet and hig

* Sece, forexample, the commentary on this verse in al-Famakhshian and al-Tabard,

TUAlR wl-Din (AR al-Muottaql b. Husim al-Din al-Hindi, Koz ol "umedl
(Haydarabad [Deccan], 1212, p. 217,

¥ See the commentary om 33: 33 in al-Suyil, Al-Durr al-manthir,

# See 3: 61 See alse Muhammad b, 'Tsd al-Tirmidhi, Sapil al Tirmidhi (Cairo,
19203, 11, 300, snd Ibn Hanhal, I, 185,
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opponcnts to ‘Call together our sons and your sons, our women
and vour women, and ourselves and yourselves.” I the view of
most Qur'dn commentators and traditionists, the Prophet’s sons
are Hasan and Husayn, ‘his women’ refers to Fatima, and *his self
refers, apart from himself, to Al When the people of Wajran saw
them, they recognized their high status with God, and with great
trepidation they declined the mubdhala and opted instead for peace.

Tradilion asserts thal the Prophet sensed the hostility which his
community was to show to the People of his House afler him. He is
said Lo have oflen declared, 'l am at war against him who fights
against vou, and will show peace toward him who shows peace 1o
vou,” This invective is strongly put in a tradition related on the
authority of Abi Bakr, the Prophet’s famous Companion and the
first caliph. He said:

1 saw the Messenger of God pitch 2 tent in which he placed "AlL, Fatima,
Hasan, and Husayn. He then declared: 'O Muslims, T am atl war apamst
anvone who wars against the people of this ent, and am al pesce with
those who show peace toward them. | am a foend 1o those who befmend
them. He who shows love toward them shall be one of a happy ancestry
and pood hirth. Nor would anvonre hate them except that he be of
miserable ancestry and el birth. "

Love for the Prophet’s family is enjoined by God m the Qur'an,
where He savs: Say, T ask no other reward of vou save love of my
mext of kin® (420 23). Qur'an commentators have gencrally agreed
that "the next of kin® here intended are the afd al-beapr bt

The People of the House of the Prophet Mubammad have been
for the pious an example of generosity, steadfasiness in the face of
hardship, and a source of solace in time of toals and afflictions.
After days of fasting and prayers for the health of the two sick
children Hasan and Husayn, the family fed the few morsels of dry
bread and dates for which "Al had laboured so hard 1o the needy,
On the first evening, we are told, a begoar came. On the second, it
was an orphan, and on the third, 2 captive. To cach in turn, they
gave the loaf of barley bread and few dates which Fatima had

ARG Ja'Tar Ahmad ‘al-Muhibb al-Tabar?, 4i-Rivdd al-addie (Cairo, nd ), 11,
%%, For other versions of this tradition, see Murtadd al-Huosayni al-Fayrizahbadi,
Fogdi"il al-kkamsg {1 gthék al-sica (Najaf, 1384), p. 252,

' See the commenticies on this verse in al-Zamakhshart, al-Tabard, end ol-Suyi)i,
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prepared for the family to break their fast, Thus God sent down the
verse: They give food to eat, even though they cherish i, fo the needy,
the orphian and the capiive.’® Yet, in the end, God sent down a
celestial table to feed His friends,

Early tradition shows a tension in the relationship of the Prophet
to the community and in the relationship of the latter to the holy
family. Much of the literature reflecting this lension was most likely
the product of a later age, bul projected back Lo the time of the
Prophet and his Compamons. Here love for the Prophet’s family is
nol simply recommended as 4 pious act, but is presented as a
challenge, and in a harsh reproaching tone. Furthermore, it is on
this love to the akl al-bayr that rewards and punishments on the
Last Day are predicated. '™ Thus we are told that the Prophet said:

He wha desires the pleasure to live my life, die my death and dwell in a
garden of Eden which my Lord has planted, let him be a friend to AN after
me. Let ham also be a friend 1o his fmends. Lel him finally be guided by the
Imams after me, for they are my progeny, They were created of my clay, and
have been vouchsafed knowledzge and undersianding. Woe 1o those of my
commumily who deny their superiority. and these who violate the demands
of kindness to my nexl of kin, May God not grant them my intercession. **

In another tradition, the Prophet promises his intercession Lo thoss
who honour his descendants, provide them with whatlever needs
they may have., and those who love them with their heart and
profess this love with their tongues, '

It has already been stressed that the ahl al-bayt share with the
prophets of old and their descendants a high status and divine
Favour, but not the office of prophethood. They share, morcover,
with the Prophet Mubhammad the prerogative of intercession, This
is expressed in hagiographical language, a language common to
both Sunmi and Shi'i tradition. One such common example may
suffice to demonstrate the devolion in the piety of both traditions
to the Prophet and the people of his household.

1t T76: 8,

1% For o detailed discussion of this tradition, see M. Ayoub, pp. 41-5,

oAbD Muaym, Abmad bAbd Allah al-1sbahind, Hifver olawied’ (Cairo, 1351,
1. B

' al-Muttagn al-Hindy, YU, 151, and IV, 217, See also Shihib al-Din Ahmad b
Hajar al-Haytami al-Asqalinl, A0 Sowd g al-Muheige (Ciira, 13127, p. 150,
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The Qurtan tells us that Adam received certain words of God
which earned him God's [orgivencss and mercy: ddam recenved
words from his Lovrd, and He tuened towards him; for He iv relonting,
compassionate (2: 37). SuyDl reports that Thn "Abbas, the lamous
traditionist and autherity on the Qur'dn, asked the Prophet about
the words which Adam recieved. The Prophet answered: ‘He
prayed saying, "0 God, for the sake of Muhammad, ‘Ali, Fatima,
Hasan and Husayn, do turn toward me”, and He turned loward
bim."'® In another highly dramarte version ol this tradition, Adam
is taught the words as the only means by which God would accept
his repentance and forgive him. "AlT, we are told, engquired of the
Prophel concerning the verse under discussion, The Prophet told
him that when Adam and his wife were expelled from Paradise,
Adam wepl bitterly over his sin for a hundred years, Finally,
Gabriel came to him and spoke thus on God’s behalf:

O Adam, did | not ceeate you with my own hand? T49d T not breathe into
varn af my spirit? Did T not command my angels 1o how down Lefore you?
Did I not provide you with Eve my servant™ “Yes', Adam answered.
(Gabriel asked: “What then is the cause of this weeping? Adam replicd,
“Why shiould T not weep when I have been expelied from (he proximity of
the All-Merciful? The angel then said: 'Y ou must pray fervently with these
words, and God will accept your repentance and fargive your sin. Say: “0
Guod, T beseech you for the sake of Muhammad and the peaple of the
houschold of Muhammad; nor s there any god but youw. T have done evil,
and have wronged my soul. Turn towards me, for you arc relenting,
compassiongte,* T

HASAM AND HUSAYN

Islamic tradition has preserved numerous ancedotes depicting the
tender care and love which the Prophet showed Hasan and Husayn,
They were both born in Medina, and thus knew the Pro phet only as
children. It is therefore with the intimacy and love of a grandfather
thal the early life of the two Imams is coloured. Once maore, these
family anecdotes also reflect clearly the thenlogical and political
lension within the community, a tension which largely centered
around Hasan and Husayn. One such ancedote is the following,

% B the commentary on 20 37 in al-Suviii
Y AMutiagt al-Hindt, 1, 234
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Che day, we are told, Hasan and Husayn were losl, and their
mother Fatima came to the Prophet greatly alarmed. The angel
Crabriel. however, came down and told the Prophet that the two
yvouths were asleep in an animal fold some distance away, God, the
angel reassured the anxious Family, had charged an angel to keep
wileh over them, The Prophet went to the spot and found the-angel
had spread his two wings one under them and the other over them
as cover. The Prophet stooped over the two children and began to
kiss them until they awoke. He then carried them on his shoulders
back to the city. A large crowd of Muslims followed the Prophet
and his two grandsons Lo the mosgque. The Prophet then addressed
the assermnbled people and said: “O Muslims, shall T inform yvou of
those who have Lhe best grandfather and prandmother of
humankmd? *¥es, O Apostle of God', they all replied. “They are
Hasan and Husayn', he said, “Their grandfather 15 the Apostle of
Grand, the seal of the Messengers, and their grandmother s Khadija,
daughter of Khuwaylid, mustress of the women of Paradise.” The
Prophet then declared Hasan and Husayn to have the best maternal
uncle and aunt: Ja'far and Umm HanT", son and dawghter of Abn
Talib. Their maternal uncle and aunt were likewise the best of all
uncles and aunts; they were al-Qasim, son of the Messenger of
God, and Zaynab, daughter of the Apostle of God. The Prophet
cancluded; "0 God, you know that Hasan and Husayn shall be in
Paradise, their uncles and aunt shall be in Paradise. and those who
love them shall be in Paradise, while those who hate them shall be
mn the Firg 4

Abu Hurayra, the lamous hadith transmitter, related that often
when they prayed behind the Messenger of God Hasan and Husayn
would jump on s back while he was prostrate in prayer. When he
lifted his head, he would move them gently and place them heside
him.

One evening, alter prayers, Abu Hurayra offered to lake the two
youths home, but the Prophet wished them to stay. Soon, however,
a flash of lightning illurminated the sky, and they thus walked in its
light until they entered their home, ' ¥

The friends {awfiya”) of God. like the prophets, are favoured with

' Al-Fayrazibadi, 111, 187
19 Thn Hanbal, I1, $13; al-Muttag? al-Hind?, V11, (09,
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miracles. These are nol miracles proper {mujizar), but rather
karamdr (divine favours). The lightming incident was one such
divine favour by means of which the Prophet wished to infarm the
community of the speeial starus with which God had favoured the
two lmams,

There 15 4 unity between the Prophet and the ofl al-bape, & unily
not simply of blood, but also of the spirit. It 13 a unity symbolized
by the &isd” cvent. It s, therefore, a unity of love, as the following
statemnent of the Prophiet clearly indicates, He said, as related on the
authority of Salmin the Persian: ‘Whoever loves Hasan and
Husavn, T love him, and whomsoever T love, God also loves, and
whomsoever Guod loves, He shall canse him to énler inlo the
gardens of bliss.” Likewise he who hates Hasan and Husayn shall be
consigned to the Fire, because both God and his Messenger will
hite him, *and a terrible punishment awaits him' 2"

Muslim hagiographical picty extended this unity and inlimacy
between the Prophet and his two grandchildren to include the
angels of heaven. Thus Hudhayfa, a well known companion and
traditionist, reported that the Prophet said: *An angel is here who
never came down o earth before this night. He sought permission
from his Lord to come down and greel me, and to hring me the
glad tdings that Fatima 15 the mistress of the women of Paradise,
and that Hasan and Husayn are the masiers of the youths af
Paradise."!

There is no doubt that the special status of the Imam Husayn in
Muslim piety and devotion has in large measure been due lo the
Imam’s greal sacrifice of family, wealth, and life itself in the way of
God. Husayn's martyrdom—his courape, steadfastness, dignily,
and true devolion in times of great crisis—have inspired Muslims af
all walks of life. Husayn has inspired the hest poetry in all Islamic
languages; even non-Muslim poets celebraled his great virtue and
valour, Above all, however, the Imam Husayn's marlyrdom
became a source of strength and endurance for Muslims in times af
suffering, persccution and oppression. He has stood with every
wronged man or woman before oppressive rulers, reproaching
wrongdoers and cncouraging the oppressed to persist in their

A-Muttagr al-Hindi, p, 221,
U Al-Tirmidhi, 1T, 307
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struggle for freedom and dignity. The following encounter between
Fayd b, Argam, a venerable companion of the Prophet, and
"Ubayd Allah b, Zivad is a living testimony to the struggle between
illegitimate authority and the power of right. When the head of the
Trmam Husayn was brought before him, Tbn Ziyad began to poke its
teeth and lips with a stick. '

Lavd protested; “Take away vour stick! For, by Gaod, T saw the Apostle of
God aften kiss these lips.” Saving this. Zayd began to weep. Ibn Ziyad
reprimanded him, saving: *May God canse your cyes to weep! Had it not
been that you are an old and senile man, T would have cul off your head,”
Zayid then walked away, exclaiming: "0 men, you are slaves after this day.
For you have slain the son of Fatima and set as ami over vou the son of
Marjana [ie., Ibn £iydd]. By God, he shall kill the best of you and enslave
the most wicked among vow. Perish those who accept humiliztion and
shame.” Zavd then said, "0 Tba Ziyad, 1 shall tell you something that will
entage you even more, | saw the Apostle of God seating Hasan on has left
leg and Husayn on his right, and say, "0 God, | commend them and the
mast Aghteous of the people of faith Lo vour trust.” How have you dealt
with the trust of the Prophet, O Thn Zivad? 2

Divine wisdom in creation can be best discerned, according Lo
the Qu'an, in the order of nature, and in the human individual and
his society. Muslim hagiography has recorded the dramatic effect
the death of Husavn had on nature, Thus the famous traditionist
al-Bayhaql reported that when al-Husayn b, Al was killed, the sun
was 30 deeply cclipsed thal stars were seen at midday, People feared
that it was the Day of Resurrection.®® Nadra al-Azdiya, a woman
who was contemporary with the Imam Husayn, is said to have
reported; “When al-I{usayn b. "Al7 was killed, the sky rained down
blood, so that next mormng we found our wells and water jogs
filled with it,"*#

The memory of the martyred Tmam has been kept alive and
nourished by the tears of the [aithful who vicariously share in the
tragedy of the Imam Husayn and his loved ones and (riends. Here
again, tradition has cutended the grief displaved by the pious for

22 Tbn Hajar, p. 118,

3 Abe Bakr Abhmad b Husayn b Al al-Reyhagi, A-Sunde al-Kubrd
{Huydarabad, 13443, 111, 337,

4% Thn Hepuar, p. 2910,
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the tragedy of Karbalz' to the cosmic order. Thus al-Suyiifi reports
im his commentary on the verse describing God's compassion
towards the ancient martyr John son of Zachariab that 'The
heavens did not weep for the death of anvone except John son ol
Zachariah and al-Husayn b, "AlL [1s redness [al sunset] is the sign of
its weeping,'?3

CONCLUSION

It has already been argued that there 15 an existential and
all-inclusive unity between the Prophet and his daughter Falima,
her husband, "Al, and their two sons. This unity makes it
impossible to discuss one without discussing all the olhers, We
have, therefore, been concerned throughout this study with the
Imam Husayn in the context of this essenlin]l umity, 1 must be
added, however, that the Imam Husayn was especially close to the
heart of his grandfather, the Prophet Mubammad. I is of Husyan
alone that he declared; "Husayn is of me and I am of Husayn. May
God love those who love Husayn 2 When sére 108 (af-Kawthar)
was revealed, the Propher announced this great favour to his close
companion Anas b, Malik, on whose authorily this tradition is
reported. Anas asked: "What is al-Kowrhar? He answered: ‘Ttis a
river in Paradise, bul neither those who violate my covenant
tethimma), nor those wheo shall kill the people of my House will he
allowed to drink of it."*?

Finally, Shi'1 tradition has always insisted on the great merit the
laithful earn in making pilgrimage (zivdra) 1o the tomb of the [mam
Husayn and the tombs of the men who were martyred with him.
Yel Bunni tradition has likewise seen great merit in this picus act,*®
The zipdra o the tomb of the martyred Imam has acquired this
greal significance in all Muslim tradition because the Imam and his
fellow martyrs are seen a5 models of jikdd in the way of God. 1118
related Lhatl the father of the Tmams, 'All ibn Abi Tdlib, passed hy

5 See the commentary on 19 13 inal-Suyht.

- ARTirmichi, 11, 306,

#1 See the commentary on sura [08 in l-Suyifi.

# Mubibb al-Din Almad b, A5d Alah ol-Tabar, Dhakhd i ol wgbo (n.p,, 1356),
p. 151, Nole also the popularity of the Masque of the Head of the Tmam Husayn in
Cairo as a pluce ol pilgrimage,
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Karhalad® after the battle of Siffin. He took u handful of its soil and
cxclammed: *Ah, ah, on this spol some men will be wlain, and will
enler Paradise without reckoning!'*®

The spiritual unity of the ahl af-bayr, symbolized by the kisa’, is in
turn a symbol of the unity of all Muslims. 1t is for the sake of this
unity in faith and commitment {isldm) o God and the truth that
the Tmam Husayn sacrificed his life. He refused a partisan Islam
when he refused to legitimize Umayyad rule, Because he refused
humiliation, wrongdoing and deviation from the ideals of Islamic
leadership as exemplified by the Prophet and his own father "AR,
the Commander of the Faithful, the Tmam Husavn drew once and
for all the distinction between a true khalifa (representative) of the
Apostle of God and the kings of this world. Bul above all, the
Irmam Husayn and his fellow martyrs accepled God's bargain with
the people of faith to exchange their lives and wealth for the eternal
bliss of Paradise *® This divine challenge 15 no less relevant to the
Muslim community today than it was fourteen hundred years ago.
It invites us still to ‘a garden whose breadth is greater than the
heavens and earth, prepared for those who fear God®. 3!

¥ Bhihdb al-Din Ahmad b Hajar al-Haytami al-Asqaliing, Tadhhib ol wadhisb
{Haydarabad [Deccan], 13253, 11, 344,
1 Bed 0: 111,
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THE DEATH OF AL-HUSAYN B. ‘ALI
AND EARLY SHI'I VIEWS
OF THE IMAMATE!

Douglas Kanm Crow
Cofumbia University

Tue death of the Imam al-Husavn b Al {4-61/626-680) has
traditionally been scen by Muslims of all persuasions as perhaps the
greatest single catamity that befell the commumily in its carly
history, Certainly among that portion of the Muslim community
whose axis and very reason-for-heing are the rights of the Family of
the Prophel, the slaving of Muhammad's vounger grandson has
continuously served to galvanize and replenish the sell~identity and
world-view of 8hi'1 Islam. The clay of Karbald' unceasingly leaves
its impress on the face of the $hi'a, from the moment that Husayn
uttered his final prayer on its =ands undl now. For the $hi'a, all of
history is stamad by the blood spilt at Karbala'. Yet they have also
understood the killing of Husayn as the dramatic climax of an even
greater tragedy, that of the sabotage of Muhammad's propheus
mission {tsell. Mulla Muhammad Baqir al-Majlisi, a leading savant
of the Safavid era, alludes to this by his remark that *‘Llusavn was

! This 15 ain expanded version of a paper given at the Conference (o mark the
L Ath anmiversary of the barth of the Imam Husayn (London, July -9, [984), held
under the patropage of the Muhammadi Trust (see A-Ferde, X2 [Autumn 1984,
24291, 1 am indelned (o the kindness of Dr Mehdi Mobaghohegh of Tehran for
making available materials essential Tor the completion of this study.

ALEanis, X111 [Speig, 1986 71
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killed already on the day of al-Saqifa’;* and in our times Tmam
Khomeini has expressed a similar view:*

The preatest disaster that befell [slam was the usurpation of tule hy
Mutawiva [rom ‘AN, . . . This disaster was ¢ven worse than the trapedy of
Karbala and the misfortunes that hefell the Lord of the Martyrs (upen
whom be peace), and indeed it led to the tragedy ol Karbala. The disaster
that dul mot permit Tslam o be correetly presented to the world was the
greatest disaster of all,

Such views may reflect the circumstances of Shi'i pality since the
era of the political ascendancy of Tthna-"ashari (Twelver) Shimism.
¥et in & much earlier pericd of their history the Shi'a had debated
and discussed the significance of Husayn's death in a manner that
clearly reflected their particular circumstances in the st few
centuries following the Imam’s death.

The debate which the death of Husayn provoked within
succeeding generalions of the Shi't community centered around the
medaning and implications of the sufferings of the Imams, and
eventually contributed (o the crystallization of certain fundamental
tenets of the doctrine of the lmamate (imania), This process appears
to owe miuch to the guidance of the Gfth and sixth Twelver Tmams,
Muhammad al-Bagir (37-ca. 114/676 ¢a.733) and Ja'far al-Sadig
(B3-148/702-765). Since the active careers of these two leaders and
theoreticians of the Shi'T movement span over filty years from the
waning and collapse of the Umayyad dynasty tll the carly years of
‘Abbasid rule, the centrabity of that period for the elaboration of the
teaching on the impeccability (‘fsma) of the imdm, his humanity,
his participation in the celestial realm of existence beyond death,
and of how to reconcile God's justice with the oppression and
wrong done to the Family of the Prophet, must be stressed.* Such
notions arose out of a definite messianic tension whereby the
formation of the doctrine of the Imamate enshrined an

©Al-Majlisi, Bilidral-Anwde (Beirut, 1983, repr. of the Tehran od.), XLV, 328

A fslane and Revolwtion: Weitings and Declarations of T Klomeiy, trans
Hamed Alpmar (Berkeley, 19613, p, 200

* Bved Ho M. Jafm, Fhe Qrigine and Faely Developrent of Shit fsiaon {London,
197%; E. Kohlberg: "Some Tmdmi Shi'l Interprotations of Umayyad History', in
Stuciey on the First Century af Inamic Sociery, ed, G. H. A, Juynboll (Urbana,
1982), pp, 145-59
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understanding of the jmdm in terms akin lo an eschatological
prophet figure.® Al-Husavn’s death functioned as one basic point
of clarification for the rdles of suflering, inlercession, and
apocalyptic retribution peculiar to the fmdem.

THE EARLY SHT'A

An appreciation of the main currents within the Shi'a duning the
century following the martyrdom of Husavn {10 Muhaream, 61/ 10
October, 680) is necessary. His death had a shock impact on the
historical manifestations of the Sh'a under the Umayvads, Two
immediate consequences of his death were the Tawwabdn, or
movement of the Penitents (61-65), which was a completely Arab
phenomenon,® and the Kaysiniyva movement sparked by the
revolt of al-Mukhtar b, AW "Ubayd al-Thagal?, *who [first
mobilized the Persian sawdll in active participation, thus giving the
S Tmovement a wider appeal’,” Al-Mukhtar, whose revoll in Kiofa
was catapulted inlo success by the passions generated by the
Penilents, was apparently one of the first leaders 1o capitalize on
the notion of the ‘God-guided One'. al-mahdt, and from a
particular group among his followers (the ghwld al-Kaysanivya,
Le, the remnants of the old Saba'iyva living in Kifa during the
days of al-Mukhtdr®) derived a number of carly ghuloww
movements—i.e., radical Shi'l groups who held an ‘exaggerated’
view of the imdm, These groupings lraced Lhe Imamale through
Mubammad b. al-Hanafivya (d. 84 A_H.), the third son of "Al7 b,
AbT Talib. The Kaysaniyva impetus became canalized into the
various groupings tinged by Mazdaean and Mazdakite milieus
{e.g., the Harbiyya, Janahivya, and Khurramiyya), the varous
groupings of the "Abbisid Shi'a such as the Rawandivya, and

T The term ‘eschatological prophet’ is used hicre from the perspective of history
of religions. Th figure of the Shi'T fndm represents an important development in the
religious history of the Middle Bast, and its distinctive features in relation to, as well
s in contrast with, earlier prophetic, saviour, and paostic figures have yet to be
delineated, For orientation, wee the seres of . Widengren, King ond Saviour
(Uppsala, 19451955 and Tor Aodiae, Die Person Muhamnieds in lehre wnd
Rlanber rélner gemeinde (Stockhalm, 1918), pp. 291313,

= Judn, Origimg, p. 222,

! Thed.; W Madelung, “Kayeinivya', £17, 1V, 836-18

EW.al-Qadi, Al Kaysd@rivye fr Ta'vikh wa-i-Adad (Beirut, 1974), pp. 120-21,
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absorption mte the rising tide of Tthnd-" ashari Shi'ism in Irag, The
kev ideas of the Mahdi, badd’, ghavba, raia, as well as masy (the
explicit designation of an émidm) and other important aspects of the
radical religious theory of the Imamate first make widespread
appearance with the Kaysiniyyva and its cognate groupings.® The
peculiar cschatological ideology of neo-Kaysind messianism - was
marked by its revolutionary orientation and tendency towards a
type of mystical anarchy {e.g.. the motil of revenge and the conercte
political expectations which were both enveloped within the the
Mahdi dogma), and made an explosive combination with 'Alid
legitimism, thus insuring the widespread and permanent appeal of
chiliastic political expectations in Islam.

It was this combination of a messianic ideclogy and legitimist
Arab aristocratic elements which lay behind the "Alid revolts of the
Tahbite "‘Abd Alldh b, Mo awiva and the Hasanids Muhammad and
Ibrahim ibnay "Abd Allih. The "Abbasid party harnessed the encrpy
of nea-Kaysant millenarnanism more cfficiently than did the ‘Alids,
particularly in their cxploitation of mawdlt expectations. Two other
major attitudes during the century following Husayn's death must
be mentioned; the party of Zavd b. "All with his stress on “Alid
legitimism balanced by moderating overtures to the traditionalist
and juridical circles, and the radical religious wing of the Shi'a
represented by vanious extremist circles and revolts, and often led
by men who had some sort of link with the Husaynids Muhammad
al-Bagir and Ja'far al-Sadiq (e.g.. Baydn b, San‘an, al-Mughira b.
Sa'id, Abn Mansir al-" hit, and AbQ al-Khattah).'® Curicusly, the
line of Husayn from his son ‘Ali al-Sajjad onwards did not
participate in any overtly political movement. These leaders neither
promoted apocalyptic revolt, nor did they accept the generally held
conceptions of authority, guidance and knowledge which were
being elaborated and spread by the traditionist-juridical circles of
the Hyaz and Trag, preferring instead to cnunciate their own

" Madelung, ‘Kaysimyya', b, 838: 5, Moscati, ‘Per Una Stoda Dell' Antica ST,
Revicia degli Srid) Orientali 29 (19543, 262-65,

"W FL Tucker, ‘Revolutionavy Chiliasm in Umayvad [rags A Study af the
Bayanivyah, Mughiriyvah, Mansurivyah, and Janahivyah Sects of the Extreme
Shia', Ph.D. disscrt,, Indiana University, 1971 B Lewis. *Abd al-Khapih', E£7 1,
|34, W, Mudelung, 'Khatdbiyea', £.07, 1V, 1132233,
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particular viewpoint and body of traditions on virtually all aspects
of the burgeoning Islamic disciplines, Al-Bagir and al-$adiq were
primarily responsible for formulating a coherent doctrine of the
Imamate which was w provide the foundation of the Twelver
schiool until our day,

The Husaynid "Alids were faced with a diflicult situation in this
task, even viewed from within the competing Shi'1 currents of Lheir
tire. On the one hand, al-Bagir and al-3adig had to consolidate
and extend their own circles of followers who were being drawn 1o
the activist revolutionary movements, by defining and defending
their own Family's claims to mherted legitimacy and authorty
againsi the competing claims of others, On the other hand, they
had (o oflset the repeated ascriptions of the enthusiasts and
adventurers who sought validation for their activilies by appropri-
aling certain key features of Husaynid "Alid teaching; this was
accomplished through disciplining misgoided followers, as well as
dllacking the pretensions and weologies of closely related figures
who had raised troubling questions in the minds of these two
Imams™ genuine [ollowing.!'' The anporeance of this double
challenge for the elaboration of al-Biagir's and al-3adiq’s lheory of
the Imamate still remaing lo be more fully explored, but certain
features can be readily appreciated as familiar issues endemie (o the
early Shi'a as a whole, One of the earliest and most influential issues
was the real nature of the death of an Tmam, or of a prophel, and
his continued existénce alter lus death or disappearance.

BN AL-HAMAFIYYA, JESUS, AND THE QUR'AN

The view of the early Kaysaniyya that Muhammad b, al-Hanafiyya
disappeared from view and was subsisting miraculously in a
semi-paradisial condition on Mt Radwa sustained by waler and
honey, and would make his reappearance as the the Mahdi {the
doctrines of ghayba and rafa),'® propagated by their spokesmen-

U T hope (o provide documentation for these asssrtions in o [ortheomme work
an the teachings of the Husavnid "Alids. See M. G 5 Hodgsomn, ‘How did the Eily
Shi'a become Sectarian™, JAOS, T5/0 (19541, 1-12,

13 ALGET Al-Kayuiniypa, pp. 170-9%60 Fr. Bubl, “Mubammad b al-
Hapafiywah', EJ1, T, 671, T shall oot disouss here the archaic bhelief that
Mubammead and/or "AT did not dic and will geturn like Jesus, For this, and the
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pocts, was of course denied by the later Twelver school. ' One
report relates a discussion hetween a certain Kaysinl, Huayyin
al-Sarrdjj, and Fa'far al-Sadig, who guestioned Hayyin aboul what
his companions were saying concerning Thn al-Hanatiywa ' !

Hayypdn: They say he s alive and 15 sustained (fay van yarzagh.

Sadig: My father informed me that he was among those whe attended on
him during his final illness and who closed his eves [at his death], who put
hirn in his grave, and wha marcied his women off and divided his inheritance.

H-0 AbD "Akd Allah! Mubammad b, al-Hanatiyya is like Jesus, son of
Mary. in this community; his afair was made (o appear [like one who died]
tia poople (shubbiha anrula li-l-ndz),

S Was hus alfair made (o appear [like one wheo died] 1o es Friends, or to
his enemies (shubhifr ameendin Tald encdied B aw Tald a'd@il)?

der 81'a, und sein jodischer Ursproang’, Seitsehiedfd i dsiyeialogic 23019093, 396-327
and 24 (1900, 146, "Abdalldh Favyad, To'rikh a-fmdmdvee wa AslGihim min
al-5hTy {Beirur, 19753, ppo 92-1100; al-Qdadi, 4-Kavsdnivea, pp. LIST: and also
compare Mubammad b al-Hasan al-Saffar, Sesd iy of-Doealdy, ed. Muhsin Kidche
Baght (Qumm?, 1380, repr. Tehran, 1404), pp. 428 30

VAT, Al Kapsindevo, pp. IT1-88, Bhe points out that the [hed Ashen
imststence on the death of 1bn al-Hanahyya was really simed al rebutliing the view
that he, rather than the teelfth Tmar, is the hidden Imam whose return as the
Mahdi was awaited: oo cie, pp. 28485 Whether al-Qadi's view that all swech
reperts are oo he considered as later polemieal fabrications should be adopted
unhesitatingly, depends on one's understendingal the development of the e
doctrine isell

" For the meagre nformation available on Hayvan al-Sarcay, see al-Mamagani,
Teengik af- Mgl (MNajaf, 13300, 1, 383, 3680, who points oul that he shoold not be
confused with Elannan al-Suarrd), wakdl for Musi al-Kirmm s Eofo and o leading
WigifT The seport is found in The BEbawayhi al-Chommd, al-Shavkh al-Sadig,
Kopmdl al-Din wa Tamdm al-Nma, ed, al-Ghafli (Tehran, 13900, p. 36, The same
report, with glight variants sod omssions, 15 found i el-Kashshi, Bhivde Ma'vifal
al-Bidl, o the rension of Shavkh al-Ta'fa al-Tosi, ed. Hosan al-Musiafaw)
(Mashhad, 1348sh.), pp. 31516, §570. Kushshi provides o double wdd for his
version, boeth poing hack o Hammad b Tsd sl-Juhant (. 209} through Sa'd b,
Abdallah oAbl Khalaf al-Qumeny (d. 29% ar ), the well known author of ene of
the garhest surviving heresiographical works, o Magdldr wa--Firag. [hn Babaway
aives one aod, 2oing back through Mubemmed b, Ya'gob al-Kulaynd 1o Hammid,
and then al-Husayn b, al-Mukhtis al-OalEnast. Al the links in the bndids of both
al-Kashsh and Thn Babawayhi are deemed (rustworthy; both Hemmid and Thn
al-Mukhiir are reporied (o have relayed (tom al-5adig and (o have authored books,
see al-Mamagam, Fongih, 1, 343, 83063, and 166, 53317 | |
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H: Rather to his enemies,

& Are you claiming that Abli Ja'far Mubammad b. ‘Al al:Bigir i the
enemy of bis paternal uncle Muhammad b al-Hanfivya?

H Mo,

& Hayyin, you [and your companions] are shunning the Signs of God!
Haz not God, Blessed and Exalted, said; W witd reguite thave whe tuen gy
fram Gur Stgns with an evil punishrment becavwse of thedr turming away (6: 15717

Whether this report be viewed as a later polemical argument, as
al-Qadi implies,'* or whether it indeed reflects features of Kaysani
idenlogy ol the first part of the sccond hijra century, the fact that
Ibn al-Hanafiyya is likencd to Jesus, and the Qur'anic verse 4: 157
15 evoked, is significant, Such an association apparently lived on in
neo-Kaysini circles umlil they were subsumed into the carly
Qaramita; under the events for the year 278, the historian al-Tabarf
mentions a book of the Qaramita ascribed to al-Faraj b, "Uthman,
in which & certain Ahmad b, Mubammad b, al-Hanafiyya was
referred Lo as being ‘the Messiah, and he is Jesus and the Word
[al-kalima) and the Mahdi , ., and Gahriel®, '

Here arc the Qur’dnic verses which mention the death of Jesus:
And for thelr saying, 'We did slay the Messiak, Jesus, son of My,
the Messenger of God;' whereas they slew him nos, nor did they brin e
about his death on the cross, but he was made o appear 1o them [like
ame crucified] (shubbiha la-hum ) and those wha differ thevein are
certainly in o state of doubi about it; they have no certain knowledge
thereaf, but ondy pursue a conjecture; though they did not slay Irim for
a cerfainty, * On the contrary, God raived him to Himsedf (rafa’ahu ;.

YOALGET, AlKaysdaliee, po 285 One indicalion that this reporl could
represent o later ery than that of al-Sadig might he the equation of the *Sims of
Ciod' in 6: 157 with the mams, assuming that this reffects uter Twelver dactrinal
developments. Yot thers are numerous reporls from al-Bigie and al-Sadiq which
make this identification; are they alse fabricutions?

'ALTaburt, Ta'rikh, ed. D Goeje (Leiden, T879-1901), W, 2128, Al-Faraj also
claimed that Christ appearsd (o him in the form of & human body {al-masih
fagawwara la-fee (7 fismi feran), Another indication of the input of Kavsinl legacy
into early Qarmai ciroles is Abi Su°id Hasan b, Bahran al-Tannibt (murdered 3017,
e founder of Carmutian power in East Arabia, who ‘won Fallowers ripddly.
perhaps among a group formerly attached 1o the ling of Tho dl-Lanafivea’; Carra de
Vaux und M. G, 5. Hodgson, E.0.7, 11, 452
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And God is Mighty, Wise. * And theve is aone among the People of
the Book but must believe in him before his death (yu'minanna bihi
pabla mawtihi}: and on the Reswrrection Day he [Jesus] shall be
witness agatusy thepr (4, 1579

These wverses have cvoked varying inierpretalions among
Muslims, the central guestion being whether the Qur’ane here
categarically denics that Jesus was crucified or killed by the Jews,
despite appearances, and was Laken up to God, G. Parrinder asserls
‘. .. that the Quran itself does not say that Jesus suffered in a [alse
body (in the Docetic fashion), nor does it say that a substitute was
made so that somebody else suffered in his place. . | | the cumulative
eflect of the Qrar'anic verses is strongly in [avour of a real death, and
a complele sell-surrender of Jesus."'7

Yet the consensus of early Muslim exepesis was that Jesus was
never crucified, thal his likeness or image (shabal) was cast on one
of his disciples who was then mistakenly crucified in his place, and
that Jesus then accomplished a bodily ascension to heaven.'® The
phrase in 4 157, shubbiha lo-iwom (Che was made to appear Lo them
[ike one crucified]’, or ‘he was counterfeited lor them’), was
truditionally understood to refer to Jesus' cnemies among the Jews
who hoasted of having killed hitm on the cross, thereby disproving
his claim to he a divinely sent prophet. The point of al-8aiq’s
question: “Was his [Tbn al-Hanafiyya's) affair made to appear [like
one who died] to his friends, or to his cnemies?, and Hayyan's
uneguivocal reply: “Rather to his enemies’, reflects this Qur'anic
contexl. Apparently al-Sadiq implied by this question that the
friends of Jesus (i.c.. his disciples) were not led to believe in hus
death on the cross, as his enemies the Jows had been, but may
themselves have denied that Jesus died on the cross.'®

1T G, Paroinder, Jesuyin the Que'dn [ New Yok, 1965), pp, 112, 1210

' Benjamin T, Lawson, “The Crucfixion of Jesus i the Quein and Qur i
Commendury; an historicul survey’ Muastee’s thegis, The Tnstiture of Islamic Studies.
MGG Llniversity, 1950,

19 Sufi Iradition vields (he (ollowing interpretation atteibuted o al-Sadig
concerning 4 157, where he eestricis himsell to the notion of the killing of Jesss, and
distingmshes three types of kitling: “One 15 the killing of the world by abandoning il
Lo wne's enemies, one is the killing of sing, he is a lover; and the killing of waywird
cravings, he is-s knower (“3rif), and he has an exalintion in his kiling just a5 God
rassed up His prophets ol 00 aafihd eiCaiem Samd vafulbe ARG anbivd'ihil” See
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The next verse (138} contains (he phrase rafa'he, which has been
interpreted to mean either that Jesus died yet was sparitually exalted
in the sense of being honoured by God, or simply that Jesus was
taken up to God and lives bodily in heaven, from whence he shall
retutn at the end of time to help consummate the final
cschatological drama alongside the mahdi

The following verse (159) has also been variously interpreted,
depending on how the pronoun *his' in the expression gabla mawsiki
was understood: cither the pronoun "his® refers to evervone of the
People of the Book, who shall grasp the truth about Jesus and
helieve in him before their death; or, i the pronoun *his” refers Lo
Jesus. who did not die on the cross. then he is still living in the hody
and will appear before the Last Day, when there will be g final
death of Jesus, and all will have believed in him belore that. This
latter view 15 aseribed to al-Bagir: “Jesus will descend to the world
[from hcaven] before the Resurrection Day, and the rCImaining
confessors of Judaism or Christianity will all believe in him before
his [Jesus'] death, and he will pray behind the Mahdi."2° There was
also another inlerpretation current among Muslims in the first Few
centuries af Islam which gave a novel twist o the former view,
namely that the pronoun *his’ in verse 4: 159 referred to the Prophet
Muhammad himself; who was to make a *return’ at the end of time,
when all the Jews and Christians would finally believe in him.*!

The Qur'an’s description of the death of Jesus appears to refer to
the differences that split Eastern Christianity in the time of
Muhammad. when the majorily of the Semilic Christians were
either Monophysite or Nestorian, Many scholars have maintained
that the Qur'anic verses in question show thal Muhammad was
certainly aware ol Lthe opposing conceptions of the erucifixion held
by the different Christian communities in his environment and their

Yafele ol-Fadg, M5 Chester Bearty 5283, [ 33b (my translation differs from
Lawsnin, op. vit., pp. 51-53

HOUAT b, TbrEhim al-Qummi, Tafilr, ed. Tayyib al-Misaw? al-Tazd'im (Najaf,
1386470, T, 158

Mo Ibid.; and Mubammad b, Maz'Gd al<Ayeashi Tafd, ed. HEshim al-Reasili
il-Mahull2AT (Qhernm, 13700, 1, 283 84, where repors Trom al-Riyir and al-Sadiq are
found 1o this effess. One report Bas al-Sadiq mive the fellowing ta'wil of this verse:
the ahf wi-kitdh refers to the Alid descendants from Fatima, who would not dic
without d¢epting the imemate of the read imam (2., of al-Sidiq himseln),
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disputes about the nature of Jesus” humanity and divinity, 22
Zachner, for example, sees the Qurdnic position with regard to the
two natures of Christ as being close to the Nestorian one.** H,
Grégoire saw 40 15607 as aimed al conciliating the Christian
community of Wajrin, who were Monophysites of the Julianist
persuasion, and that the CQur'an thus adopts their position ‘of an
apparent {the so-called ‘phantasiast’) crucifivion.®* Julian of
Halicarnassus led the extreme Monophysites of the mid-sixth
century C.L., and upheld the Aparthadocetist position that Christ
was so plorified that his body was insensible to fleshly weakness
and tncorruptible?® denving any likeness in nature between the
humanity of Christ and that of man. For Julian, since Chrst's
‘humanity’ was sinless, imperishable and impassible {above suifer-
ing}, then if he suffered at all, it was only by 4 conscious exertion of
will.*® While the Severians or moderate Monophysites accused
them of upholding old heretical gnostic ideas of a docetic nature, it
s more correcl to call the Julianists *Tncorruptibilists’ rather than
‘Phunlasiasts’, since the Julianist wversion of Monophysitism
asserted that Christ did not suffer and did not die on the cross, save
by a voluntary act of wall freely consented. The Jubanests saw
redemption as occurning gt the moment of crucifixion when Christ
mude the supreme choice which imposad the sufferng and death on

2 These included Chaleedonir on the confines of the Hyzanting cmpire,
Severian or moderate: Monaphysite in Abyssinia, Mestodan in Perstan [rag anmd
recentty introduced il Yemeo by the Persian conguest there, and luliamist or
extreme Menophysite 1p the important community of Najrin, nal to mention
certain goostie and heretcal caircles,

RO Lachner, T Civeigirison of Refigions (Boston, [958), appendiz “The
Qur'an and Christ’, pp. 193217, 203,

“H. Oregaire; "Mahome! et le Monophyssme', i Melongey Charlen Dield
(Paris, 19300, pp. 1071149, 112,

2% See Acts 2231 and 13:35 for the incorruptbility of the body of Christ,

20 Julign suid of lesus: ‘Death is the porticn of sinners: Then obviousty He whe
with simless could nat really die's W AL Wagrnm, The Separation of the Masopiaines
(London, 19233, po 155 The Julianists viewsd Christ's body as uncreated, o sorl of
muterialized godhead, from a soteniological perspective, and stressed the exaliation
of the “humanity” of Chast by assumplion into the divine. In his controversy with
Sewerus in Algsandrim, Julion upheld the view that the boady of Christ was
incorruptible, while Scverns, in fuen, accused Julinn of teaching Manichacan
doctrines that the Passion was o *fantasy”

R
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the cross which his "humanity’ never implied; whereas the moderate
Monophysite position held that redemption was already Forescen
by Christ’s incarnation in 4 mortal, suffering body =7

J. Jarry has crticized Grégoire’s thesis on the basis that if the
Qur'anic verses discussed above do actually indicate a “docetic’
view of Jesus, then how could this be an adoption from Julianism
when Mubammad knew the MNajrinite community directly, not
simply from the calumny directed against them by their opponents
who charged them with being Phantasiasts belicving in an apparent
(or counterfeit) crucifixion in which Jesus did not really suller on
the crossT*# Jarry is led, therefore, (o suggest that either the Majran
Christians may have been penctrated hy a particular wing of
extremist Monophysites adhering to the teaching of Gaianus, wha
taught a transmutation of the humanity into the divinity in Christ;
or that certain currents in Syro-Mesopotamian monasticism of the
sixth and seventh centuries C.E. may have harboured elements of
the Messalians, or the semi-heresy of the Audians, or of
Munichacamism, whose docirines approach in certain  points
gnostic views of an apparent crucifixion % Jarry argoes further
that Gaianism itself was partly a dissimulated Messalianistn which
saw in the Julianist teaching on the incorruptibility of the body of
Jesus their own conception of the spirituality of Christ’s incar-
nation ‘and thus of lhe glorification of the body.?? There are
problems invelved in Jarry's thesis, such as interpreting 4 157-9
as expressive of a docetic view of the death of Jesus, the
assumption of a Gaianite diffusion into Najein (or later into

* L Jarry, Hérdwies et Foctions dons '"Empice Ryzanen iy (Ve au Vile Sigels
(Cairg, [968], pp. 7481,

#= 1. Jarry, 'La Sourals TV el les soti-disant origines Julisnisies de |'lslam’,
Annales ffumolopigues TX (Caire, [970), pp. |-7: and Jarey, Hérdiie, pp. B3-88.

% Tarry, “La Sourate [V, rp-A-T,

™ I Jaery, ‘Le Gajanisme, un ramassis d'héresies’, SIFA0 62 (19635), 121-130,
126, Appareatly cerlain Gaianites beld the nolion of & hewvenly ar glorificd hody
of Christ simultaneous 10 his earthly appearance, and negated the reality of the
crucifivion; Gaianis was considered 2 prophet and in some measure equivalent to
Christ, an attitude regalling the prophetism of the Messakans. Concerning the vexed
probiem of Messalianiasm, see the relerences provided in N, Garsomn, “Mersés Le
Grand, Basile De Césarée of Fustathe de Sébaste’, Revee des Soler Arméniemies,
na KV (19830, 147, n. 1 L.
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Irag), or even the presence of gnostic trends in Christian Arabia.?!

All of these issues may well have less bearing on the Qur'an itself
than they do on the Kaysani interpretation of these verses, The
radical Shi"a attitude which drow an explicit parallel between Jesus
and the jmam or the Mahdi, and which throws light on the first
major expression of the notions of ghayba and rafa, points o an
‘exapeerared’ understanding of the figure of the imdnm. While the
contribution of old Arab ideals and glorificalion of the hero Lo
these themes should not be lost sight of, nor the real events which
shaped the self-awareness of the early Shi'a in the development of
Lthese notions be neglected, there remains an undeniable impact of
religious ideas connected with earlier prophetic eschatological
Agures, particularly concerning the key notions of sinlessness and
bodily incorruptibility 22

AL-HUSAYN: WHAT KIND OF DEATH?

Cme incident in the drama of Karbald® ties the ideas of death and
punishment for sin together in a striking way. The scene is

1 darry, Hérgsigy, pr, H6H., where he admits that ‘Uallusion de §a sourste TV est
beaucoup lrop bréve ef lrop resiremie pout qu'on puisse dire avec certitude 51 s'agit
d'une allusion 4 un julianisme dégenére, au manicheisme, su messahanisme ou & une
srvivanee du misnaonisme.”

¥ Besides the figore of Jesus, the prophet Moses alse served as a model of the
eschatological-prophet, The Messiah was often likesed to ‘a prophet like Moses'
whi would appear in the End Time for Judaism and Samantamsm. Cerlain strands
of Tudaic teadition held that Moses” burial place was not known, simce he had
actually sscended (o heaven, from whence he would return as the second Mozes; see
W, A Mecks, The Prophei-King: Moges Trodivions and the Jokamnine Chrismnlogy
(Letden, 19670, pp. 200-211. Josephus, for example, wrote of Moeses: ‘while, after
faving taken leave ef the peopls, he was poing (0 embrace Eleazar and Joshua on
Mount Mebo, a cloud seddenly stood over him, and he disuppeared, though he
wrnte in Seripiure that he died, which was done from fear that people might say that
because of his extraordinary virtue he had been turned into s divinity.” (loc, il
Legends of this kind, populanzed in wiitings like the dssunpifon of Moses and the
Tessament of Moses, were apparently combatted by the Rabhis. See the stalement
attributed o al-Hasan al-BaseD: ‘17 the Children of Israel knew whers [Moses™] tomb
was, they would have taken [Moses and Aaron] as two gods alongade of God';
"Umira b, Wathima al-Fins, Kirgb Sad’ al-Khaly wa (Qigas al-Anbiva’, ed. R, G
K houry (Wieshaden, 1978), 51, For "Umar’s mitial resction to Muhammad's death,
that he would return like Moses, see P Cisanove, Mohamemed of lo Fin du Monde
{Paris, [911=192L}) p. 37,
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THE DEATH OF AL-HUSAYXN AND THE IMAMATE

variously Teported as a confrontation between the only surviving
son of Husayn, "All al-Sajjad, and the Umayyad governor ol Kila,
[bn ZivAd—or with the caliph Yaddd himsclf—in Damascus,??
upon the entrance ol the surviving members of Husayn's Family.
Yaaad questions Al b Husayn as to who he s, and then asks:?*

Yazid: Did God not kil Al b Husavn?

Al ] bave & brother whe is alse called "ARL The people killed him,
Y Rather God killed him,

A Gad recelver the sonls af the time of their death (3% 42)

Yoo dnd whatevey misfertunie bofally you i the consequence af whal vour
e hands faave wronght (420 303,

A There befalls nor any misfortune either e eartf oF i vour ows
persons, bur {1 s recorded moa Book Before We bring (v intn beimg—riurely
that is easy Jor God—rthat you may ner grivve over whay i losf o pou v
exilt because of thay which He bas bestewed upon vou, And God loves no
atty conceited bogseer (57 22-3),

The \heological implications of these guotations from the Qur'an
Lake up at least two themes central (o the Shi'a: the sinlessness of 1he
Imam, and the fact that the misfortunes suffered by the Prophet’s

T ALTabart, Ta'eibh, 11, 37233, 376-77; and al-Shaykh al-Mutid, Ak-feshdad, ed
al-Miyimind (Tehean, 1377}, pp 224, 230, Both coport bwe separale excianges, the
firsl i Kifa between Tho Fivid and ‘Al b, al-Husayn, the second in Damiscos
between the caliph Yasid and ‘Al al-TabarTs souree Tor hoth s Abd Mikhne!, [n
the first exchange, after Thn Zivid asseris that God, ool the peaple, had killed
ul-Husayn, "Al responds: God recervey the soeels ae the dmee of thede dath (39 a2y, and
na sowl can div excep By God s feave, a decvee with a fed teren (3 1450, The second
exchange has Yarid upbraid AT b ai-Husayn ler his Father having soughl to wres)
the caliphal authorily from him. which thus brought God's punishment upon him
for his critne, Then "W replies: Thers Befalls nof any misiortune sitfae i e coril) o
i pemie oni paedans, bl s recorgded inoa Book hefore We brimg i inie bopa (57220
Then Yagid askes his son Khiilid 1o make reply, and when Khilid is snable 1o, Yazil
tells hie o say: dnd whaiever mrisforiune befalfs v b the CEEEgUence G whal your
o fandy have sweought, and He forgives many laf pour siee] (42: 300 The version
found in Abl al-Faraj al-1sfaldng, Megdn! ai-Tatifvein, ed, Ahmad Sugr (Cairn,
1268, p. |20, upparently conflates these two mcidents inta one between Yurid and
“Adtin Dumascus, and thus makes A1 have the Last word

** The combined version found in al-Tsfahani, Magdrd, p 20, is given hers since
it 85 mare revealing of the ideologica! dilemma posed by al-Hosayn's death [or the
Shita docirine of s,
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Family are pre-ordained for them by God as & mark of election.
The artribution to Yazid of his employing 42: 30, And whatever
misfortune befolls you s the conzequence of what vour own fands
have wroneht .. ., as proof that Husayn's death came uas a
punishment from God for his crime of rebelling against the caliph.
wus 4 power[ul argument which had to be countered. The replics
attribuled to al-Sapad contain the seed of the later, fully-fledged
rehuttals put forth by the Imams,

When several of al-Sadig’s companions questioned him precisely
concerning this verse (42: 30), they asked:**

e you consider what befell *AlT and the members of his family to be the
consequence of what their own hands have wrought. vet they are a Pure
Household free ol sin?

to which al-Sadig responded:

The Messenger of God used to turn in repentance to God, the Mighty, the
Sublime. and seck His lorgiveness a hundred times in every day and night,
without any sin, For God, the Mighty the Sublime, favours His [ricnds by
conferring misfortunes, in order to reward them for the mbulations,
withiout there being any Sinon their prari

Al-Sadig’s reply makes clear that the allhetions of the prophets and
Imams come to them from God, not as punishment for sin, but asa
divine favour due to their sinlessness. Furthermore, the trials of the
Prophet’s Family are foreseen and walled by God as part of His
salvational plan for creation, as can be seen from the reply al-Bagir
pave o Hamran b, A'van:*®

Heamran: Tell me aboul the matter of the undertaking of "Ali b, Akl Talib
and al-Hasan and al-Flusayn, and their going forth [into battle] and their
carrying oul God's religion, and of what befell them of the tyrants’ fighting
them and defeating them, unnl they were slain or vanguished?

Bagir: 0 Hamrdn, God, the Blessed aned Exalted, had lorcordained that
[or them, und had determined it and decreed i, and enjomned 1t then He

¥5 [bn Babawavhi sl-Qummi, al-Shavkh al-Sadig, Maednd a-Akihdr, ed
al-Ghaff@m (Tehran, [379, pp. 383-84; and "Abdallih b, Jo'fur al-Himyart, Qureb
al-Panded, ed, "Ahd al-Mawla al-Tacht (Magall, 1369, po 103, See alse Akl -Fadl "AlT
ab-Tabursi, Mihkdr al-Amadr I Ghurar ol-Akhbdr (Najal, [385), p. 295 Hamréan
questions al-Bigir on the same verse

5 Al-Saffdr, Bayd'ie ol Darardy, quoted i al-Maglist. Sivdr, XLIV, 27677,
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put it imto effect. Soby a prior knowledge of this rom the Messenger of God
to them, 'AlT and al-Hasan and Husayn, Godl's blessing be upon them, rise
up, and by & [certain] knowledge he who is silent from among Us remaimed
silent (Hi= il sariate man samara winnag), And iF they, O Hamrdn, when
there befell them what came down of God's command and [His| granting
victory 1o the tyrants over them i they had asked God to ward that oft
from them, and if they bad beseeched God Lo seek the elimination of the
domimon of the tyrants, then God would have responded 1o them and
woulidl have warded that off from them. Then would the era of the tyranes
have expired, and ther dominion have vanished gquicker than g tuned string
which when severed is flung away! What occurred to them of defeat, O
Hamrin, was not on account of & sin they committed, nor as a pumshment
for an act of disobedience by which they opposed God. Bather, [these things
ocoareed o them] gs ‘stations’ (f-mandziD, and as & mark of honour from
God which e desired that they attaimn,

Here can be discerned an elaboration of the prool texts invoked by
*AIT b Flusayn before Yuedd (andior Ibn Zivad). The death of
Husayn was foreseen and was the result of God's will, pointing Lo
the deeper mystery of the stalus of the fmdm, who accepts
oppression and injustice from the tvrants a5 a divine lavour.
thereby  transforming his suffering inlo a higher meaning and
purpose.*’

Nevertheless, the Shi'a were constantly reminded of this dilemma
posed by Husayn's death. of how to understand che outward [ailure
of their cause when it was the true one, sanctioned by God who
also willed the defeat and sulferings of their Imams. They could not
fail to seek a satisfactory resolution of this dilemma, since the
Umayyads and their supporlers made of the day Husayn was killed
an event celebrated in sacred history and observed as a day of
blessing, Tt appears that the Umayyads had traditions invented
claiming that the day on which Husayn was killed was the same day
on which Adam repented, on which God had accepted David's
penznce, on which Jonah exited from the whale, on which Noah's
ark came o rest on Mt Jadi, and on which the Tsraelites crossed
the Red Sea® In a long report, given here in full, one of th Bani

1 Bee Al-Serar X2 {1934), 2429, where 1 discuss the sigmificance of &l-Husayn's
death a4 censticus and active suTering.

* Al-Shaykh al-Sadiq. AFAmdli, ed. Fudl Allgh al-Tabifabi'i (Qumm, 1373),
PP, T8, mailis 27; this report is frem Maytham al-Tammdr, a companion of AT k.
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Hashim, a descendant of al-Harth b, 'Abd al-Muttalib named *Abd
Allah b, al-I'adl b. Bahbah al-Hashimi, questioned al-Sadig about
thig:®

0 zon of the Messenger of God, how did the day of ‘Ashiied” become a day
ol valamity and grief, of anguish and lamentation, more than the day on
which the Messenger of God passed away, and the day on which Firma
died, and the day on which the Prince of Believers ['A17]) was killed? and the
dav on which al-Hasan was murdered by poison?

Sadiy: The day of al-Flusayn’s murder is a greater calamity than all the
rest of those days. for the reason that the Companions of the Cloak (axhah
al-kiga’y, who were the most cherished creatures in God's eye, were five.
When the Prophel departed from them. there remained the Prince of
Believers and Fauma and al-Hasan and al-Husayn, and they were a
consolation and comfort for people. When Fatima passed away, there was
4 vonsolation and comfort lor people in the persons of the Prince af
Believers, al-Hasan, and al-Husayn; then when the Prince of Believers
passed away from them, there was a consolation and comfort for the
people in al-Hasan and al-Huosavn, and when al-Tlasan passed away there
was in al-Flusavn a comfort and 2 consolation for people. S0 when
al-Husayn, may God whelm him in glory, was killed. not ane of ithe
Companions of the Cloak remained (o be g consolation and comtort for
people after him. Thus, his passing was like the disappearance of all of
them, just as his abiding had been like the continuation of them all. For
that reason his day became the greatest day ol calamity,

fasfimi: O son of the Messenger of God, then why was there no

conselation and comfont for people in AT b, al-Husayn [al-Saiad], stmilar
ter what they had had in his forefathers?

S Certainly Al b, al-Husayn was the ‘Master ol the Worshippers', and
an Imam, and an Exemplary Witness (hudia) for creatures aller his decensed
fathers. However he did not meet the Messenger of God, nor did he hear
him directly. His knowledge was a legacy from s father, Trom his
grandfather, from the Prophel, The Prince of Believers and Fagima and
al-Hasan and al-Husayn had been observed by the people with the
Messenger of God in continuous and successive situations. When they

AbT Talib who Tived until the ere ol ul-Bagir,

M AlShaykh al-Sadig. Mel ol Shard'?, ed. Mubammad 55diq Bahe al-'Ulim
iMjafl, 1382) 1, 225 27, bah 162, quated in Sifdr, XLV, 260-71, On ‘Abdallih b
al-Fadl al-Hishimd, see Mubammad b A0 al-Ardablll, S ol Rewde {Qumm,
[331) T, 4949,
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looked al any one of them they wsed o remember his positon with the
Prophet, and the stetement of the Messenger of God o him and gbout
him. So when they passed away, people missed seomg the chenshed ones of
Gl Only in (he loss of al-Husayn was there also the loss of them all,
becawse he passed away last of all, For that reason his dav became the
greatest day of catamity.

H:Q son of the Messenger of God. then why bave the masses (-
"Frrmak] named the day of "Ashied as a Day of Blessing (yawm a-paraka)?

& weprand said When Husayn was killed, the people in Damaseus curned
favonr with Yazid, and they invented reporls Tor him [about who had been
the killer of Husayn and how he had been killed] (wada'd la-ku al-akhbar),
and they took rewards of meney for so doing. Amengst what they invented
for him was the afTair of this day, and that it wasa Day of Blessing, in order
L turn the people sway from mourning and weeping, fisforiune and grief,
Lowards joyv and gaiety, dellght and an inclination Tor it May God be the
Judge between Lz and them!

O son of my parternal uecle, verily that is less injurions for Islam and for
its Family, than whal a group has forged who arrogate to themselves our
friendship (mawaddataend) and claim that they owe allegiance Lo our
patronape (muwedlTring), and profess Ouwr Imamate. They allege that
al-Huszyn was not killed and that bis affaie was made (o sppear to people
as one who was killed (shubbifa H-fords) like Joesus, son of Mary, In that
case, there is no wickedness upon the Umayyads, and ne censuce for their
claim [that ‘Ashiird is & day of hlessing)

O cousin, whoever claims that al-Husavn was not killed, he has made a
liar of the Messenger of God, and of "AlL and has accosed the Tmams after
him of lying in their reports about his murder! And whoover has accused
them of byving, he is an unbeliever in God the Sublime, and his blood i3
lawful [to shed] for evervone who bas hesrd that from lam,

H: 0 son of the Messenger of Gol, then what do you say about @ aroup of

your ghi'y whe are advecating that al-Husayn was killed Jand is no longer
alive]pae

S These are not my w4z | wash my hands of them!

#2 This is how T understanid the senlence: . fieod fgdfn 1 gamin shiulia
vagaldng  bi-h? |Le.,  pegaldng  Bieqonf el Husaynf—ioliowing the  eading of
al-Majlisi, Aibdr, XLIV, 270, The text in ol po 237 L 9-00, has, Tollowng
al-Bidin's condemnution of this proup, the phrase: fodhd wa kadhd wa kodhd we
kadhd, i3l wl-Qur'dn wa-l-panmar we-dade, which appears to indicale some
corruplion of the teal, where some words ave besn lost, or an interpolation by one
of the rdwis or the compiler,
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H: Then what about the saying of God: And surely, vou fave keowe the
end of those amongsl you, who transgressed tn the matter of the Sabbath. So
We said 1o them, “Be pe apes, despived! (2: 6311

& Those ones were transformed (marakhi) into apes for three days, then
they died, amd did not beget offspring. The apes of today bear a
resemblance o those, likewise swine and the rest of the musihlh
[transformed eredatures], what is found of them today in & thing & ilx
likoness; it 15 mot permiatted o cal its Aesh,

May God damn the gholae and the mufawwida, Tor they bave made light
of dispbadience to Crod, and have disbelieved in Him, and have associated
partners with Him. They have gone astray and led others astray, deserting
from the performance of ritual obligations and the [ulfillment of legal
ordinznces.

This report, whose imidd includes persons who are either unknown
or tinged with ghuliww *', cmphasizes the magnitude of the
disaster for Islam of Husayn's death. Tt is consistent with the [act
that al-Bagir and al-Sidig encouraged and promoted the obser-
vance of the day of "Ashird’ both as an occasion for solidarity
among their followers and as a means to advance the rights of their
family.*? "Ashird’ was seen to be “the greatest day of calamity’ in

#1 Tha sxreidd connects the compiler Thn Bibawayh to al-Tlashimi by & chiin of
five dnks. The frst two, Mubammad b AL b, Bashshir and al-Muozaffar b, Ahmad,
were both from Qazwin, and the latter relayed it from Muhommad b Ja®Far al-Asadi
. 312, ome of the bahs for e hidden Tmam during the minor phavha; Mamagini,
Tangih, [Th, 92, 510488, Al-Asadi relaved it from Sahl b Ziyid al-Adant,
companion of the ninth, tenth and eleventh Imams, who authored books entitled
af-Teowpiel and Newaabe, Sahl was excommunicated from Qumm by Ahmad e
Mubammad b *Tsd ul-Ashari, and went to Ray, being accused of extremism and
twken Lo be weak in his traditions by the jurists, although this judgement was ol
alwavs accepied by later authontics; Tangi, 1lb, 75, §5296, The next link before
al-Hashimi s one Sulaymdin b, 'Abdalldh, whe appeass 10 be unknown, for there are
ar leasy sin companions of al-53diq with this name, wll of them s, see
al-Ardabili, sdmi’, 1, 382 Perhups he s to be wentified with Abi Muhammad
Sulaymin b, ‘Abdallih al-Daylaml, a Kifan of Bajila who deelt in slave boys [rom
K hurdsin, was & companion of al-53dig, authored o book entitled Yawm wa Lada,
and was lubelled & liar and extremist by Magizhi; Tangih, 1Ta, 60, §5202, His son
Mubammad b, Sulavemdn was also lahelled extremely weak; Saoa’, 11, 122

*2 In general, consult Ju'far b, Mubammad b, Qawlawayhs, Kol ol £0vdrde, ed.
‘Abd ul-Husavn al-Amind ol-Taladzd (Majal, 13361, pexom, and, cg., pp. 33HT, Hdb
[08; fora deseription of the commemorative aotivities held an al-Husayn's grave by
Kiifans in al-Sadig's tme, see loc. cil,, p. 326; Qurame recitation, gds relating tales,
wommen maourners, and reciters of maedhl,
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the face of ils celebration as a “day of blessing” by the Umavyads,
Yol al-5adiq specifics that certain 5hi'is who held radical views
concerning the nature of Husayn’s death posed o grealer danger o
Islam and to the Family ef the Prophet than even this lamentable
practice of the Umayyads, namely those who likened Husavn Lo
Jesus by denying the reality of his death. Such views undermined
the moral and ideclogical steength of the Shi'a by removing the
onus of Husayn's murder [rom the Umayyads, as well as attacking
the credibility of the Imams whe upbeld the reality of Huosayn's
sufferings and death,

It 15 clear that al-Sadiq refers to some of his own partisans as the
people who held this erronecus view of Husayn; they are not
followers of another claimant for Tmamate, but are among those
who wished to be considered as his own [ollowers. Furthermore, he
condemns another group of sTa who also claimed to be supporters
of the cause of the Prophet’s Family, vel who advocated that
Husayn was indeed killed and therefore is no longer alive, Such a
view probably refers to the neo-Kaysani groupings who believed
that after the death of Husayn, the Tmamate was transferred 1o Thn
al-Hanaliyya, The gravity of these views us & distortion of the real
nature and function of the Imam is behind the severity of al-3idig's
condemnation. namely, that those who entertained these ideas
could be lawfully killed. Then the question of maskh is conneeted in
some way with the problem of Husayn's death, and al-Sadig is
made to condemn the extremists who hold these views, Perhaps a
glanece at some of the legends and beliefs associated with the death
of Husayn or the Tmams will help clarify the obscurily of these
carly radical views.

AL-HUSAYN S DEATH: WIIAT KIND OF LIFET

Many legends evolved out of the recounting of the evenls of
Karbald'.** such as those surrounding the severed head of Husayn,
One legend makes it to be a talking head, with Zayd b, Argam
hearing it recite 18: 9, Do you think that the Companions of the Cave
and al-Ragim were a wonder among Our Signs? as it was paraded

Y4 Ihid., passim; M. Avoub, Redenptive Suffering tn ldom {The lHagoe, 1978)
chap. £, The Wronged Martyr, pp. 1 20-139,
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through the streets of Kifa.*" Hagographical embellishments of
this kind are striking for reliance on Christian motifs, in particular
the explicit parallel between Husuyn und John the Baptist.*® OF
course, the "Uthmaniyvya, or opponents of ‘Al's family, had likened
the blood of *Uthman, the third successor to Muhammad, to that
af John the Baptist, capitalizing on the theme of the vengeance
demanded by the spilt blood of one dear to God . *®

=4 Al-Mulrd, al-feshad, p, 220 Ayoub, Syfering, p. 133 This reference 1o the
asidl a-kahf whom God raised up to life again after 309 years {18 9-26) takes on
an added significance in light of the bodily resurrection of al-Husayn in the Return,
discussed below, 1L ss as i al-Husayn's head was hinting at an cven more wonderous
resmrrection than thar of the Comparmions of the Cave, For other legends assonated
with the head, see Ayoub! Sufferig, pp. 132-M, and 276, n. 161; al-Majiisi, Bifde,
KLV, 3,

T Ibn Qawlawavhy, Kdeeil, bk 68, 89-93: and al-Majhsi, Bibdr, XLV, 200219
peesim; A B CTeF al-Tebill, Koshl of-Ghumma 7 Ma'rifar oA imma, ed, Thrahim
Miyinajl (Tabriz. 13811, 11, pp. 179, 246, The resemblances hetween Iohn and
al-Husayn i these reparts include the fact that both of their killers were bastards.
and that onty (or them did the sky weep and turn hlood red. While al-Husayn, as the
Prince of Martyrs, is dubbed shabih Foafed &, Zokariva’, other reports ink al-Iasayn
with the deaths of ather prophets: Radi af-Dn Thn Ta"os, Kirdb ol-Lofid fald o E
ond= T oS (Sidan, [34701929), p. 100 al-Tlusavn i (0 be killed ke Abel slain by Camn,
and his revenge will be the revenge of Abel over Cain, o Qrawlawayhi, Kol pp
TEM and 93¢ al-Bager tells Hhsham b 'Abkd al-Malik that on the maght "Al was killad,
blond was found under every stone, and the same signs were manifested For the
deaths of Joshes, Aaron, Simon, "AlT, and al-Husavn, a5 well a5 when Jesus was
raisad to heaven, while anather report has it that blood was found under (ke stones
in the Temple of Jerusalem upon al-Huosayn's death. Thes detail abowt the Temple is
pertingnt, since Muslim legend tells of the blood of John the Buprist which boiled
and would not subside till seventy thousand Tives were slain 1o avenge him @ Silidr,
KLY, 299, from Ibn Shabrashob, Mandgib Al Abi Taiky, in ShTT tradition, this is
linked with the rise of the Mahdi who shall sliy 1wice as mady fo avenge al-Husayn,
ever Killing the descendants of the killers of al-Hugayn on account of what their
ancestars had dope (Fide, XLY, 29598 and below p. xx) Barly Mushm tales of
the prophets contain reporis on the purity and sinlessness of John, son of Zachariah,
relayed from Mubammad, Ibn Wathima, Chisar, po 301 and see Ni'mal Allah
al-laga'irl, A-Nar ol-Mutin (T iy al-Anbivd” wi--Mursalin (Beirat, 1978), pp
306401,

¢ Ighuz takes up this paralle]l between ‘Lthmin and Johm im his  Ricdie:
al-Mahita, ed. H. Sandibd { Rasd W of-Jahiy [Cairo, 1352/1933, p. 293]), It appesrs that
this parallel was part of the polemical arsenal of the "UthmEnivya party; see
Chi, Pellat, Lo Miliow basrlen of le formation de Gakiz (Paris, 1953), pp. 192, and
193, n. 1.
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Another theme relevant here is that the flesh of the prophets and
Imams does not decay or decompose in the earth after their death,
Statements to this effect are found attributed to the Prophet
Muhammad:

oo - Truly Gl has made our flesh invialable [from decay] in the earth, so
that it does not consume any of it,

and amplified by al-Sadig:*7

There i no prephet nor any vicersgent of & prophet who remaing in the
earth more than three davs;*® then his spivil and his bones and fesh are
raised to heaven; vet [people] come to the sites of their traces (mawddi”
athdrakum), and salutations reach them [rom afar, and [the prephets and
their vicercgents the Imams] hear them before long at the sites of their
traces.

The incorruptibility of the bodies of the saints is a theme familiar to
the Orthodox Church and 1o medieval Christian legend, and s
usually taken to be a sign of the purity or sinless conduct of the
sainl; il is rarely found in Jewish radition *® The report [rom

1 For the report on Mubsmmad, see al-Safiar, Bexte of-Doroiie, pp. 44344,
For the report on al-Sadig, ibid., p. 445, 536 13 of part 9 and Ko, pp. 329-30
both al-Saffir end Thn Qawlawayhi provide the same ioedel, going back 1o al-Sidig
vie Ahmad b Muhemmad b, *Tsd ‘Al b al-Hakem, o Zivad B, AbT al-Tlalil, o
Kiofan companion of al-53diq, awthar of o book, and considered lrustworthy
{Targii, 1) 433, 842973),

* The helief that the dead will resurreet afier (hree days 15 met with in both
Jewish end Christian teadition as well. Jesus” asconsion or resureection -occursed an
the third day after his crucifision. As for Mazdacan teadition, the soul, wpon leaving
the beddy, must wait three days for the divine decision) only then it erosses the
Cinvat bradps.

P Sainlyves (= Emile Noorry), Bn Marge de la Légende Porde (Puris, 19300,
pp. 293, 315, who peints out that ecelesiastical legend has it that the body of the
prophet Zachariah was found wholly conserved long after his death. On the few
lewish traditions about the meorruptibility of the body of suints, ., Babg Sugirs
17a: "There are seven persons upon whose body the decay of the tomb had no prwEr
over: Abriham, Isaac, Tacob, Moses, Auron, Mirgam and Benjamin®, sce B. Heller's
review af Nowrry's book in Rewee der Etudes Jilves 98 (19341, 130, who adds that
fome authorities held that David was also mven this grace. Hailer treats the legend
of the embalming of Joseph's body, and provides references @nd corrections to L.
Gineberg's discussion of this text (Lepends of the Jews [Philadelphea, (925, 11, 15003
Physical incorsuptibility is tuken to be a mark of spiritual impeceability. A fumous
example of the perfeet preservation of & corpse was the legend of 5t Catherine of
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al-Sadiq just quoted specifies a spiritieal and physical ascension; it
preserves the notion of visitation to the graves of prophets and their
vicersgents, the Imams, by stipulating that prayers for intercession
made at their graves do reach them, since they are alive in heaven.

This point s made again in another report from ‘Abd Allah b,
Bakr al-Arrajani,*® who accompanied al-Sadiq on the pilgrimage
to Makka. On their way, near the village of "Usfan, al-8adig points
oul to him a desolate black mountain called al-Kamad, bengath
which lics a wadt of Hell thal contains the murderers o Husayn,
and where they suffer terrible punishments. Al-Sadig  informs
al-Arrajanit that every tyvrant and miscreant also suffers there along
with Husayn's killers.®' Finally al-Arrajani asks al-Sadig:*?

Tell me about al-Husayn, if ho was disinterred, would they find anyvthing in
his grave?

Sadig: O Ton Bakr, whal a iremendous question vou have asked! Al-
Husayn s with his father and mother, and his brother al-Hasan in the
house of the Messenger ol God; they are being kept alive (vahaviina®3)

Adexandria, whose body wias reputedly discovered at the end of the Sth contury an
on Mt Sina mm Arabia, lending her name to the well-known monestery in the viciniy,
Mourey, Légende, ppo 319-323 The Eastern Orthodox and Bussisn Church has
alwsys firmly maintained the incorruptbility of the bodies of saints (loc. cit., pp.
§29--323,

9 Kdamil, ppe 326-29, kab LO4; the last part of this reporl deshng with the badily
rermins of al-Husavn s alse to be found on loc, cit, pp. 103, 805 52 {whence Biliar,
KLIV, 1920, "Ahdallih b Bakr af-Arrajint [al-Anani al-Barjani] come (rom e
region of Ahwie and s considered weak by some aothorities, He §s finged with
ghfrww Tor having expressed sympathy for Abii al-Khaitib; Tangth, u, 170,
6766, The nest lnk in the fedd, "Abdallih b 'Abd al-Rahman al-Asammi
al-Masma'l, a Basran who compiled a book on Zivdedar, was branded #s an
cxtremist; Tongth Tla, 196, 56927, where Mimaegani expresses reservalions on these
gudgements. Thn Qawlawayhi relates this report from Ris teacher Ja'far b "Ahdallah
al-Himyari, on Mubemmad b Khilid al-Bargl, two of the most respected Srd
cenlury traditiomsts and compilers

*' These include Paul, Mestorius ('who taught the Christiansg that Jesus, the
Messinh: 15 the son of God, and that e s three'; Kdmil, po 327), Pharaoh, Nimeod,
ANy murderee, the killer of Fatima and her still-born miant Muhsin, as well as the
killers of al-Hasan and al-Tlusayvn.

S Qbid., p. 229 the version on po 103 isslightly shortened, with miner variants

% The corract reading of thiz phrase should be pehayydng kemd yeakayy rather
than yulbaring (Aamdl, po W35, and Hihdr, XLIYV, 2923 ‘they are gladdened”. The
reference s clearly 1o the Qurtiinic verse concerning the mariyrs of Uhod, 3: 169:

43
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THE DEATH OF AL-HUSAYN AND THE IMAMATE

Just a4z he is kept alive, and they are sustained {verzagima) like he s
sustained. If he had been disinterred in his [own] day, he would have been
found lin his grave]; as for today, he is now alive with his Lord and is
sustained [by Him],

He is looking al his camp (mecaskarahn) and he looks at the Throne to
se¢ when he will be ordered 1o carry it, He is suspended on the right-hand
side of the Thrane, and is saying: 0 Lord! Grant me what vou promised
me!' He looks to see his visitors [who visit his grave], and he knows them
and the names of their fathers, their deprees and stations with God, hetler
than any of you knows his own son and what 15 in his saddichag, He sces
the one who weeps for him fal his grave], and s he seeks God's forgivencss
fior him out of compassion, and asks his fathers A and Mubammad] to
seek pardon for s sims L

Thus, Husayn is alive in heaven. from where he and the other
members of the Prophet’s Family intercede on behalf of their
followers who make visitation to his grave, He is being “sustained’
or provided for by God in the Throne realm, for without his
presence there, the cfficacy of wvisitation to the site of his grave
would be lost; and there would be no power of intercession on his
part, At the same lime, he is sinless, and his death came (o him, not
as punishment for any shortcoming, bul as a special mark of
election and honour from God, preordained as parl of salvalional
history. Thus, al-8adig’s condemnation of those Shi'a who claimed
that Husayn was killed and no longer alive, takes on more
significance.

Yet the radical Sh"a held, a5 a concomitant to the idea of ghayba
implied in the phrase shubbika la-hum, the beliel in the return of the
Imam or the Mahdi as the climax of the eschatological drama, i.e.,
the notion of rajs implied in the phruse rafalfe. Tt was a
widespread belief among the early Shi'a that Husayn would “return’
in the Lasi Days, before or with the Mahdi, in order to exact the

Tiink not af those whe have been slain i the coe of God, ar dead; Rather are thiey
fivlng ones in she présence of their Lovd, and are sustained (Bl abydn “inds rabbinin
Furzaging). Also compare 220 S8dnd these who leave thelr bome, for fhe couse of
God, and are ther slaln or die, God wil! provide for ther o goodly prevision . . The
view that al-Husayn ig alive and sustained makes explicit the implications behing
these verses, and. as with the Eaysini visw of lbn el-Hanafiyya, involves o
paricular wnderstanding of the relation of spirt (o body. See the discussion of e
and ges below,
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vengeance against his cnemies so long denied him and as an integral
part of God's Justice®* Sachedina has pointed oul that the
Twelver traditions on ragia reveal a number of differing views
including the question of the ey of Imams other than the Twelfth
Imam:*?

faj'a in the Imimite creed means the return of & group of believers w this
world before the final resurrection occurs, during the days of the Q3% im’™s
rule, or before or after that period. The raft will take place in order to
show the believers the role of the righteous mam and 1o exact revenge
from the enemizs of the abl al-bayr. . . The rai, then, can be interpreted
as @ prelude to the linal reserection. While the function of al-Mahdi s to
commenes the zufdr and launch the revolution i the final days, it 15 °Al
and, more particularly, Husavn, who will establish the Tslamie rule after
returning 1o life, Tollowing the zufidr, The traditions of this sspect of raj's
are unanimous in according Husayn, the martyr par excellence of ShTism,
the honour of initiating the rule of justice and cquity, in collabaration with
‘Al and the Qd'im.

Various early Shi'7 literary compilations contain quite a few
interesting reports which shed light on the different aspects of these
beliefs about the raj's of certain Tmams. Perhaps the most valuable
collection of such materials survives in a work by the cighth hijf
century scholar Hasan b, Sulayman al-Hilli entitled  Mrortakial
Baga'tr al-Daraid, AHIITs book is ostensibly an abridgement or
series of extracts [rom the work of Sa'd b, "Abd Allih b, Abi Khalaf
al-Ashari al-Qummi (d. 299 or 301), Mukhtasar Basd@’ir al-Darajat,
although he included extracts from other carly sources as well,
Sa'd's book itself may have been an abridoement of his older
contemporary, Muhammad b, al-Hasan b. Farrikh al-Saffar
al-Qummi (d. 290) who authored an important collection of
traditions entitled Bagd'ir of-Darajidt. " Al-Hill devotes a chapter to

oA, A, Bacheding, fdfomic Mewsianism: The ldea of the Muakadi in Twelver
S ism (Adbany MY TR, pp. 16672,

* Thid.. pp. 16768, 171,

' Husan b Solayman b Khdlid al-Hillt, Mukhragar [sic.] Bogdir al-Daragi, ed
Mubammad Al wl-Uredabadi al-Ghurawi (MNajef, 1370, There is some confusion
whether al-HillT's abridgement is based on Sa'd b, 'Abd Allih's book alone, and
whether Se'd's work was a separate composition apart {rom al-Saffar's Bagdr
al-Daraidy, Aghdl Bueurg Tihrand, 4-D0aris #d Tasand w5k {Mujaf, 1355 er
seg.), W1, 124, and 1, 91, maintained that Sa'd authored a separate work, also
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the subject of raj'a called hah al-karrar, chapler on "Recurrences’ or
‘Returns’,*™ whose reports employ the term karra as an archaic
synonym for raj'as based on a number of Qur’anic proofl (exls,
Without entering into the complexities of these materials, it will
neviertheless be cssential to mention here one of the key pomnls
around which the entire discussion of death and ‘return’ revolves,
nartnely the diflérence belween mawr (dving a natural death) and
gqat! {dying by being killed). Several verses are invoked by al-Bagir,
for example. Lo show that dyving and being killed are (wo entirely
different things (3: 144 and 3: 158), and when he is asked shout 3:
145, Every soul shall taste death (al-mawl ), al-Bagic specilies thal
‘cvery belicver has both a death-hy-slaying and a death-by-dying,
50 that he who is slain 1s brought back to life until he dies, and he
wha dies is brought back to life until he is slain® " Tt is precisely
this eschatological context which lies behind the mystery of

enlitled Bosd'ir of-Dargizi, which al-Hilli abridged in his Meukfiasar. The corroct
slate of affairs i= thet Su0'd abridoed al-325ar's work in his compilation, which should
nghily be called Mukiirosor Basd%r al-Daraife and that al-Hilfl later meede a
selection from Sa'd's abrdpement, adding moterials from other cariv sources, in his
Muntakhal of-Bayd'ie. See Mubammad Tog) Dimsh Pagsh, Foeine Kidbkhane
Mubarimad Mishaieas e Damishedl Titean 3, 111 {Tehran, [335), pp [573-749,
§1320, where thiz view is substantiated. 1t seems lkely (that (i) Sa'd's book Mukfiasar
al-Bagd'iris not cxtant. since the existing copizs of a work under this title {F. Sezgin,
CAS, |, 33, §30.2) arc really copies of al-HillTs compilation Muniathalb; and (i)
that al-Hill's compilation Mentakfeb af-Berd'lr is identical io che work Kb
al-Kafn wa-l-Rodd “ald anl ai-bid'o ascribed o him [see Danish Padih, loc it
pI377 alse referced Lo as frhbdr al-Rais in Dharila, 1, 91, 5439, and in which le
amassed reports from al-Sufar's Bosd'ir throupgh Sa'd's Weldiasaer, along with ather
ancicnt soufess that dealt with raja and its related themes. Mote that al-Saffic's
origingl Bapd®r contains very litlle matedal on rai. AL-HIT exhibited 8 strong
interest in cechatological 1hemes, as another work of his attests, - Muhragiv [T Tthhdr
Huiidr al-Nall wa-l A imma inda-b Maufitodor. Al-Majlisi relies meinly on al-HilTs
Muntutchial in his bdh al-ref of the Stiar, LI, 38121

1 ALIRIR, Munsachal, pp, 17-29; also pp. 36-38, 41-43, 4551, and 211,

*Ihid., pp. 17, 1§, and see ppe 19, 21, 25 dal-8idig on 27 83); also see
slAyydshi, Tafefr, [ 202, for paralle] reports, whers Zurion b, A'van, wishing to
question al-Bigir aboul rafe vet disliking direct meation of it, then asked whather
one who was Killed was really dead. Again, when asked about 3: 185, Every sond ol
tate death, al-Bigir responded to Zurdra: "Would you not kill 2 man if he slew yaur
brother?' “Yes" *Tf he should die o [natural] deuth, would you then kill anyone on
h_'lﬂ aceount? . . Don'l you see how God has distinpuished between the two? ({loc.
el )
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Husayn's death, for it is possible to see why some of the Shi'a
understood that Husayn was killed, but that he did not die,

‘God's Dhays are three,” declared al-53dig, 'the day the Q&'im
shall arise, and the day of the “Return" (yawm al-karra). and the
Resurrection Day."*® Jamil b. Daredj asked al-Sadiq about 40: 51,
Surely We help Our Messengers and those whe believe, both in the
presens life and on the day when the witnesses will arise {vawm
vaqimu al-ashhad ), and the Imam specifies that it refers to the
return of prophets and Imams who did not attain victory and were
killed, but who will be victorious at their return,™ Another report
has al-Sadig say that ‘the first one for whom the earth will split
apen and return to the world is Husayn b Al (as.), and the return
{af-rai'u) is not for all but s limited; only the pure belicvers or the
total idolaters wall return’.®! While some reports make Mohammad
and/or "Al return to defeat their enemies, many others describe the
return of Husayn who shall rule for a long time and who shall pass
judgement on people before and after the Resurrection day, after
having avenged himsell on his enemies.®? Such reporls heavily

0 A-Hill, Muniakbfab, p, 18

9 Ibad., pp. 18-19; see below, n. 72,

Tk, pp. 240 e Sacheding, Messiamivm, p, 168, This report s refated by
Muhammad b, Musiim from Hamran b A'van and Abd al-Khaitab together, on
al=3idiq. Anather repoct, Muwmiakhob, po 21, on wal-Baqr, has 1t that the
|nt|:rrt:|gatin11 af the souls in their graves applies only to the pure in faith or totak
ideliters; see alze loc. ciL, pp. 50, 211,

o4 O al-Husayn's rule after his return, see Mwwakfhab, pp. 18, 22, Also loc cit.,
pp. 1718, 26-27 (Mubammad and "AlT), 4549 {raia of "Al and al-Husayn, then the
08 um, 20 (oltiple returns For Al termed gahih al-karear), and 50-51 {al-Bager
reports Lthat al-Husayn sasd he would be the first to be drawn ot of the carth and go
forth 1o baiile, angelic armies would descend o ad im, then Muobhammad and ‘Al
and al-Hasan would descend fam heaven fo aid him, 'AIT handing over the sword of
the Prophel to-al-Husayn, who will conguer the world), Sec also loc. o, pp. 4143
(taken from al-Commi, Tafsie, 11, [30-1300, an 27 83 dnd [remind them] of the day
whien We slilf assemble fom every people @ party feome amang these win rejected Our
Sirnx, and they shall be formed fnte [separare] groups (the Quetanic context s the
sentencing of the unbelievers for the wrong they committed against God's
Signsb—which al-3ady inlerprets @ referring (o the powen alorafa, not the woem
al-givima. Furthenmore, "Ali is explicitly wdentilied o some reports with the beast
drawn out ol the carth (addbhaan sein al-ard, 27 82 who will mark his enemics with
i branding iron and the believers with a sign; see Munrabhab, po 43, and al-Cummi,
Tafaiv, 10, 130 al-S5adiq reads rokfmwhess Che will wound them') rather than
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mmvoke the motif of the unrequited vengeance for the killing of "AR
and Husayn as a central feature of Shi'T eschatology, and provide
Husayn with a parallel function to the Mahdi in the events
preceding the End Time. 1t is as if Husayn has taken on the réle of
precursor of the Gdim, with both of them al last accomplishing and
fulfilling what the former was not able 1o do. The paraliel belween

Husayn and John the Baptist in this regard may be relevant,®® The

nekelliviahan {'he will zspeak o them'), Fer thss identificaton of *AT with the
apocalyptic beast who execulss God's wralh, and the alternative reading of
raebkimuchunn, see Bikdr, LU 100, 12528, This 15 0 reversal of roles from the older
Judaso-Christion mage of the beast whe “seals” the belicvers and unbelicvers, se
Revelation |3 16f, and consull W, Boussel, The Adaficheist fegend, trans A H

Keane (Londen, 18961, pp. 200-202. Also see the reports wio Jakir h. Yarid al-Ju' fr
o al-Bagir to the effed that al-Husayn (lermed of- Mugiagr) will rule for 309 years
(zee above o 44, on the Companinns of the Cave) atter the rising of the ()8"um, then
e will be followed by Al b. AD TAlD (iermed ai-Safak). both of whom shiall execute
vengeance; Bihde, LITL 100-10F, 102-104: reports fram: al-BHilli, Mweiakieh, and
from Shaykh al-Ta'ifa al-Tosl, at-Ghapbs (Qumm, [385), p. 286, and wl-Shavkh
al-Muttd, al-fehtizds. ed. "AT Akbar al-Ghaffad (lehran, 1379}, pp. 257-55. 1L was
probebly due to belefs of this kind among revelutioniry Kavsant ciccles, that the
first ‘Abkdsid ruler dubbed himsell "al-Saffah’.

4 Early Jewizsh-Chrstian tradition saw John the Baptst as Elpah an the vole of
precursor 1o Jesos (ball, 115 13-15, Mark % 11-13, Luke - 7). For the etuen of
Flijah, associated with the resurrection of ihe dead, and Tohngihe new Elijah s a
suffering servant, or Jesus as John brought back to life, see Jean Swinmann, Soms
ot the Baprist awd the Desert Traditlon, trans. M. Boyes (New Yaork, 1938), pp.
BE-G0 106-108; and 1, Bowman, The Gospel af Mark (Leiden, 1965}, pp. 15-16,
[52-534, 195-9%, 341-50. The cxplicit comparison between John and al-Husavo
would make al-Husayn ‘return’ to piey the tole ws precurser of the Od'im, like
Elifnh/Jfohn to the Messioh: bul this role 15 assigned to Mubsmmad wnd AR g5 well
i snime archaie reporis, See also the salutations pronounted upon Jehn and Jesus m
the Qur'an (12: 15 and 19: 32), which include the day of their resurrection. Anather
dimensicn of the John/al-Husave parallel is the paradipgm of the sufering servanl,
eeobed by al-53dig in this way (Abid al-Fadl ‘AR al-Tabarsl, Mebkde of Amedr,
28ty “When God loves a servant, he instigates peeple to say of him that for which
He ghall reorard him und by which He shall muake them crr, And when He haies a
servant, Fle sows love1n the hearts of the servants so that they say of him what is not
in himn, st thus He couses both themn and him to err. Who was more beloved of
God than John, sen of Zachaneh? Then He meited apainst him everyons voo s,
until they did to him what they did 1e him. And whe wis moere beloved of God than
al-Husayn b, 'AT? Then He incited against bim some of the people until they slew
hirn, Tt is o as they said [ie, God did not punish al-Husayn Tor o sin by ciusing
bt b ki lded ]!



oK. CROW

ultimate victory of the Imams, the promised success and vindi-
cation of the rights of the Prophet’s Family, was to be consum-
mated in the termble battles of the eschaton, even while their
heavenly domimion was assured; according to al-Sadig, the Tmams
are given ‘the sovereignty of paradise and the sovereignty of the
Return (padic al- Karra)' b+ ;

The beliel in rafa was a sore point {or many of the followers of
al-Bagir and al-Sadig, who were accused of holding heretical views
concerning  bodily resurrection. Several reports make clear the
predicament of some of their leading disciples in the face of debates
with opponents who rased doubts in their minds about this
belief.®* Al-Bagir maintained that the faithful would be returned to
bodily life in this world until those who had died would be killed
and those who had been killed would die, and that this was part of
God's omnipotence  (algudra); [urthermore, he attacked the
‘Qadarivya” for denving this® Yel the early Shi'l beliel in a
this-worldly bodily return before the Judgement Day, central to the
execution of God's Justice as vengeance apainst the enemies of the
Family of the Prophet, was rivalled by another, more extreme view,
which held the transmigration of the soul in different bodies
(tandsukch).®? This view was widespread encugh to elicit al-Sadig's

=2 ALHIlL Munralhab, p. 28,

®5 Thid,, pp. 20-24 passins, The follewers of these two Imam whoe are known to
have been condemned for beliel inoeof% included JEhic B Yoeld al-Tu' 7 (sme W,
Mudelung, E2" suppl. 34, 1981, 232), Harith b, Hasire al-Azdi sl-Kfr and
Mutmin al-Tae.

° When questioned sboul eikorva, &l-Bagic stated: . o . that is [God's]
omipelence {a-qednal, 5o de noet disgvow iU and be rebuked the Qudariyva for
rejecting raih { Muntak ok, 20, 22, 1315-17 the aererrt will be vesurrected as an upe or
swine). Other reports on-al-Bagir and ul-8idiy have them caution their followers
agunst discussing or propounding views on sgin on polemical occasions, even
counselling them to admil that they used Lo hold the belief in it but new no longer
dex 5o loe, cil, p. 24,

®% B, Carra de Vaux, Shorter Encyciapedia of Inlgen (Leiden, 19611, p.o 572
Sacheding, Messimeiem, po 167 (summartzing al-Ash'ari, Magalarn, 1, 114); wnd 1
Friedlinder, “The Helerodoxies of the ShTa in the presentition of Tbn Haem', JAOS
29 (1908Y, 2230, The carly Ghldt or radicul Shita specubated on Sl (the descent
ar indwelling of the divine in certain men), and held the docirine of maskh (the
passage of the soul o the bodies of animals), which is o more lmited application
al the naticn of metempsichosis,
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emphatic condemnation of the ghuldr and the mufowwigs quoted
dbove.

One report in the Tafsir ascribed to the Imam al-Askai? connects
this doctrine of maskk (lransmigralion of the souls of men into the
bodies of animals as punishment for sin) with both the Imams ‘AT
b. Husayn al-Sajjad and al-Bagir.** According to it, al-Sajjdd wsed
to relate the tale of the transgressors of the Sabbath who went
fishing (7: 163-6) and were punished by i(ransformation or
deformation info apes [or their msolent rebellion; then the ITmam
would compare their punishment to whart is in store for the killers
of his father Husayn.® Another report attributed to al-Sadig, from
the Kirab al-Tasalil of Ahmad b Mubammad b Husayn b Dal
al-Crammi {d. 3507, describes how the &3fiF will be interrogated at
his death by Mubammad, 'Ali, and the Angel of Death, and il he 1s
found ta hate the Prophet’s family by denying the waldye of *All, he
is then punished in Hell where his spirvit suffers tortures in the
mountain of Harafer,”t After being subjected o cvery loathsome

8 gifidr, XLV, 293-96 (laken from (he el of the lmam a-Askar) also
feund i Tabarst, ooy, 11, 40-4 1, To must be berne in mind that belief in s
wins widespread in the first fow centuries of Tslom, as the reports in Muslio,
al-Bukhari, and others attest, which make transformation into apes and swine to he
punishment for o varlety of sins; sce 'Ahd al-Wakhib ol-Sha'rind, Mukhreser
Tadtbirad wl-Charfub? (1lalab, 13935), pp, 18483, 189, and Thn Walhima, (g, pp.
2T0-79, Tor the ale of the seven vesr ordeal of waskh endured by Bukhl Masar as
punishment for his destroving the Temple at ferusalem, during which he was
transformed nte the form of every kind of lving creature. Similae notions are Tound
1oday, eg., the belich among many lower-cluss Americans - . , thar cripples and the
deformed are really “reincaens”, being punished this tme sround for misdemeancors
committed in w previons lfe’ (P, Fusscll, Claes [Mew York, 1983), p 1720

" The Qur'inic tale of ‘men into apes” invoked by al-Sajjad apparently reaches
bk tooan ofd Jewish legend. only traces of which can be delected in Jewish Tore: see
Grinebery, Legends T, 180, and ¥, 203; I, 123, and VT, 83, §452 (legend that Moses
transformed the Sabbath breaker: into apes). For the ShT versions of 1his tale, soe
alk-lazi'irl, a-Wiral- Mubn, pp. 355-58.

" Cuoted m Bibdr, XLV, 3213, On the Kitdh al-Tewalli and its author, see
Bharfa, TV, |77 AbD-IFANDAs Almad b, ‘AR ul-Majishi, Ridl (Qumm, 398, pp,
i3-66; and Mimagind, Tangfl, 1, 82, 2475,

" For the eschutological mountain, or wiidi, of Barahit, =ec alao al-Saffr,
Bazd'ir, p. 424, Tt is the place in hell where the enemies of the Prophet’s Family suffer
saquisite tortures, Compare the vale of hell beneath M1 Kamad (above, P xx),-end
tee al-Bhit'rdal, Mokhfagor, pp. 105107, for the topography of hell, itz vurlows pits,
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filth and deformed into various “vehicles” (muralkkibar, i.e., bodily
transformations), the £dfir is finally resurrected upon the arising of
the Q& im, who shall cut off his head. Al-Sadiq adds that this is the
meaning of 4 11, Cur Lord, You have caused ur to die twice, and
You have given vus life twice . . ., and he declares that ‘time will not
cnd before our enemies are melamorphosized outwardly (maskhan
zdhiran), when the man from them shall he deformed in his lfetime
into an ape or swing, and a harsh punishment is behind them'."*
Mumerous other reports from both al-Bigir and al-Sadiq underline
the fact that the Qa'im will slay in revenge for Husayn all the
descendants of the killers of Husayn, without any mercy, on
account of what their ancestors had perpetrated.™

furnaces, valleys. ete, The stress upon the certain pumshment swaiting their enemies
found in SATT literature s very marked, and thére sre o number of code-words
emploved (o refer (o certain key Apures. e, Chenfua? (“hedgehog”) for (71 Ahil Bakr
{see Appendix L, end). The point is that there is no divine forgiveness or imtercession
shown to the Killers ol al-Husayn, or the implacable cnemics of the Prophet's
Family. These terrible scenes arg matched only by the fanlsstic beatitudes promised
1o the faithiul followsers of Lhe Imams. See below, n. 8%,

T oildr, XLV, 312-13, Hete the final emphasis s on a  this-worldly
pumshment, probably in the days of the karra or al-Hussayn and the veturn of the
Qi im, The peaskd of their enemies would thus be hoth other-waorldly (0 the spirit®
in hell) and this-worldly ('in the body’ upen their resurrection in the rogf')
Al-MailisT notes at the conclusion of this report that al-Sayvid al-Murtada (one of
the links n ity fsed3d) did not ohject to this report, despite its strangencss. only
commenting that the Imamivys schoal demes that the v@h can adhers o another
body {Le., dulidl), not that one's hody can change s material form (e, moskh), Ses
Sachedina, Mesviamivm, pp. 167-T1, for the views of Twelver school thinkers on the
subject of rafa. That the notions of waskh and rede were complementary can be
seen in o repuled exchange belween Mu'min al-Tag {=Ahi Ja'far Muhammad b,
A b al-Ne'man, A Kalan morey-changer and compamon of al-Sadig) wnd Abi
Humnifu: Abu Hanifa mocked Mu'min al-Tag about his belief in raf', suggesting that
he lend him 500 dinars, and that he would reimbiicse him when they both were
returned to fife again. Mo min al-Taq had the st word by raplving thal he required
o guarantee that Abd Hanila would be returned in the farm of a man, since he could
not collect his debt from an ape; Majashl, Rpd, po 228, and Tabarst, aof Mg, 10,
148,

T Bifdr. XLV, 295-90. Kdaml, p. 64; "Avyishi, Tafbiv, 1 B6-87 (on 2: 193 . . ne
unbending hoarilivy (i altowed | excepr againss the wrongdesrs), This position naturally
led o theological dificulties with other schools of thought (see Sachedina.
Messimptzm, pp. 170-71), Aumong Sunni thinkers views also differed us to whether
al-Husayn's killers might find forgiveness, e.g., al-Sha'tind, Mukhtogar. p. 158,
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These notions of bodily resurrection for the purpose of
vengeance and punishment in this world are thus central to the
edgrly Shi'l doctrine of rafs or karra. This is illustrated in a query
addressed to al-Sadig by a certain *Abd Alldh b. Husayn:™*

What do you sav concerming al-karrg?

Sadig: T say about it what God, Mighty and Majestic, said | . .; shen that,
indeed, wowld be a loging retwrn (79 12), if they returned to this world [after
having died] and were not able to accomplish their blocd revenge [ie., the
pagan Arabs seoffed at the claim of the resurrection of bodies, since if they
were truly resurrected to their former state, then so would thase whom they
had killed in revenge, thus obviating their vengeance],

"Abd Aflin: God says: I will only bea single ory, and behold! they will all
remaln awake af might (1dbd hum bi-lsdhiray (7% 13-14)7

&: When [God] takes revenpge on [those who scoff at the resurreclion of
bodies], and the bodics die, then the spirits remain awake watching at
might, they do not sleep nor die {bagiyvar al-grwdke sdhivatan [T andmu wa
I3 ramiit),

Thus underlving the notion of af-karra is a body of beliefs dealing
with the relation of the spirit to the body which served to justify the
conviction in a spiritual subsistance after death, a bodily resur-
rection in this world, a distinction between mawt and garl, and for
some, a belief in transmigration as a punishment for sin. These
notions spring out of an understanding of man which involves the
concept of fuldl, a hallmark of extremist Shi'i groups, and which
has often been limked with incarnationmist teachings,”® but this
would take us far from the limits of the present study.

THE DOCTRINAL IMPACT OF HUSAYN'S DEATH

Forcing the Tmams to rebut divergenl views among certain wings of
the early Shi'l movements concerning the nature of the Imam
facilitated the resolution of a pressing ideological and theological
dileroma. How were Lhe Shi*a to understand the function and role of

T ALIL, Murcakkaeb, p, 28, The rawd, Mubammad b. 'Ahdallil b, al-Huosayn,
whe relays the conversation between his Tather und the lmam. seems to he unknown,

T8 Saenn, 67, 72 above; and the discussion of the term shaba below. Fora listing
of radical ShTa groups that held this doctring, see G, € Answall and L. Massignon,
ELM T, 571
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the Imam as the oppressed, the wronged, the unjustly afflicted—if
all this came to him at God's hands and through God’s will, being
preordained from before history? IF the rights of the Family of the
Prophet were divinely sanctioned, and the Imamate a divinely
appointed office requiring obligatory obedience and dependent on
God's aid and approval, then how could their outward failure be
countenanced? Two factors musi be borne in mind in order to
appreciate the answers to this dilemma provided by the Husaynid
*Alids. First, their opponents had attacked their claim to divinely
sanctioned authority by arguing that Husayn's death was merely
punishment for sin (i.e., the crime of disobedience to the ruler),
poing as far as marking the event as a ‘day ol blessing’. Secondly,
an mfluential view had taken root within the ShTa which attempted
to provide an answer to this dilemma by adopting an exaggerated
view of the Imam, sesing him as bevond suffering, even beyond
death, thus embracing the myth of his ghayba in this world and
hoping for its realization upon his return in the near future. The
attraction of this radical vison was powerful during the century
following Husayn's death, largely thanks to the lorces unleashed by
the Kaysini movement and the prophetic parallels employed to
substantiate this myth. The radical wviewpoint consistently re-
appeared even wilhin Twelver circles, where the wagifr tendency
emerged to awail the return or one or another Imam. Ultimately il
was this radical attitude which was formally adopted in the case of
the twelfth, or hidden, Imam by the Twelver school.

In death, Husayn came to loom larger than life in the
consciousness of the Shiva. In fact, it can be argued that Husayn
came to serve as a paradigm for the later lmams in his role as
heavenly intercessor to whom the prayers and elegies offered at his
grave would unfailingly be heard and a response evoked. No other
Imam of the Twelver line seems 1o have become the focus of ritual
mourning visitation as carly as Husayn, il the Prophet himselfl is
discounted,” and allowance made for the relatively late fixing of
‘AlTs grave at al-Gharly in MNajaf during al-Sadiq’s later years.,™

18 Spe Kamil, p. 321,89, for the zivdra 1o al-Haseyn io the context of visiting the
FProphet's tomb i Medina

" Muhammiad al-Husayn al-Mugaffar, A-imém al-Sadip (Nagaf, 1269), 1,
3944, Ja'lur also saw to the construction of a cenotapl in the cave where "AlTs
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THE DEATH OF AL-HUSAYN AND THE IMAMATE

Al-Shaykh al-Mufid Mubammad b al-Nu'min (d. 413} has
authoritatively summarized the later Twelver school doctrine
cohcerning the condition of the Imams after their death;7#

I say that the Messengers of God, the Exalled, arc men, and His Prophets
and the Imims ameng His successors are ereated and fashioned; sufferings
affect them and enjoyments occur to them: their bodies grow with
nourishment and diminish with the passage of tme; death undoes them
and dissolution overtakes them, The consensus of the people of God's
ahity (1., the Twelver school] agress on this beliel. Yet the ones affiliated
with [ithe doctrine of] rafivid (delegation of authority from Ged to
Mubammad to the lmam, to a pretender) and the classes of the ghuldr have
disagreed with vs about i

As for their state afler death, [we hold that] they are transferred from
bencath the earth and then inhabit the Garden of Alldh in their bodies and
their spirits. Thus, they exist in [paradise] alive and live & life of ease and
comfort until the Day of Reckoning . .

Al-Mufid goes on to affirm hat the Prophet and the Imums are
fally cognizant of what their community does, and reward the pious
with miracles; they hear the prayers of their shfa in this world
recited at their graves, no matter how distant, And he refers to 3
169 as a prool text for their continued existence after death,”® Even
as al-Mufid attacks the ghula: for denying that the Imams undergo
bodily dissolution and death, he upholds their paradisial subsis-
tence and cclestial presence as necessary for their intercessary role,

The manner of the spiritual subsistence of the Imams after death
implicated in their transférence to paradise both in body and spirit,
approaches the notion of ascension as seen previously in the case of
Jesus. The radical Shi'a indulged in speculations aboul this eclestial
realm of existence, viewing it as a resumplion of a mode of
existence enjoyed by the prophets and Imams previous to their
carthly existence—in the form of light bodies. or phantoms of
light,"® and variously termed zilf, ashbah (pl. of shabafr), or simply

by was said (o e

T ALBhaykh al-Mulld, Awd'V ol Magald, ed. Fadl Allih al-Zanjint, 2nd ed,
(Tabriz, 13713, p. 45; also quoted in Bibdr, XXV, W01-300.

" Seen. 55 ahove

* See Ho Halm, D fslamische Grosis. e Exrreme Shia wnd dic "Alwiten
[Zurich and Minchen, |982), pp. 240-74, 264356 (on (e Kdfan gheldr tradition
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ajsad nirdniypa. The notion that the Day of the Karra marks a
dissolution, or refining, of things back to their original image, s
found in a report taken from a Kitdh al-Karra of apparently
unknown authorship:®! ul-3adiq comments on 510 13, The day
when they [the unbelievers] will be rormented with the torment of the
Fire:

@

They will be fragmentized (puwrassigng) in the Return (al-Karra) just as
gold is refied so that everything may be returned to its likeness (harra
Vargi's kulla shay'in i3 shabahihi). [And the rdwi adds:] “That is to say, to its
true essence {ild fagigatihf,

Furthermore, the view that Husayn did not physically suffer,
despite his terrible injuries, occurs in conjunction with the notion of
his eschatological return. Al-Bigir related how Husayn informed
his companions at Karbald' of the Prophet’s prediction concerning
his-death there, as well as of his return and his future battles where
he wields the sword of the Prophet succoured by angelic armies;
Muhammad is depicted as telling Husayn:32

*. .. ¥ou shall be martyred in [Irag), and a group of your companions shall
be martyred with you, They will not experience the pain of the wuch of
iron." —And then he recited: O Fire, be [a mcans of| covlress and safety for
Abrakam,(21: 6% —"the combal shall be 2 means of coolness and safety for
you and for [your companions).”

This assertion is not in harmony with al-Mufld's statement that the
Imams do indeed experience suffering, a doctrine that is relevant to
the notion of “igma®? More commonly met with, however, are
descriptions of the sell-possession and fearlessness displayed by
Husayn during the events of Karbala' #4

and the Muzayriyya); U Rubin, “Pre-Existence and Light, Aspects of the concept of
Mir Muhammad', in Israe! Orfental Studies ¥V {1975), 62-119; and Ayoub, Suffering,
pp. 245-49 (on al-Husayn's ascension to herven in the Kiifan ghuld tradition],

AR Munradcbab, po 28; 1 have not found mention the rdwiz Abd "Abd
Allih Ahmad b Muhammad al-Savirl and ‘Abd AllRh b Qabisa (Qubayvsa)
al-Muhiallab in the Twelver bio-biblicgraphic works.

32 Thid., pp. 50-51; see pp. 36-38, where the same report is given wa Sa°d b,
Hibbual Allih al-Réwandi, 4-Khard§ wa-l-Sfard i,

03 See Al-Siedr X712 (1984), 2711

8% E.g, al-Shaykh al-Sadiq, Matial ol-Akkbar, p. 238, where al-Sajjid relates
how al-Hlusayn encouraged his companions, saying: ‘He steadfast. . ., What is death
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THE RDEATH QF AL-TIUSAYN AND THE IMAMATE

The radical notion of Husavn being above physical suffering
should be viewed in the conlext of the purported ascension of
Husayn, either bodily or as a light-body, and the substitution of
someone else to suffer in bis place. The name of Hanzala b, As®ad
al-Hamadani al-Shabami is mentioned as the companion upon
whom the likeness or image (habab) of Husayo came to rest al
Karbald® while Husayn himself ascended to heaven.?5 This wiew
was held by certain radical circles in the Sawad of Kifa, and was
reputedly condemned by the eighth Tmam 'AlT al-Rida (d, 203/818),
dgain, the parallel with the ascension of Jesus was invoked. Other
stalements condemning the beliel that Husawn did nol die ar was
not killed {i.c., did not suffer and was raised 1o heaven) stem from
the period of the minor ghapba of the twelfth Imam (260—
ca. 32%/874-941), and arc given below in Appendix 1, This later ¢ra
was marked by a different, more rationalistic type of discourse, as
can be seen in the report from Husayn b, Rih al-Nawbhakhti given
in Appendix Tc. The fact that this formative period of doctrinal
crystalhzation within the Twelver school wilnessed the repeated
eondemnation of such views may lead one to guestion whether
al-Rida’s statement {Appendix Ta) is a later back projection, Yet we
know too little aboul the circles of the Kifan ghufd during the late
Znd-late 3rd/Bth-9th cenluries Lo be cotitled o an opinion,

The gquestion of how an emerging ‘orthodoxy' zained a consensus
within Imamivya circles during this period is obscure; at the very
least, the fact that al-Bagir and al-Sadiq were forced to deal with
these issues surrounding Husayn's death testifies to their antiquity
and to the vitality ol the radical Shi'a legacy,

The significance of the parallel between John the Baplst and
Husayn has been touched upon:®*® in later tradition, this was

Bul & bridge that carmies you over suffering and adversty o the spacious parden and
everlasung feficity? Which of you is averse to be tramsferred from o prisen to a
paliwe? And fior your snemies, death is only ke ane who is transported from a
pafage to a prison and punishment.®

"Al-Shaykh al-Zadhg, 'Uhdin dkkbar AlRide, el Mahdl ul-Husayoi al-
Ajwardi (Qumm., 1377 11, 303, bab 46, 65 found in &ikar, LXTV, 27172 On
Hanzala, see al-Sapyid Thrakim al-Masaw? a-Eanjani, Wewifar ol Dérayn T Ansdr
al-ffutayn (Beirut, 1395), pp. 134-36; Mamugani, Tongih, 1, 382, 53446 as well as
Ayoub, Suffering, pp. 116, 135-36. The wext of this report on al-Rida is Eiven in
Appendix 1, A,

"% See above, nn. 45, 63,
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magnified, particularly concerning the magnitude of the cosmic and
heavenly reactions te Husayn's death, and the gravity of the
Judgement on the community which even the beasts and birds of
the air comprehended. One widespread theme in this conneetion is
that of the troop of four thousand angels who had onginally
intended to come to his aid at Karbald’, but arrived too late; they
look forward to Husayn's return when they shall fnally render
their assistance in bhattle, or to the appearance of the Qa'im by
whom revenge for Husayn will be accomplished. ®7 One such report
has al-5adiq state that when Husayn was killed, the angels raised a
din around God, cryimg:##

0 Lord. is Husayn, vour hosom Iriend and the son of your Prophet, 1o be
thus treated™” | | . So God raised the ‘shadow” {7, lhe phantom=body) of
the (a’im, and He said: “By this one shall | take vengeance (or him from his
appressors,”

This report concludes with a description of the four thousand
angels who preside at Husayn's grave, raising a commotion of
lamentations uniil the Resurrection Diay,

All these themes relating to the death of Husavn: his and his
family’s pre-ordained role to submit to suffering as a mark of
election, his unflinching upholding of truth in the face of injustice
and misfortune, his ‘presence’ alive and aware in heaven from
where he intercedes For his g4 and punishes his enemies, and his
function as the pretext and precursor of the Q& im, who shall anse
to cxccute wvengeance on Husayn's behalf; all are brought together
i a striking fedith lound mm Thn Qawlawayhi's Kamif al-Zivaras=*

87 See eop, Kamdl, po 74 (abHusave’s rih provokes 70,000 angels in cach of the
hicavens, who impadiently wwail the End Time for vengeance); al-Shavkh ol-Sadi,
"Mlad al-Shard'i 1, 154 al-Kulaynd, w- £ mrn al- K88, ed. al-Gihaffan [ Tehran, 1374),
I, 534 (the angels are shown the Tmams, all of whom are gd%ms, and whe shall
execute vengeance), and al-Kolaym, loc. it 1, 283, Kdmid, pp. 115, 192,

5 Shaykh al-Ta"ifs al-TosT, Amdli, quoted in 8ide, XLY, 221, In later popular
tradition. al-Husayn isidealized as the tender voung sprout (arkh) from the progeny
of Fatima and Muhammad. who was destined to be killed wnd whose death forms
the climas of human transgression, since the slaying of Abel by Cain; see Bifidr,
ALY, 3-8, for these lepends,

Yo Kamil, 33235, bdb abnawadi, §LL The isedd reaches back to al-$adig
through Muhammad b, Khilid al-Barge and ‘Abdallivh b Ja'far al-Himvari, This
report is summarized in Appendix 11
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which is given below in Appendix I1. The scene is Muhammad's
nocturnal journey to heaven, where God informs the Prophet that
he shall be tested for steadfastniess through three afflictions: (1)
hunger; (i) denial and fear in combatting the unbelievers, and pain
and imjury in battle; and (i) the repudiation, mjustice, and murder
which the familv of Muhammad shall meet with, The Prophet is
apprised of all the pain and misfortunes predestined 1o occur to the
members of his immediate family, and in turn, he consents,
signalling his compliance with God's decree. Finally, Mubammad is
shown the likeness (shabah) of the Qd'im, who will bring about the
promised victory which the Prophel’s lorbearance can no longer
refrain [fom demanding. The scene closes with the Family ol the
Prophet passing sentence on lheir cnemies, and cxcruciating
punishment being inflicted mercilessly, since the intercession of the
Intercessors is of no avail for them.*® Here can be glimpsed the
depth of the love and the hate which has heen a driving force for
Shi'a idenlogy.

It is a commonplace in cccidental studies of Husayn's martyr-
dom, and of the Muharram ceremonies of Ta’zive in general, to
draw a comparison with the passion of Jesus. The crucifision,
death, and resurrection of Jesus may be a nalural parallel for a
Christian to approach the ssue of voluntary suffering and the
mystery of lifc after death. Yer the parallel with the passion of Jesus
was explicitly drawn by some of the Shi'a from the late 15t century
onwards, The carly Muslims found it natural (o draw an analogy
between the death of a prophelic figure and the death and
ascension of carlier prophets such as Moses and Jesus, While the

#* The visions or account of al-Husayn in heaven with the other members of the
Prophet's Family, imterceding For his ‘visitors’, and of the vibes in Hell wherein his
killers suffor, imust be viewsd within an apocalvptic comtext, and evoke Hme-
hivmurared thernes and imiages rom well before Islam. John 1, Colling abserves thal: *

« &pocalyptic lenguage i commissive in character: it commits us 10 a view of 1he
world for the sake of actions and arfiludes Lhal wre entailed, .. Most of all it entaily
im apprecialion of the great resource that lies in the human imagination 1o
comstruct i symbole world where the integrity of values can be maintained in the
face of social and political powerlessness and even of the threat of desth’ [T
Apocalyprie Imagination [New York, 1984] p. 215) See P Chelkowski, 'Popular
SATT mourning rituals’, pp. 207-26 of this valume, for depictions: of apocalyptic
seenes from popular religions wrt
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radical Shi"a appear to have made much of the precedent of Jesus in
relation to Husayn's death, it is interesting to note that the
predominant trend among the Husaynid ‘Alids was 1o relate
Husayn with John the Baptist, as well as other prophets
noteworthy tor their exemplifying deliberate acceptance of suffering
or outward humiliation as a mark of grace and inner exaltatjon,
such as the prophet Job. Al-Bagir upheld Job as a model of the
impeccable prophet who, though sinless, sulfered degradation and
trials in arder to gain divine reward and privilege.®! One reason for
Job’s aflliction, according to al-Bagir, was: ‘Lest they impute
rubtbiyya {=lordshipy to him, if they perceived what God willed
should be bestowed on him from the prodigious things of His
blessings . . ..** Clearly, the danger which al-5adiq perceived in the
Jesus/Husayn parallel, and which lay behind his emphatic condem-
nation of the myfawwide, reveals the decper issue at stake and ils
importance for his teaching on the Imamate. For the ghular were
accused ol tafwid, that is, the heretical notion of prophetism which
held that God had delegated authority in religious matters o
Mubammad, who in turn had delegated "All, and after him the
Imams, and that this prophetic status had then been allegedly
bestowed on various enthusiasts from the Imams; this was ofien
accompanicd by the claim that the Imams were divine (the notion
of Two Gaods; a God in heaven, and a God on earth), Al-Sadig alse
drew an analogy between the prophet Isma'll the son of Abraham,
and Husayn, a5 an argument lor the transfer of the Imamate from
al-Husan to the progeny of Husayn.®® This analogy must have
served to counter both Zaydi and Hasanid claims to the Tmamate in
preference to the Husaynid line.

For al-5ddig and his father, the Imam must suffer in order to
affirm his humanity and the humanity of the prophets as well as to

0 AlShevkh al-Sadig. AKhizgl, od. Mubammad Mohdi al-Sayyid Hasan
al-B hurdsant (MNajal, 19713, 11, 399-—200; Bifdr, XLIV, 275-76, on account of his
sulering despile being sinless, Job exhibited a state of bodily meorruptibility after
death

#2 Koo al-Qadi al-Mu'mEn, Dadie a-fddm (Cairo, 1370, pp 4200 (al-Sidig's
interpretation of L6 121), quoted i B, Dogorn, Lo Gexte DVlsmud! {Parns and
Geneva, 9803, p. 241 aned Kiral af- Haft af-Shari (Beirut, [954), pp, 92-93, quoted
in Ayoub, Suffering. p. 247

=1 Al-Sadig. ol Kllydl, p.o 42,
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fulfill what God has previously ordained conecrning them. In fact,
the prophets and their legatees experience the greatest burden of
sullerings over all other men, But their suffering is intentional, not
passive, and fakes place despite their impeccability; il i a
confirmation of the purity of the Imam, the burden of his position,
and comprises a grace bestowed by Geod. For al-Bagir and
al-Sadiq, Husayn suflered martyrdom at the hands of evil men, and
is not ‘in hiding' (thus unapproachablel or incommunicado.
Rather, while Husayn was killed, he is alive in heaven, where
alongside the other members of his family, he hears and responds
to the prayers of his sfitr, and mediates remission of sin. He sees
and hears the visilors to his camp at Karbald'. Throuzh his violent
death, Husayn exemplifies sullering conseiously accepted; by his
being alive in heaven, Husayn embodies a spiritual presence and the
possibility lor divine forgiveness, and al the same time (he certainty
ol venpeance,

The Husaynid ‘Alids saw the deuth of Husayn, and his
life-in-death, to be directly connected with the ullimate reversal of
the fortumes of the Imams, through his eventual return und
triumphant victory heralding the appearance of the Qd'im. Justice
demands that Husayvn himself, as well as "AlL or even Mubhammad,
would finally punish their oppressors. Bu al-S83dig may have
discouraged the notion that such punishment entailed a bodily
transformanion m this life (maskh), for this latter view tended to
diminish the stress on a this-worldly bodily resurrection as occasion
for punishment (raja) by placing the brunt of God's TEVENZE 0N
bodily transformation inte animal formas,

The heavy emphasis on the eschalological retribution by Husayn
in the karra stems perhaps from the need [ell by the Husaymd
Imams Lo consolidate and promote solidarity among their followers
in the face of government-sponsored persecution and defeat, arising
from what has been termed in another context ‘cognitive dis-
sonance’. This may well be a factor in all strongly eschatological
expectalions, and could be seen as parl of the tension between the
teaching of the Husaynid ‘Alids, with their pronounced aloofness
towards overtly chiliastic expressions, and the pre-cccupalions of
the wider Shi'T movement with which they had o define their
relation. In this process, the Husaynids from al-Sajjad onwards
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attempted  to  temper the cruder ideclogical components of
infuential Shi'7 currents and inject a distinetly spiritual valuation
into religious discourse, In the case of the Tmam’s humanity and
suffering, and the riles of intercession and eschatological ven-
geance, the figure of Husayn served a fundamental rle,

Finally a word of caution is necessary. The doctrine of the
Imamate involves much more than what has been touched on in
this study. To understand the intent of the Husaynids, and better
appreciate how their teaching contrasts in distinctive ways with
those of parallel ShU'T groupings, much more would need 1o be
examuned. For example, the intercession and grace pranted the shi
gs opposed (o the unrelenting torments envisioned for their enemies
reflects only one aspect of their leaching aboul Love and Hale for
Giod's sake, and needs to be related to a dualistic vision of history
and of man {e.g,, two races of men at eternal enmity, two opposed
principles within the individual, etc.), Again, the motives behind
their concern (o combat the exagperated notions about the Imam
were nol solely their keen sense of personal risk al being
worshipped as demi-gods, but their commitmentl o safeguarding
the proper rale which they desired to fulfill. Al-Bagir is reported Lo
have hitterly complained to his own companions about those Shi'a
who, in allying themselves to his cause, actually harmed what he
believed to be his true purpose:™

| am astomshed by people whe undertake our Irendship (vadowalifnud)
and take us as Imams, and who portray obedience 1o us a8 oblhigatory upon
themselves like obedience to God: who then break their testimony and
defzat themselves through the fechbleness of their hearts. Thus they diminish
our nghts and by so doing, the ones whom God has granted the proof of
the truth of knowing us-and assenting to our cause are thereby led to find
Fault with us on aceount of [whal those others say concerning us] {pa'Thinag
bi-dhalika “alaynd man “a'tdhe Allahu beehdng aggi ma'rifading ...

Do you thenk that God, Blessed and Exalted, enjoined obedience (o His
Frignds upon His servants, and would then conceal from [the Imams] news
of the heavens and earth; and so deprive them of the substance of
knowledpe (mawadd af- ") concerning what s referred to them [Tor their
authoritative religious ruling]. and which contains the sustaining basis of
[His seevants’] religion?

w4 al-Saffar, Busd'le, quoted m Bikdr, XLIV, 276-7T.
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THE DEATH OF AL-HUSAYN AND THE IMAMATE

APFPENDIXT

REPORTS CONDEMNING THE VIEW THAT AL-HUSAYN WAS
NOT KILLED

tap Al-Shaykh al-Sadug, “Ufdan Akhbdr olRida, ed. Mahdi al-
Husayn? al-Ajwird? (Qumm 1377/1957), II. 203, bab 46, §5.
Quoted in al-Majlisi, Bidr al- Anwar, TV, 271272,

From Tamim al-Curashi, from his father, from Ahmad b, AR
al-Ansd, that al-Haraw? sad; | sad lo al-Ridd, peace be upon
him;

In the Sawad of al-Kafa there s 2 proup who teach that the Prophet did
not cxpericnes distractedness (safin’) in his prayer.

R:They have lied, may God damn them! Indeed the one whe 13 not
inattentive s God [alone], seve Whom thero 15 no God,

O som of the Messenger of God, among them s a group wha
mainiain that al-Husayn b, "AN was not killed, and that his resemblange
(zhibl or ghabak) was ihposed on Hanegala b, Asad al-Shama, and that he
wils raised o heaven, as Jesus, son of Mary was raised. They advance as an
argument this verse. And God will not grant the divbelievers o way o prevail
dpainzd the beltevers. (4: 141)

R:They have lied; upon them is God's wrath and His curse; and they
have disbelieved due to their denial of the Praphet of God in his repoct that
al-Husayn b AR will be murderad. By God, al-Husayn was killed, and
those who were betler than al-Husayn were also killed: the Prinee of
Believers [ATT and al-Hasan b, "AR There was no one of Ts who was nof
martyred. T [myself], by God, am to be killed by poison, by the slaying of
one whe shall assassinate me. T know that through a pact entrusted to me
from the Messenger of God, and Gabriel informed him ol it an behalf of
the Lord of the Worlds,

As for the word of God, Mighty and Magestic: Andd God will noe grant the
dishelievers o way to prevail against the believers, He is saying that God will
nol grant the &3fir & proof {fufe) againgt the mu'min; and God has related
concerning unbelievers whe slew the prophets opjustly [cf. 4 155, and
God did not grant [the unbelievers] & way to prevail with a procl sgainst
His prophets by their killing of them.”
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(b} Al-Tabarst, Al-Thegdy, 11, 281-83; quoted in al-MajlisT Bifdr
al-Anwar, TV, 271,

From al-Kulayni, that Ishag b. Ya'gab said:

[ asked Muhammad b, Uithmén al- "Amri**, may God have mercy on him,
Lo expedile the sending of a letter on my behalf in which | had asked [the
Imam) about questions that caused problems for me. Then there came the
sipned undertaking in the handwriting of our Lord, the Master of the
End-Time, peace be upon him:®® ', . As Tor the doctrine of he who claims
that al-Husayn did nat die [or: was not killed)], this is unbelief, and 2 denial
[of received reports], and a straying from the trath’

{c) Al-Shaykh al-Sadig, "Hal al-Sharai. ed. Mubammad Sadig
Bahr al-'Ultam (Nagaf, 1383/1963), 1, 241-43. hak 177: '"The
reason thar God did not make the Prophets and Imams
viclorious 10 all their circumstances.” Quoted m al-Tabarst,
al-Fitifag, 11, 28588,

Muhammad b. Thrihim b, Ishiq al-Taligant said;
I was with the Shaykh Abil Qdsim al-Husayn b, Riih,*" may God sanctify
his spirit, with & group that included A1 b, "Tsd al-Qasi. A man went up
and said to him:
I wish to ask vou about something,

I Ask whatever seems proper [o you,

Man: Tell me about al-Husayn b AR, peace be upon him.—is he the
fricnd of God?

¥ es

Man: And tell me about his murderer, may God curse him, 13 he the
enemy of God?

I ¥Yes

Mur; Then is it possible that God should give mastery to His enemy over
His (miend?

*' The second of the four agents or representatives of the twellth or Hidden
Imam, who died in Baghdad in 304917,

#% There follows o whole lisl of pronouncemenis from the twellth [mam on
diverse guestions over which the Shi a argued.

o0 Al-Husayn b Rih al-Mawbakhti, the third agent of the Hidden Imam, d.
326/937-34,
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T Understand what 1 am gomg to say to you! Know that Ged, the
Exalted. does not address people by means of an eye-witnessing, nor does
He instill awe in them by speaking. Rather He, Mighty and Majestic, sent
to therm Messengers al their own species and kind, men like themselves, 0
He had sent Lo them Messenger Prophets not of their kind and theic foom,
they would have shunned them and would not have obeved them. So when
they came Lo them and were of their species, eating food and walking in the
markets, they said to them: "You are like us, 5o we will not obey sou until
vt perform semething which we are incapable of porforming the like of;
then we shall know that you are chosen to the exclusion of us in whal we
are not capable of '

Thus God, the Bxalted, appointed for them the miracles which crestures
arc incapable of performing, and among them was he who brought the
flood after the admonition and excuses, so all who tvrannized and were
ovarbearing, drowned, And among them was he who was cast into the fire,
and it was for him cool and safe. And he who cxtracted from barren
eround a female camel and muade milk fow in her udder. And he Tor whaom
the sea split, and springs gushed from the rock, and the dry staff was
turned nto @ snake that pobbled wp their [falsehoods]. Among them was he
who healed the blind snd the leper and gave life to the dead by God's
consent, and who informed them of what they were cating and stored away
in their homes. And among them was he for whom the moon was split and
to whem the animals such as the came] and the woll spoke; and others. So
when they performed such works and the people of their communities were
Incapable of performing similar things, it was part of the pre-ordainient
of God, the Exalied, and His kindness towards His worshippers and s
wiszlom, o make His Prophets wilth these miracles victorious, in one
situation, and in another, vanguished, and in one circumstance conguerars,
and in another conquered. IF He, Mighty and Majestic, had appointed
them victorious and conguerars in all of their circumsiances, and did not
iry them and test them, the people would have taken them to be divinilies
heside Gad the Exalted, and [the people] would nol have recognized the
excellence of their forebearance and self-possession in the face of
misfortune and tribulfations and ordeals.

But He, Mighty and Majestic, appointed their circumstances with
respect to that like the circumstances of others, in order that they
might be lorehearing m the condition of ordes] and afflicton, and
grateful in the condition of well-being and sscendancy aver smemics,
and to be humble not hawghty in all their circumstances, nol waxing
stremg. [God placed them in these circumstances] in order that humanicy
might krow that [the prophets] have a God, and that He is their Creator
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and [hrector, so that |people] will worship Him and follow  His
Messenpers.

Amd God's convincing argumenl is proven against whomever goes
bevond the himit concerning them, who presumptiously claims Lordship
{rubizhlva) for them, or who obstinately resists and diverges, disobeys and
repudiates what the Prophets and the Messengers offer. Let him perish
who wis destroved by 4 clear proof, and let him ive who was made alive
by a clear prooll . [Ibn Rih adeds that his words were not his own, but
came direct from the hiddeo Lmam. |

APPENDIX 11

AN APOCALYPSE CONCERNING THE HEAVENLY STATUS OF
AL-HUSAYN AND THE FUTURE DELIVERER, THE QA" IM

Ibn Qawlawayhi, Kamd al-Zivard. ed. 'Abd al-Husayn al-Amini
al-TabriaA {Majal. 1356), pp. 332-33, bab al-nowddiv, §11.

From Muhammad b, ‘Abdallah b Ja'far al-Himyar?, from his
father, from "Ali b. Muhammad b. Salim. from Muhammad b.
Khalid [al-Bargi], lrom ‘Abdallah b, Hammad al-Basn, from
‘Abdallah b "Abd al-Rahman al-Asammi [al-Masma'i], from
Hammad b. "Uthman, that AbD "Abdallah [Ja'Tar b, Muhammad
al-Sadig] said:

When the Prophet, may God bless him and grant him peace, made his
noclurnal journey to heaven, it was said 10 him that God, Blessed and
Exalled, was testing him theough three things in order to see the state of his
steadlastness, The Prophet said: ‘1 surrender to your decree O Lord: 1 have
no power for self-possession except through Yeu! What are they?'"®

As Tor the third. [it consists of] what vour houschold and those alter you
shall meet with of killing. For vour brother *AlL he shall meet with cursing
and rebuke from vour commumnity, and reproaches, dispossession,
repudiation, mjustice, and finally murder.” [Muhammad aceepled.| "For
vour daughter [Fapmal, she will suffer oppression and be dispossessed, her

9% The firsi mentioned 15 hunger and preferring needy ones over himsell and his
fuwrnily. Mubamnvad decepts. The second & denial and grear fear in combatting
unhelicvers, and steadfstness dunng pam and injury. Again the Prophet secepts: °1
accepl this, O Lord, and am content and sureender mysellt For sucedss and
steadiastness are from You,”
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rights will he taken from ber in anger at the one who gave them 1o her fic.,
out of hatred foc the Prophet], and she will be heaten while she is pregnant.
She and her home and womenfolk will be forcibly entered without leave,
then disgrace and humiliation will hit her; she will not find a preserver, and
will have o miscarnage resulting from the beating, and she will die from
that,"* [Mufimmad accepred. | 'She shall have two sons from your brother
[Al], one of them [i.e., al-Hasan| will be slain treacherously, plundersd and
wilified; your community shall do that to him." [Muhsmmad accepted ] *As
far her ather son [Le., al-Flusayn], your community shall appeal to him for
Jihded, then they will siay him in captivity, and slay his sans and those with
him of his household. They shall plunder his womenfolk: then they will
heseech My help. The decree has elapsed from Me concerning him for
martyrdom, for him and for those with him. Fis slayme iz 1o be a proof
against whoever is between its two regions, the people of the heavens and
the earths shall lament him, pitying him, as well as the angels who did nat
come 1o his assistance,

“Then shall @ male child be extracted from [al-Husayn's] loms; by him
shall T make you victorious. Verily his shabah (=ligure, porsan or
shabuh=likencss, image) is with me undesneath the Throne.”

[The rdwi notes a variant reading: “Then shall 1 bring forth from his loins 3
male child who will come to his 2id and by whom he shall be aided o
victory; his shabah is with me bepeath the Throne, ']

"He [i.e., the Mahdi] shall i1l the carth with justics and cover it with
equity. Alarm shall proceed before himg; e shall slay until Be is filled with
misgivings aboul it

Mufgrrnad: | said: “Truly we are from Gad " Then T was told: “Thrusl
vour bead Forward!” Then | looked at a man of the fairest form, the mosi
pleasant scent, light rediating from belore, shove, and Below him, So 1
called to him and he came up to me. Robes of light were upon him and the
merk of every goad, until he stood before me. T looked at the angels who
had surrounded him; no one could have counled them save God, the
Mighty, the Sublime. 1 said: 0 Lord, for whom is this anc angry, and for
whase sake have You multiphed those [angels]? You promised me victory
by means of them, so I am expecting it from You, These are my family and
my houss, and You have informed me aboul what they shall meet with
after Lam gone, If You so desired, vok would granl me victory hy them
[ie., the Mahdi and the angelic dermy] spainst the one who wrongs [my
family], 1 have submitted and acczpted and was conlent: and success and

" A reference (o the claim of the SHTa that 'Umar b, al-Khatlib physieally

misirzated Fatima alier the event of al-Sagifa, rsulting in her miscarriage of an
infant male, narmed in radition Mubsin: ses above, n. 51
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contentment and aid over steadfastness come from ¥ou!

Tt was said to me: ‘As for vour brother, his reward with Me is the
paradise of retreat as a resting place; due 1o his steadfasiness, his praol
(#ieefja) shall triumph ever creatures on the Resurrection Day. T will entrust
him with your Pool, from which he will give your friends to drink, and
forbid it from your enenies. | make Hellfire cold and safe for him; he
enters it and draws out whoever has the weight of 4 dust speck of love
{mpwadda) [for the Prophet’s Family] in his heart, and | placed your resting
place in one level of Paradise.

“As lor your son the forsaken, the martyred, and vour son the betrayed,
the slasn captive, truly they both are among those by whom [ adorn My
Throne, They have a mark of honour the ke of which has never been
imagined by men, by virtue of what befell them of misfortune, So it is
incumbent upon Me [to give you the promised victory], so have Lrust.

“I'here is u token of esteem for every crealure who arrives at his
[al-Husayn's] grave, becausc his guests are vour [Mubammad's] guests, and
your guests are My guests, and it is incumbent upon Me to honour My
guests, [ shall grant lum what he asks and repay him with a reward such
that whoever considers the magnitade of My gt and what 1 multiplied for
him of My hanours shall envy him.

‘As for vour daughter, T shall have her halt at My Throne; then she will
be told that God had pronounced a verdict in vour favour against His
creatures, Thus, wheever does you an injustice and wrongs your son, | will
give an account concerning him according to your wish. In this way T shall
miake possible your ruling (ki) over them, .. [p. 334]

[The narralive continues, depicling (he sentence passed on the sinner, who
is asked: ‘Li-md ircakhadha fuliingn khalfan (="Why did vou take
so-and-so ag o friend [instead of "AlT7T) The first one to pass judgement on
the sinners i3 Muhsin b, Al who judpees his killer (" Umar?); next Cunfudh
and his master are judged and then whipped with lashes of fire. "All then
kneels before God to argue his case against the fourth sinner (Mu' dwiya);
and the first three are made o enter a pit which is then covered,
Meanwhile, thoss who were obeying their authority (kdwid JT waldypatihim)
ask God to show them the ones who misled them so they can crush them
underfoot; but God inferms them that it 15 of no use for they will have 1o
suffer their punishment as well, They moan lamenting their fate
surrounding the Peol, and pleading with "All to pardon them and relieve
their thirst; with them is Halza, |

, JAnd it is said 1o them: “This is Al whom you used to call the
Prince of the Belicvers; go back thirsty and parched to Hellfirel, for your
drink shall only be hot water and slops, And the intercession of the
Interceszors 15 of no avail 1o you.™’
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THE CONCEPT OF MARTYRDOM IN ISLAM

AL Ezzat

Toliran University

[stam as an all inclusive systematic religion 14 an interrelated set
of ideals and realities covering the entire area of human notion and
action, beliefs and practices, thought, word, and deed. Islamie
principles und concetps cannot be fully and properly appreciated
unless they arg analysed and realized within the framework of Tslam
asa whole.!

The concept of martyrdom (shahdds) in Islam can only be
understond in the light of the Islamic concept of Holy Struggle
(Jjikded) and the concept of jihdd may only be appreciated if the
coneept of the docirine of cnjoining right and discovering wrong
{al-amy i T-ma'ridf) is properly appreciated, and good and bad ?
right and wrong, can only be understood if the independent divine
source of righteousness, truth, and goodness (rawhid), and how the
Message of the divine source of rghteousness and truth has been
honestly and properly conveyed to humanily through prophethood,
are undersiood. Finally the divine message may not he fully
appreciated unless the embodiment of this divine message, or Lhe
Model of Guidance, and the Supreme Paradigm (imdma or wrwa) is
properly recopnized.

We can thus see how the concept of martyrdom in Islam is linked
with the enure religion of Islam. This whole process can be

' A Ezzall, 1¥e Spread af Tdam (1976}, p. 55,
T Feid, Inereduction,

AbSeeit, I (pring, 1966) 117
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somechow understood if the lerm ‘Islam” is appreciated. This is
becduse being o derivate of the Arabic oot sal@ma, which means
surrender” and  ‘peace’, Tslam 15 a wholesome and  pesceful
submission to the will of Allah.? This means being prepared to die
(martyrdom) in the course of this submission. Thus the concept of
martyrdom, like all other Tslamic concepts, can be fully and wholly
appreciated only in the light of the Islamic doctrine of rawlidd, or
the absolute umity of Allah and full submission to His will and
command, [t cannol be [ully appreciated o isolation.

In this sense. the concepl of shahbdda is no exception. All Islamic
concepts are inlerrelaled, and should be appreciated within the
framework of the doctrine of tawhid #

The concept of shahidda in Tslam has been misunderstood by hoth
Muslims and non-Muslims., As stated above, shaidda is closely
associated with the concept of jihdd. Most non-Muslim scholars,
mieniionally or umintentionally, have defnied /fhad as only the Holy
War, and thus have understood neither fihdd nor vhahdda s The
Mduslims, mastly taking into consideration the martyrs of the carly
days of Islamic histary, define martyrdom in terms of the fatalistic
death of those dear to Allah, and do not see the close link between
continuous struggle in the cause of Allah { /ihdd) and martyrdom.?

Martyrdom 15 nol the monopoly of Islam (though it is the
monopoly of spiritual, religious, and divine systems, and cannol be
cluimed by [ollowers of materialistic schools), Tslam introduces its
own concepl of martyrdom. An Islamic concept should be
explained within the framework of Islam, and net, by Muslims or
by non-Muslims, in the light of non-Tslamic concepts such as guilt
and suflfering. Muslims are not allowed to explain Tslamic principles
without taking due consideration of the entire conceptual system of
Tslam, Shahdda thus cannot be explained purely in terms of
intercession and mediation. That 1s to say, those early martyrs of
Islam volunicered for death to be able to intercede and mediate for
sinners on the Day of Judgement.

The Islamic concept of intercession and mediation (svhafd)

YO, pp. 39-42.

4 Maorrish, B, pe 1901,

' For Uhis see N Salibi, Shedfia-e Javie
o Tabatabd's, Al-Mian,
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should be appreciated within the framework of the prncple of
causality, and not solely as spiritual medialion.” Islam rejects the
Christian concept of mediation without the personal responsibility
for the salvation of vneself,

The concepls of martyrdom and Holy Struggle in the cause of
Allah are interrelated. Both words have been frequently used in the
Holy Qur'an.® In fact, there is no martyrdom without struggle in
the cause of Allah and for the cause of the truth, Both words have
literal meanings diflerent from their terminological meanings,
although these terminological meanings were originally based on
the literal meanings.® They developed their terminological mean-
ings later on. though the term shahdds was used in the Qur'an for
those who were martyred too.'" The Islamic concepts of both
shahdda and jikdd have been misunderstood, particularly by
non-Muslims, mainly by Orientalists,

The word shahada is derived from the Arabic wverbal root
shahada, which means to “see’, o “witness’, to ‘teetify’, 1o *hecome g
model and paradigm’. Shahdde therelore literally means to ‘sec’, to
‘witness', and to ‘become a model’. A shohid is the person who sees
and witnesses,'! and he is therefore the wilness, as if the martyr
witnesses and sees the truth physically and thus stands by it firmly,
so much zo that not only does he testify il verbally, but he is
prepared to struggle and fight and give up his life for the truth, and
thus to become a martyr, In this way. and by his struggle and
sacrifice for the sake of the truth, he become a model, a paradigm,
and an example for others, worthy of being copied, and worthy of
being followed, *?

In this process, the keyword is ‘truth’ (hagg), its recognition and
declaration, the strugple and fight for it, and the preparedness o
die for its sake and thus set the model for the seekers of truth. The
goal, motive, and the whole aim is the cstablishment of the truth,
Jihdd is the means for establishing the truth, and may fead to

TR, 20218 BT %018 1431345

L TR

" 72,

""" Farhang Yo7, Mufradis Reaghib, See 20 105, 143, |85, 282510,
X,
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martvrdom, but docs not necessarily lead 1o being killed for it in
the battleficld, although it necessanly involves the continuous Holy
Struggle, and death in Lhe cause of the struggle.

We may thercfore conclude that there 13 noeither jitdd nor
martyrdom outside the realm of truth, that martyrdom applies only
when it is preceded by jikad, that jihdd is an inclusive struggle for
the cause of the truth, that a magdhid dies the death of a martyr
even though he does not fall on the battlefield. He dies as a martyr
even though he is not killed, on the condition that he stays loyal to
the divine truth and stands ready to fight for the troth and to
defend it at all costs, even at the cost of his own life. He is a nrgahid
while he lives, and a martyr if he dies or is killed for it

We have explained that a martyr establishes himself as a
paradigm and a model, Both shehid (=martyr) and shahid
{=model) are derived from the same Arabic root. In this sense, the
concepl of shahdda s closely related to the concept of prophethood
in Istam. Both the martyrs and the prophels arc regarded as
paradigms (2: 143),

In Islam man needs guidance to the truth. The true guidance is
[rom Lthe whole truth, God, the Source of Truth and Guidance (50;
6, 71, B8; 92 12). But since it is man who i3 to be guided, the guide
should naturally be a man. Islam is the message [rom the source of
truth, given to the Messenger as the puideline for leading mankind
to the truth, Guiding humanity requires leading humanity. The true
faith is united with righteous living in Tslam, and there is unity of
belicf and practice in Islam, A comprehensive guidance therefore
involves leading in thought, words, and behaviour. The guide
should therefore practise what he preaches,'? and should himself
be the supreme incarnation and the perfect embodiment of the
messapge he spreads. He should be a paradigm, a model, and a
model-maker.'* Muhammad was thus the Messenger who brought
the comprehensive universal Message of Allah, and he was the
incarnation of the divine message,'® and the living example of his
misston, the model (shahid), the paradigm {(zswa). The key word in
the concept of prophethood in Islam is thus human guidance. This

I3 2142,

4 2185
V5 oh 48 14 101 2; 16 434,
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involves the recognition of whal humanity should be guided to,
what guidanee is, how it should be done, and the realization of the
guidange by being the true model of the actual guidance. This is
why Mubammad was himself the first Muslim and the best model
of Islam. And thus his practice is recognized as as the guideline and
standard pattern {spana) for the Muslim community, the members
of which are supposed to become maodels (shufadd’) for the entire
human community.!® The prophets; including Muhammad, were
thus models and model-makers, and their disciples and companions
were models. Thus those who carry on the strugele in the cause of
the truth are prgjdhids and shahids at the same time,

The position of the prophets as the paradigms and model-makers
in Islam gives the Islamic concept of prophethood a unigue
characteristic. Their main responsibility is thus leading and guiding
humanity to the truth by being the (rue incarnation of God.'? They
do not inlercede and mediate between the source of the truth and
humanity spiritually, in the sense that they come o be crucified to
pay for the sing committed by humanity through Adam. ln lslam,
everybody is responsible for his or her own actions.® Nothing and
nobody can intercede between the sinner and God. The concept of
intercession is Islam should be appreciated within the framework of
the principle of causality, That is to say thal the prophets, by
guiding and leading the people Lo the truth, cause their salvalion
(sa'@da). Balvation musl be carned and deserved, and the prophets
and the Messengers of Allah provide us with the opportunity to
earn and deserve salvation,'®, that is to say, it is not the crucifiction
and the ¢ross thal causes salvation, but it is the realization of the
truth thal causes it. Man is thus.originally sinless, good, and
peaccful, and the rdle of the prophets is a positive one—that of
guidance and of being a paradigm—and not a negative one,
Martyrs are the super-models of the divine message, too, and in this
way they share a special responsibility and honour with the
prophets,

Because the responsibility of the prophets is partly to provide the

YEOACAR Td: 10-12; 16 434,
LY fiz 1,
B See Tahatabd'l, AL Mizan,
1% 2142
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living example of the divine message, their message should be
practical so that the rest of humanity, like them, is able (o copy and
[ollow them and practise the Message too, What Jesus did,
according to Christian doctrine, was a unique action by a unique
being (the crucifiction of the Son of God), not possible and
necessary for humanity to copy. But what Muhammad did was to
convey the practical guidelines of righteousness, and he himself
lived within those guidelines to prove their practicability for the rest
of humanity. This is why the prophets are called shahids (paradigms
and witnesses) in the Qur'an,?? a term used for martyrs later on in
the early days of Islamic history.®! Muhammad, therefore, like
other Messengers, is the mmcarnaton of Islam, [ull surrender to
Crod, the universal religion of all of creation, including man.?*? He
was the model of what he taught, and a paradigm for humanity. A
model attracts and leads people to the truth. He does nol force
them, This is in full harmony with the concept of man in Islam.
Islam rejects the incarnation in man of the essence of the actual
divinity, but fully encourages the incarnation of God's guidance,
will, and command, 1o become the living example of God's full
code of thought and life (din, religion) for man. The prophets are
the living examples of the divine message, and by being so make
others the examples, Martyrs are also full examples of the divine
message, and thus the embodiment of the divine will. There are a
few lslamic traditions which introduce the blood of the martyrs as
the bBlood of God {thdar Ailah).

Shi'ism being one of the Mundamental and original sects of Tslam,
and staying loyal to all authentic Islamic doctrines, lays great
emphasis on the doctrine of the leadership (Imamate) of the
Mush
leadership, T believe it is nol inappropriate to suggest that all of
Shi'ism revalves around one major principle, that of the leadership
of the Islamic community (wemra).

The keyword in Shi'ism is thus Tmamate, which means leading
and guiding those in need of guidance. If the community is to be led
and guided, the leaders themselves should be the leading examples

L2 143,
1460,
22 Al-Kulayni, Ugil al- Kiff,
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of the faith in what they ry (o lead the communily to beligve in,
and models of the code of thought and practice they try (o lead
others 1o practice. The concept of leadership involves three
clements: (1) those who lead (fmdnr), (1) those who are to be led
(shia, mdmdgnt), and (iii) the actual leadership, guidance, and code
of leadershup, The community cannol be lead unless those who lead
belicve in whal they pracltice and in whatl they preach others 1o
practice. In short, imdms should themselves he the living examples
and models for those they try to lead,

If prophethood and messengership involve lwo major reponsi-
hilities, namely, introducing and spreading the divine message, and
sefting the model and being the living example of the divine
message, Lhe Imamate involves only the latter responsibility. This iz
why cvery Messenger 15 also an Imam, but an Imam is not
necessarily a Messenger. In fact, the oflice of the Imamale is the
responsibility for providing the model for the office of messenger-
ship, and this is how he leads. We can therefore understand that
Shrism (following the leader) based on the doctrine of the Tmamate
{leadership) 13 more directly involved with the idea of setting the
model, providing the example, and producing the paradigm, The
entire history of Shi'ism, and the lives of the Shi'T Tmams should be
dpprcm&tcd in this context and within the concept of the Tmamate,
which is the 1¢3-dulg ol hurnanity to salvation by guiding them to
the full impléementation of Allah's code for the salvation of
humanity, by being the supreme example in word and deed of that
divine code. That is to say that they live a life of continuous
struggle in the cause of Allah and of truth, and that is why they are
all regarded as martyrs, whether they die on the battlefield or in
bed,

The event of Karbald®, the martyrdom of the Imam Husayn on

‘Ashura’, and the whole struggle he undertook, plays a very crucial

réle in the history of Shi'ism. Yet this unique historical event is seen
by the Shi'a as a model evenl to inspire the Muslims. This is
caplained in the well known narration frequently quoted ‘Every day
is ‘Ashiird’, and every place is Karbald'", This is partly why it has
kept its dynamic, resiliant, and revolutionary spirit, and features
throughout history, and this is how Shiism truly reflects this spirit.
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HUSAYN THE MARTYR: A COMMENTARY
ON THE ACCOUNTS OF THE MARTYRDOM
IN ARABIC SOURCES

I. K. A Howard

Edinburgh University

THE importance of the martyrdom of the Tmam al-Husayn can be
seen in the great attention paid to it by the early Muslim historians
whose works have survived to the present day. Most of these
historical works are of a general kind but the amount of space
which they devote to this event indicates the momentous impact it
had on Muslims, The early historians whose works arg my main
concern all lived in the third and fourth centuries of the Islamic era,
They based their works, in the main, on carlier monographs
devoted entirely to the subject which only survived in these later
works. Fortunately the bibliographical works of Thn MNadim,
al-Tist and al-Majashi provide us with evidence of many of these
carlicr monographs, We can also deduce them from the writings of
later historians, In attempting to describe this historical tradition, 1
have divided the account into ten phases, In these phases, 1 will
poinl out what survives from earlier writers and analyse the
different presentations.

It will be necessary, first, to give a list of the monographs or
lengthy ecounts on the martvrdom of al-Husavn which we have
some record of or which we can surmise: al-Asbagh b, Nubita' (d.
second half of 1% cent. an), Jabir b, Yazid al-Ju'f® (d. 128),

UOALTOsL, Filirest {Mushhad, | 3385k}, po 63,
* Al-Majash, Rial{ Teheran, noad. ), po 100,
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‘Ammar b, Mu'awiya® (d 133), "Awina b. al-Hakam® (d. 147), Aba
Mikhnaf® (d. 157), Hishim b. al-Kalbi® {d. 204), Al-Wagidi” (d.
207), Masr b. Muzalum® (d. 212), Al-Mada'ini® (d. 215)

These are all the early works which we know at present but thers
were certainly many more. We also know of monographs written
later, but in the third and fourth centuries more general historical
writing flourished and most historians preserved some account of
the martyrdom of the Imam al-Husayn. The main works which will
provide the material for the investigation of this historical tradition
are those of Khalifa b. Khayyar (d. 246), al-Baladhuri (d. 279),
al-Dinaward (d, 282), al-Ya'qabi (d. 292), al-Tabari (d, 3113, Thn
A'tham (d. 314), al-Mas Gdi (d. 346), Aba al-Faraj al-Isfahant (d,
356), and al-Multd (d. 413).

In an atlempt to reconstruct the tradition of historical writing
aboul the martyrdom of the Imam al-Husayn, il scems appropriate
to divide the narrative into distinct sections. Naturally differences
between different writers may concern only some of these sections
and reports if only some of these occur in carly writings. T have
adopted the following divisions: (i) the sitvation pror ta the death
of Mu'awiva after the death of the limam al-Husayn: (i1¥azid's
succession and his attempt to get the Tmam al-Husayn to pay
homage to him, followed by Lhe latter's retreat to Mecca; (iii) the
letters to the [mam al-Husayn from Kafa; (iv) the mission of
Muslim: b. *Aqil to Kiifa and the appointment and activities of Ihn
Ziyad as governor of Kifa: (v) the lmam al-Husayn's journey o
Karbald’; (vi) negotiations with "Umar b, Sa'd and the Kolan army,
(vii) the battle and the death of the Imam al-Husayn; {viii) the
desecration of his head and the treatment of his Camily.

Al-Asbugh b. Nubata is accredited with the first known account

' This aceount was probubly not monceraph bl i represents a substantial,
continuous piece. It is recorded in al-Tabari, Ta'rih ol Rusud swa-ud Mufuk (Leiden
[881-3), 10, 227-32 297-3.

* Thal he had an wecount can be asumed from the extriets used by Mg al-Kalhi
in al-Tabari's version,

* On Abii Mikhnif, see U Seskin, 4bd Mkl [ Leiden, 1971)

" Most of his account is preserved by gl-Tabari,

" Thn Macffm, Fifwdse, v, Buvard Drvdpe (New Yok, 19700, 1, 215

Y ALTES, ap, cir, p. 347,

 AMuld, Kadh al-fradd (L K. AL Howard {London, 19815, o 300,
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of the martyrdom of the Imam al-Husayn. He was a prominent
member of the Sh'T community who came from Kafa. 1t is claimed
that he was in charge of the shurfa in Kifa for the Imam "Ali. He
seems to have lived well into the second half of the 1% century an
and was contemporary with the events of the martyrdom.'”

Tt seems Lhat little or nothing of his work survives. However, Thn
al-Kalhi (in al-TabarT’s version of his account) and al-Mada'ini (as
reported by Abi al-Faraj) give reports emanating from his son
al-Qasim. These may, in fact, belong to his father’s book.

The account from 1lbn al-Kalbi tells how when the Imam's camp
was overrun, he attempted to reach the water and was stopped by a
tribesman leading a group of his tribe, The Tmam al-Husayn calls
on God to make him Lhirsty, and the tribesman’s retort is t0 shoot
an arrow into his throat, The Imam catches the blood with his
hands after pulling the arrow oul. The account then goes on 1o
describe how that man suffered from an illness so that water would
not quench his thirst, and eventually the amount he drank of it
killed him.'?

The second report tells of the sufferings of the killer of al-Abbas
h. *All, This killer dreamed of being Aung into hell, so thatl every
night he woke up screaming.'?

The second account is atiributed to Jabir b, Yazid al-Ju'fi. He
was a well known Shi'7 scholar and follower of the Imam al-Bagir,
He died in 128.'* His account of the martyrdom of the Imam
al-Husayn seems to have been preserved by Nasr b, Muzihim on
the authority of Jahir's pupil, ‘Amr b, Shamir, Extracts from Masr's
work are preserved by Abu al-Faraj al-Isfahani. In fact Abuo
al-Faraj has cited very little of Jabir's account. What little there is
are the names of some of the killers of the members of the ahl
al-hayi, together with a verse which is included in Abi Mikhnif’s
account.'® The verse tells that the blood shed by the tribesmen will
be reckoned against them.

Ibn al-Kalbi also reports one narrative from Jabir, This is also on

10 ALTIE, ap. el pp. 62-63; Ibo Hajir, Tackib /- Takdhi.

14 Al-Tabari, ap. cir., IL, 361-2

13 i al-Fara al-Tsfaldng, Magded al- falibiyyin (MNajif, 1965), pp. T8-9.
13 Ad-Najashi, foe. gt

14 Abi pl-Faray, ep. cit., pp. 54, 56, 37, 61, 62, Cf. ad-Tabarl, ep. cff., p, 360.
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the authority of Jahir's pupil, *Amr b, Shamir. In this report Jabir's
authority is not given but it may well be the Imam al-Bagir again,
The report telis us how the lmam al-Husayn was thirsty, and was
struck in the mouth by an arrow shot by Husayn b. Tamim. The
blood spurted from his mouth, and he brushed it away into the air,
He then prayed: ‘O God, count their number, destray their power
and do not leave one of them on carth,

From the little that has survived of Jabir's aceount, it is difficalt
i assess his work; but what remains does call into question the
account of his contemporary, *Ammir b, Mu®Gwiva al-Dubpi e
This narrative is reported by al-Tabari, and "Ammir claims to le
reporting on the authority of the Imam al-Bagir.

The report begins with a vivid introduction in which "Ammar
says that he asked the Imam al-Bagir to tell him about the death of
al-Husayn so that it might be as if he was there himself What
follows is an account which agrees in its basic outline with the
version of [bn al-Kalbi, while being much shorter and briefer,

This version seemingly adds nothing to Tha al-Kalhi's narrative,
It differs only in giving a different house for the one which Mushm
b. "Aqil stayed in when he came to Kifa; it does omit some of the
things which Ibn al-Kalbi has reported, but nothing of real
substance. What, then, is the purpose of this narrative? It is clearly
put forward as the authoritative Shi'T account. Ammar was a well
known traditionalist who, whils being regarded as trustworthy by
the general run of traditionalists, was also known for his Shi'y
inclinations, and as an adherent of the Imam al-Bigir. He died in
133'% and is claimed 1o have a book of traditions on the authority
of the Tmam al-Bagir. This account might well be regarded as the
official account of the Imam al-Bigir and therefore the one which
should be accepted,

In fact, this seems to be what happened in the case of al-Mas"adi,
In Muriif al-Dhahab, he reproduces the first half almost word for
word with a fow omissions,** He gives a slightly diffcrent version
of Ibn Ziyad's entry into Kiifa and adds some descriptions of the

'* fhid, po 36l

& Beap 3,

" Thn Hajar, Todhih af- Tahdhih,

'HALMas DdT, Murdi al-Dakah {Beirut, n.d.), 111, pp, 535,
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attempt to persuade al-Husayn not to go to Kifa, He then reverts
to "Ammar's account and faithfully reproduccs it'® It seems
conceivable that al-Mas*Gdi got his account from al-Tabari,
Nowhere does al-Balidhuri use this account. Nor does Abi
al-Faraj al-Tsfahani use it, although he was aware of it. He uses an
imdd with a different intermediary from al-Tabari.*®

Why. then, should this accounl be guestioned? There are two
main reasons. The first is that it reports that when the Imam
al-Husayn heard of the news of Muslim b. "Aqil’s death, he wanted
to return: and the second is that it reports that when "Umar b.
Sa‘'d's army came near, the Imam offered three options: (i) that he
should return, (i1} that he should go to the outposts of the empire,
and (iii} that he should go 1o Yazid,

It is worth analysing Abi Mikhnaf's reports of these two
incidents to see what they actually say and whether they are firm on
these points, As far as Aba Mikhnaf is concerned, the Imam
al-Husayn learns of the death of Muslim before al-Hurr arrives,
Those who bring the message of Muslim’s death wrge the lmam
al-Husayn to return but, before he can speak, the sons of "Agil
intervene and say that they will not return.*! There is no report of
the Imam saying Lhal he would return in this conversation, Thus
"Ammar’s version, which uses the words ‘he was about to go back’,
atlemnpts to read the Tmam’s mind, It also omits the speech that he
made in which he encouraged his supporters to leave him, not
wanting to endanger their lives on a mission which was now clearly
impossible.?* In a speech to al-Hurr's men from Kiifa, the Tmam
al-Husayn does say that they had given him covenants and
promises. If they had kept to them, he would po on to Kifa, but if
they had changed their minds, he would return.?? However, this
statement demanded that the Kiifans respond and admit that they
had been false, and they did not do that.

As for the conversations between 'Umar b. Sa'd and the Imam
al-Husayn, Abii Mikhnaf gives three versions. The first clearly

19 Ihid,, pp, 801

9 Abid al-Faraj, op. off,, p- 63,

1 Al-Tabari, ep. cif. 1L pp. 292-3,
12 fhid., p. 294,
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states thal no one knew whal they talked about.24 The second,
preceded by the comment (hat it is what the majority of reporters
hold, is the story of the three options.** However, it is followed by
# repart from "Ugba b, Siman, the Imam al-Husayn’s servant whao
was with him at Karbala® and survived. He claimed that he was with
the Imam al-Husayn all the time and heard everylthing he said. e
gocs on: "By God, he never gave the promise. which the people
mention and allege, that he would put his hand in the hand of
Yazid b. Mu®awiva, nor that they should send him to any one of the
Muslim’s border posts, Rather he said: “Leave me and T will B in
this broad land so thal we may see how the people’s affair
develops.™ "¢ With regard to the third report, which Abn Mikhnaf
said was the majority opinion of reporters, the evidence for the
Imam al-Husayn making such proposals is in g letter written by
“Umar b. Sa'd to Ibn Ziyad, According to this, Thn Zivad is about
to agree with these terms but is dissuaded by Shamir b. [Dhi
Tawshan.?™ As Shamir is directly involved in the murder of (he
Imam al-Husayn, this could be a report which tried to remove as
much of the blame from the authorities and lo transfer it Lo
individuals. It could be an attempt to exonerate the authorities and
as such could have heen pur out by supporters of the Umtayyads,
On the other hand, it might dgain be an attempt by "Umiar b, Sa'd
lo get a further delay in the operations,

When the reports of Abii Mikhnafl of these two incidents are
compared with ‘Ammar’s version, we see that the latter provides
interpretations o Abii Mikhnafs reports. Because they are
seemingly reported on the authority of the fifth Imam, al-Bagir,
they would seem to provide interpretations which Shiy supporters
musl dccepl. Tt scems that this was the purpose of "Ammirs
version; while still showing the death of the Imam al-Husayn 1o be
A lragedy it diminishes the stature of the Tmam. Tt does nol do so
for Shi"is but it does so for nen-Shi'is. Tt seems that its aim is 1o
confirm to those who oppose the Imamate the weakness of
individual Imams and to do so by putling this interpretation into

M Thid,, p. 314
I Ihid,
M fhid
i, p30s
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the mouth of the Tmam, It certainly does so i the case of
Wellhausen in his study of this event. He accepls 'Ammar’s
interpretation without even realizing that he has done so.**

Doubt has been cast on the validity of “Ammar’s report from the
filth Imam. This is further confirmed if one cxamines its brief
account of the actual fight. Thus it says: “All the Imam al-Husayn’s
followers were killed, among whom were more than the young men
from his family, An arrow came and struck his son, who he had
with him, on his lap. He began to wipe the blood from him saying,
0 God, judge between us and a people who asked us to come so
that they might help us and then killed us.” He called for a striped
cloak, tore it and then put it on, He took out his sword and fought
until he was killed. A man of the tribe of Madhhij killed him and
cul off his head."**®

This is supposed to be a vivid account of the death of the Imam
al-Husayn, as told by the Imam al-Bagir to a Shi'l adherent,
‘Ammar. It is clearly unacceptable. He does not know the exact
number of the members of the Tmam al-Husayn's family who were
killed, We have reports from Jabir b, Yazid in which the Imam
al-Bagir names killers of individual members of the lmam
al-Husayn's family; yet, according to ‘Ammir, he does not even
identify the killer of the Tmam. | have already mentioned an
account from Jabir which describes vividly one attack on the Imam
al-Husayn, Thn al-Kalbi also gives a similar report on the authority
of the Imam al-Bagir of the killing of the child with a slightly
different prayer,®® but this in noe way confirms that "Ammar’s
repart is from the Imam. Rather it lends credence to it by including
one report well known to non-Shi'is from the Imam. Furthermore
Abid Mikhnaf tells us that the sixth Tmam reported that Imam
al-Husayn had received thirty-three spear thrusts and thirty-four
sword blows on his body by the time he was killed."" Yel "Ammir
gives us one brief sentence deseribing how the Imam died.

‘Ammir's account musl be suspect. Tt almost certainly did not

1 Wellhausen, The Religio-Politica! Faciions in Early fsiam, (1. Walzer and
Orstle {Amsterdam, 19757,

1% Al-Tabari, op. i, 11, 282

e fhid,, P Il

M jbid,, p. 366
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come from the Imam al-Bagir and seems unlikely to be the work of
a 5hi'1 such as ‘Ammar who was contemporary with Jibir b, ¥Yazid
al-Ju* ft and reported traditions from him.

Ibn al-Kalbl has included some narratives [rom ‘Awéna b,
al-Hakam which supplement the version of Aba Mikhnaf and
sometimes provide alternatives for it. Al-Balidhurl also gives
quotations from ‘Awana from different sources than Ibn al-
Kalbi.** "Awidna presents his reports without any further fendd.
This suggests that they are taken from a continuous account which
‘hwiana had written.

The first extract which we have from it concerns Yazid's
appointment of Tbn Ziyad as governor of Kifa after receiving
complaints from his supporters that Nu‘man b, Bashir was not
acting firm against Muslim b, *Agil and the ShT'1 in Kifa, ‘Awina
seems to be the only source for the story of Yazid consulting his
father’s Christian advisor, Sergius, Sergius tells Y azid that his father
way going to appoint Thn Ziyad over Kiifa and advises him to do the
same. Y azid takes this advice and writes to Tbn Ziyad, telling him to
2o to Kofa and hunt for Muslim, He gives him three choices in his
treatment of Muslim: to imprison him, to kill him or to banish
him. 33

Ibn A’tham repeats this account in a somewhat embellished
version without giving any reference to ‘Awana® but it is clear that
‘Awina must be his source, probably in the version of Thn al-Kalbi.
Shaykh al-Mulid also reproduces the account but he says that his
version is based on Ibn A'thim;** al-Mufid did not realize (he
implications of this version of ‘Awana; it removes the responsibility
of the appointment of bn Ziyad from Yazid and puts it, in effect,
not on Mu'awiya, bul instead on Mu'dwiva's Christian advisor,
Thus Yazid is exonerated to some extent from by Ziviad's conduct.
Even the three choices given to Thn Zivad for dealing with Muslim
are presented in such a way as to lay less emphasis on the killing of
Muslim, The first is imprisonment, the last banishment. Ihn Zivad's
choice of the second, killing, put more of the responsibility for that
on himgelf rather than Yazid,

** Al-Badadhrt, dasilh ol dsfraf{Beirut, 19770, 11, 165, 213, 218,
3 ALTabarf, op, cit., 11, 239-40.

. Thn A'thiim, Kiedh al- Fudh, W, 601,

1 ALMuli, op. cir, pp. 07—,
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Another report from "Awina of some significance is paralleled by
reports from Abid Mikhnal [t emphasizes the reluctance of "Umar
b. Sa'd (o go against the Imam al-Husayn and stresses the pressure
that Ibn Ziyad put on him by threatening to withdraw the
appointment thal he had earlier given him, 'Umar b, Sa'd sugpests
that the task be given to a tribal leader in Kifa but Thn Ziyad
refuscs. When “Umar b, Sa'd's army reaches the Tmam al-Husayn,
he finds it difficull to send a messenger to the Imam because nearly
all of them had previously sent messages to the Imam urging him to
come ta Kifa. The report ends with “Umar b, Sa'd’s hope that he
will not have to fight the Imam al-Husayn. 8

This account, like others, pul the blame for 'Umar b. Sa'd’s
situation on Ibn Zivad. Tt also stresses the treachery of the Kofan
tribal leaders. In this context, again, we sce Lhe blame for the
ensuing situation being transferred from Yazid to Ibn Ziyad and
the Kafan traitors.??

A further reporl from "Awina concerns Yazid's behaviour when
the head of the martyred Imam and the prisoners of the ahl al-hayi
are sent to him by Tbn Zivad, In this account we are told that the
members of the abf al-bavt were imprisoned while Thn Ziyad sent
alter Yazid. A message was senl to them in which there was a
promise o inform them of their fale. When the prisoners are sent to
Yazid, he justifies his action and indicates that he was unwilling
that such a thing should happen. The report describes his good
treatment of the prisoners, and even the praise of his treatment by
one of them.**

This report should be seen in conjunction with another isolated
report by Ibn al-Kalbi, which has clearly pro-Yazid tendencies. In
it, Yazid expresses regret for the death of the Imam and puts the
blame on Tbn Ziyad.

‘Awina, in his narrative, seems lo be presenting again a slant
which diverts the blame for the kiliing of the Imam away from
Yazid and towards Ibn Ziyvad, There is no mention of Yazid's
desecration of the Imam's head.

A report from *Awina, which has no support elsewhere, describes

e Al-Tabart, ep.ciz, 11, 309-11,
17 Ihid., pp. 37983
W fhid,, pp. 3746,

132



£

ARABIC ACCOUNTS OF AL-HUSAYN'S MARTYRIOM

how Ibn Zivad tries to get his letter instructing "Umar b, Sa'd 1o
attack the Imam af-Husayn from “Umar b, Sa'd, but *Umar b. Sa'd
has alrcady used il a5 a justification for himself, 2%

Thus insofar as the reports from ‘Awidna which have been
included in Ibn al-KalbU's version may be taken as a sample of
"Aowana’s full account, it would seem that "Awdna is presenting an
aeccount which reduces the amount of blame attached to Yazid in
the affair, He is writing a marginally pro-Umayyad version. In his
accounts of the battle of Siffin, il has been noled thal "Awidna tends
to shift responsibility from Mu'awiya to"Amr b, al<As** The same
operation appears to be taking place here with "Awina shilling the
responsibility away from Yazid to Thn Ziyid and ultimately to his
advizar, Sergiug, for suggesting Ihn Zivad's appointment,

Abi Mikhnaf's account survives in the reports taken by later
writers from the recensions of Ihn al-Kalbi, Nast b, Muzahim and
al-Mada'ini. Tbn al-KalbTs work is given i very full form by
al-Tabarl, Al-Balddhurd tends to use the collective “they said (g&iF)".
But it 1s clear that the major source is Abl Mikhnal. Abi al-Faraj
uses hoth Nasr b, Muzdhim's version and al-Mada'ini's, but he
mainly relies on Nasr b Muzahim's. It is clear from a comparison
ol The three texts that the fullest version is [bn al-Kalbls. but all
three recensions indicate that sometimes narratives are compressed
together and summanzed. What emerges s a very full account
based on numerous sources, where alternatives are put side by side.

As far as Abd Mikhndfs reports are concerned, it can be said
that he is anti-Umnayyad and in favour of the Imam al-Husayn, but
whether he was actually a Shi'7 is questionable. Certainly, he is
hostile to both Tbn Ziyad and Yazid; both poke at the teeth in the
head of the martvred Imam in his account.

Because of the pature of al-TabarTs annalistic approach to
history, Abii Mikhnal™s beginning of the account is missing, as i
does not belong to events of the year 60, Part of it may be preserved
by al-Baladhuri by using the colleclive term gafii. When the Imam
al-Hasan died the Shi'1in Traq wrote to the Imam al-Husayn to ask
him to come to lead them. He wrole back reminding them of the

W fhid., p. 3BS.

10 E. L. Petersen, AN and MpSwive in Eorly Arab Tradition (Copenhagen,
1964, pp. 32, 48, 53,
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agreement that his brother had made with Mu' dwiya and promising
to fead them. Mu'awiva heard that the people thought thal the
Tmiam al-Husayn would lead them after his death and wrote to him
warning him against this. The Tmam al-Husayn wrote back
dencuncing him. Thus the scene is set for the confrontation on the
death of Mu'dwiva.

The variety of Abii Mikhnafs stories and his statement about the
majority of the reporters*! suggest that he was reporting from an
existing literature, We have already discussed the accounts of
al-Asbagh, Jabir and ‘Ammar, and it is noticeable that he does not
reporl from them, His work has already been closely examined by
Ursula Sezkin, but she did not attempl to rcconstruct possible
literary sources, despite the thoroughness of her work 42

OF the four major monographs by the most distinguished
historians of the end of the second century, Ibn al-Kalbi,
al-Wagidi, Nasr b. Muzdhim and al-Mada'int’, [bn al-Kalbi is by
far the best represented. Al-Tabari has reported what is very
probably almost the complete monograph. As we have already
noted Thn al-Kalbi relies very heavily on Abl Mikhnaf but he does
use other narratives. He has one one quotation from Jabir b, Yazid
and perhaps one from Asbagh b. MNubita and he also uses ‘Awina.
By and large, he follows Abi Mikhnaf in hostility both to Yazd
and to Ibn Ziyad. He does however supplement Abi Mikhnif's
reports, which we have already discussed.

Masr b, Muziahim's monograph is reported in a very limited
tashion by AbQO al-Faraj in Magarl al-Talibivym.*? He seems to
have had two main sources: Abu Mikhnaf, whom he reports on the
authonty of his mentor 'Umar b, Sa'd, and Jabir b, Yaad al-Ju'fi,
whom he reports through ‘Amr b, Shamir, Nasr b. Muzahim uses
both of these sources in his monograph on the Battle of Siffin, If his
full work had survived, we would have had a much fuller Shi'i
version of the account, as MNasr was himself a Shi'l, and tended to
favour the ShT'1 tradition.

We have no clear idea of the account of al-Mada’ini, It is possible
that it is the main source of al-Baladhuri for Abi Mikhnaf, but

A Al-Tabari, ap.cit., 11, 314,

42 L), Sezkin, ap. clr, pp. 11622,
¥ Abidal-Faraj, sp. cir,, pp. 51-81,
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dl-Baladhurd introduces his account with the collective gl
However, this version does nol refer to the variation from 'Awina
which Ibn al-Kalbi has introduced into his account, Al-Mada'ini is
used as a source by Abil al-Faraj for a report from al-Qasim b,
al-Asbagh which has already been cited, and there are other reporcs
from him which are not from Abi Mikhnaf So clearly he used
other material to supplement Abil Mikhnal™s account,

Unfortunately livtle or nothing survives of the monoegraph
written by al-Wiagidi. It is claimed by both lbn Nadim and his
secretary, Thn Sa'd, that al-Wagidi was a Shi'T.** However, Shaykh
al-Mufid accuses him of being a member of the 'Uthmanivya**
What al-Mufid means by that is that al-Wagidi had strong
sympathies with the Zubayrid faction which had supported greater
authority for Meding, and seen the family of Zubayr (and in
particular his son, Ibn al-Zubayr) as the fittest people for the
caliphate, Il any of his account had survived, it would have heen
interesting to examine his {reatment of Ibn al-Zubayr, The
"Uthmaniyya attitude to Lbn al-Zubaye with regard to this incident
15 clearly established in the work of Khalifu b, Khayyil, and (here
is also a similar report in al-Balddhurt's dnsah al-Ashrar’

Khalifa b, Khayvil is writing annalistic history, and therefore
has to mention the death of the Tmam al-Husayn. He does 50 in the
briefest lorm possible and gives a list of the members of the Imam’s
family who were killed. He devotes much more space to Yazid's
request of his governor, al-Walid, that the oath of allegiance should
be taken from Thn al-Zubayr and the Imam al-Husayn #2

Refore discussing his account, it will be necessary to look at the
accounts that we have ftom Abi Mikhnal. Ibn al-KalbT's version
has unified two separate reports from Aba Mikhnaf; they are given
separately by al-Balidhurd, In the first, al-Walid's messenger comes
to Ibn Zubayr and the Imam al-Husayn, and they make excuses for
nol attending. Al-Walid concentrates his pressure on [hn al-Zubayr
by sending him messengers, and Ibn al-Zubayr escapes (o Mecea,
The report adds thal al-Husayn arrives there later, but there is no
mention of any actual meeting with al-Walid. It suggests that when

*3 E, L. Potersen, ap. cit,, p. 89,
0 ALMulid, Kidh al-Jamal.
* Bhalife b, Khayyay, 2o reh (299 ed., Beirur, 1977), pp. 231-6.
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both men are in Mecea, Ibn al-Zubayr wants the Imam al-Husayn
to go to Kifa to get him out of the way because he is jealous of his
influence, *7

In the second report, Abd Mikhnaf speaks of a meeting between
al-Walid and the Imam al-Husayn in the presence of Marwan h.
al-Hakam in which the Imam puts of pledging allegiance to Yazid
and gets angry with Marwén lor threatening to kill him,*3

The Uthmaniyva wiew of this cvent is somewhat different,
Khalifa b. Khayyat gives an account from Wahb b, Jarir on the
authonty of Abi Bakr Juwayriyya b. Asma’ al-Hudhéli, who says
that he heard from so many scholars of Medina that he cannot
count them. According (o this, Yazd's letter comes to al-Walid. He
sends for Marwin who advises him to make Ibn al-Zubayr and the
Imam al-Husavn pledge allegiance to Yaead immediately. Thn
al-Zubayr arnives first and there follows a conversation which is
almost identical with the one Abd Mikhnafl reported to have taken
place with the Tmam al-Husayn. Al-Walid orders them both to
leave. The Imam al-Hlusayn arnives, bul nothing is said to him uneil
both men return. The narrative is interrupted at this point by the
omission of something, and then goes on with Marwin advising
al-Walid Lo appoint spies to watch Ibn al-Zubayr. Ihn al-Zubayr
Lthen makes his escape to Mecca and i8 followed later by the Tmam
al-Husayn, In Mecca, he asks the Imam al-Husayn why he has not
gone to his supporters, adding that if he had such supporiers, he
would go to them *?

Al-Baladhuri has another report [rom Wahb b, Jarir which
purparts to come from a servant of Mu"dwiya.®® Khalifa b
Khayyat reports the frst hall of it bul prefers Abi Bake
al-Hudhali’s account of the actual meeting with al-Walid.®! In this
report, Zurayg, the servant of Mu"dwiya, brings the message to
al-Walid from Yazid. [t is a very colourful account which gives
details of the clothes all the main characters are wearing. Al-Walid
is full of bitter grief at the death of Mu'awiva and sends for

T Al-Huladhurt, Angdb of- Askedf {Beirul, 1979), 1V/2, 299301
AMh pp. 302 3; of al-Tabart, ap. cir., pp. 21619

* Khalita b, Khayvat, op, i, pp. 232-3,

" Al-Buladhun, ap. cir, pp. #9-10,

#1 K halifa b, Khayyil, ep. cir, pp, 232,
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Marwan. Marwan advises that the men should be scnt for. The
Imam al-Husayn arnives first, followed by Tbn al-Zubayr;, then a
new character arrives, Abd Alldh b Muti®, who is a supporter of
Tbn al-Zubayr. Al-Walid announces the death of Mu'dwiva and
calls upon them to pledge alliegance. It is Thn al-Zubayr who takes
it on himsell to answer and he persuades al-Walid to fet them delay
it until the morning. ALWalid docs so and they all escape.

Clearly these two ‘Uthmanivya accounts are meant to build ap
the reputation of Ibn al-Zubayr al the expense of the [mam
al-Husayn. They seem like propapanda. Abi Bakr al-Hudhali gives
us as his authority countless scholars of Medina but does not name
one of them, When compared with Aba Mikhnal's (rudition, 1t 1s
obvious that one of them is based on the other and it seems
probable that Aba Mikhnafs aceounl is the earlier. The second
gecount is full of such great detail with regard to the clothes people
Were Wearing as to suggest thal il was wrillen by a lashion critic.
Clearly, these details arc meant to establish its authenticity, but
they rather tend to suggest that it 15 a fabricaton,

Other fragments of the 'Uthmaniyya version of events survive in
the Ansab al-Ashedf of al-Baladhud, In the fist, Wahb b, Jarir
describes briefly the comimg of Ibn Zivad to Kiafa and his
demanding Hani b, "Urwa to hand over Muslim. When he refuses,
he has him executed and Lhen seizes Muslim, He takes Muslim out
on lhe balcony and demands that Muslim sayv: *1 am Muslim b
‘Agil, the leader of rebels” Mushm says il and then Tbn Zivad
executes him.** This isolated report manages again to undermine
the bravery of such men as Muslim, and by implication the ahf
al-hapt, by making Muslim repeat such words. Such a story is not
ta be found elsewhere in the sources,

Another report, again from Wahb b. Jarir, concerns the Imam
al-Husayn addressing the army of *Umar b. Sa'd before the battie.
It 15 mot surprising that even (his lriecs lo undenmine the Tmam
al-Husayn. He is reported to have asked the Kiifans: ‘Shall I submit
to the rule of ¥azid? To which the reply came: “You must submit
Lo the rule of Ibn Ziyad." This the Imam al-Husayn refused to do,
and the batlle took place. The implication of the report is that the

*2 Al-Baladhun, Angib al-Ashedf, (Beirut, 1974), 11 36
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Imam al-Husayn was prepared to submil to YaaAd, This seems to
dtiempt to undermine his stature and to make an unfavourable
comparison with Thn al-Zubayr, the hero of the later "Uthmamyya
resistance to Yazid, ®?

Al-Baladhuri's account, which is split up into sections in his life
of Muslim, his life of Yazid, and his life of the Imam al-Husayn,
gives the impression of being the most historically balanced, o' the
sense of presenting all possible versions, The kernel of the account
is presented with a collective gdli (=1hey said) but if the earlier
surmise is correct, it is probably based on al-Mada"ini's monograph,
which, in turn, was based on Abd Mikhnaf. However, al-Balidhurt
also gives the more hostile reports of Wahb b. Jarir, as well as other
sources. As already noled, he gives some reports from "Awana, but
not through Ibn al-Kalbi. He also uses a brief account from
Husayn b "Abd al-Rabman.** This account is also used by
al-Tabarl. This account is brief and adds nothing to our knowledge
of the historical tradition, It does present the view that the Tmam
al-Husayn was prepared (o submit to Yazid but refused to submit
to Ibn Zivad. It also reports that Yazid wept when the head of the
dead lmam was hrought to him.

From the point of view of historicgraphy, al-Balidhuris version
is very useful, Tt is, however, questionable whether al-Baladhuri
was just being an unbiased historian reporiing all the accounts
available to him. On occasions al-Balddhur? 15 known to mention
two accounts and say which one is correct. Wowhere in his
presentation of the martyrdom of the Tmam al-Husayn does he do
this. The use of the collective gal makes mch of the account
sound very unverifiable, whercas the alternatives Lo the general
account are given with full chaims of authorty, This makes them
leok more authentic. Thus accounts which undermine the stature of
the Sh'T Imam are included in a way that seems to be intended asa
correction of the general account. This in no way means that he is
not sympathetic to the plight of the limam. He clearly is, but he is
concerned to undermine the Shi'T conception of the Imamate, and
this will be the case if he brings forward accounts which in some

- Al-Baladhur, op. cir, I, 227,
“ fhid,, p. 173,
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way undermine the stature of the man, A particularly good example
of that is his report of the three options the lmam al-Husayn is said
to have offered "Umar b, Sa’'d and the Kafans. He reports that
fully, but ignores Abl Mikhndls arlier report that no one knew
what "Umar b. Sa'd and the Imam al-Husavn talked about. He
merely adds a paragraph of the third account, without grving it the
authority of *‘Ugba b. Sim'an, the Imam's servant. In fact, he
reports that ‘it i3 said” that Thn Zivad only asked the Imam to
return to Medina: The very use of the words ‘it is said” implies that
this should not be accepted as a truthful report, but rather should
be considersd as an unidentified and unlikely claim.

Al the end of hiz account al-Balidhurd includes some of the
reports of the sky raining down hlood, but these reports would
sugeest that the tragedy of the death of the Imam al-Husayn was
such because of his blood relation with the Prophel rather than
because of his status as an Tmam.®4

Al-Dinawdrd gives us a fairly full account.*® In the main, it seems
lo follow the traditional account, bul it was probably based on a
later recension of Abd Mikhnif's work. On two points in the
account he introduces material that differs from what has been
reported earher. He presents an account of Tbn al-Zubayr trying to
persuade the Imam al-Husayn not to go to Kifa but to carry out
his resistance (o Yazid from the Hijdz.*" This may be a survival of
a Zubayrid Medinan tradition which supported Thn al-Zubayr, but
did not want to denigrate the Imam al-Husavn, The other point is
that al-Dinawari does not mention the three options often alleged
to have been offered by the lmam to *Umar b, Sa*d, As far as he 1s
concerned, the Imam only said that he was willing to go back, but
Ibn Zivad insisted that he pledge allegiance to Yazid, ##

In effect, al-DinawdrT's version is basically presemting the
standard version with a high degree of sympathy and support for
the ITmam al-Husayn.

It is surprising that al-Ya'qibi, who was almost certainly a Shi'y,
has devoted little space to the account of the martyrdom of the

£ JBid., p. 182,

8 AJ-Dinawirl, al- Akhbdr ol Tiwal (Caira, 1960}, pp. 72967

7 fhid, p. 244,
0 [hid., p. 254,
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Imam al-Husayn in his history.*® It seems to be a mere summary of
Abii Mikhnils account, with the addition at the end of a
miraculous tradition. According to this, the Prophet had given
Umm Salima some soil which he had received from the angel
Crabriel. This would turn red when the Tmam al-Husayn was killed.
When that happened, Umm Saldma tearfully announced the death
of the Imam in Medina, at the time that it had happened . at
Karbala®.«v

He strays slightly from Abii Mikhnif's account in suggesting that
both the Imam al-Husayn and Ibn al-Zubayr went to see al-Walid
together when he summaoned them to pledge allegiance to Yazid.o!
Generally al-Ya'qibi's account gives the impression of being a
rather hurried summary of Abi Mikhnal and it does not add
appreciably to our knowledge of the historical tradition.

Al-Tabaris account of the martyrdom of the Imam al-Husayn
has long been regarded as the definitive account, He gives the isndd
of the account thal he uses, and interrupts the narrative to Eive
other alternalive or confirmatory traditions. In the main he relies
an Tbn al-Kalbi and ‘Ammar b. Mu'awiya al-Duhri. Al-Tabari
seems Lo be using 'Ammar's version as a means of interpreting Thn
al-KulbT's. Thus he gives the first hall of ‘"Ammar's version first, and
then follows it with Thn al-Kalbi's fuller version. He then presents
the second hall of "Ammar's version, followed by the second half of
Ibn al-Kalbi’s. On two occasions he interprets Thn al-Kalbi with
differing reports from "Umar b, Shabba,®? and he concludes his
gecount  with  the brief version of Husavn b, 'Abd al-
Rahman—similar to that of al-Balddhuri. What emerges looks at
first glance to be the authoritative version of the martyrdom of the
Imam al-Husayn. However, this is not quite the case. As already
mentioned, the annalistic nalure of the work means that the
agreement made by Mu'awiva with the Imam al-Hasan, and the
death of the Tmam al-Hasun and the letters of the Kiifans, are not
reported. The surprising thing is that, in what purports to be a
comprehensive history, they are not reported elsewhere in the text.

ALY rgubl, Fa'rdeh (Magal, 1964), 11, 229-33,
oo fhid., p, 233

B fhid, pl 229

#2 Al-Tabard, ap, cir., 11, 242-6, 272
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The other annalistic historians, al-Ya'qibi, al-Dinawiri, and 1bn
A'thim do not report them. These omissions must make us
question al-Tabari's motive. The answer to this problem will lie in a
more comprehensive study than this, which is limited 1o the
account of the martyrdom of the Imam al-Husavn,

We have already noted that the wse of 'Ammars version is
intended to be an interpretation of Thn al-Kalbi's, and thus
weakens the stature of the Imam. This is probably deliberately done
by al-TabarT. However, he ignores, at least in this account, material
from the *Uthmaniyya,

Ibn A'tham al-Kafi gives us the mest embellished account of the
martyrdom of the Tmam al-Husayn. He prefaces his account by
including lists of fvadds, which he claims are his sources 85 These
hists are muddled, and seem like an attempt to show that this is
indeed an authoritative account. Thn Athdm’s exaggeration in his
authorities sets the lone for the rest of the aceount. It is based on
what has become the standard version, but it is that standard
version in a very embellished form. Each individual barttle is
prefaced by verses, most of which are not reported by any other
source, The prowess in the battle ol the Imam al-Husayn's
followers and the Imam himsell is such that one is surprised that
they were nol victorious. In his partisan approach, Ibn A'tham
forgets that it is a tragedy which is taking place. The same tendenoy
lo exagperale is a feature also of the account attribuled ta Abi
Mikhnal. Such treatment diminishes the real stary of the linam’s
sufferings and places it in the realm of a peculiar kind of
hagiography. Abi al-Fuaraj al-Isfahdni deals with the martyrdom of
al-Husayn in his- Magdtil al-Talibivyin, The work, a5 its name
suggests, is a survey of the persecution of the descendants of AbQ
Talib. His account is briel in comparison with al-Tabari and
al-Baladhurt, but be does give a useful account.® His main
authority 1s Nasr b. Muzahim bul he also uses al-Mada'ini. A Lhird
au[hum} of Abl al-Faraj—and one he uses throughout his
book —is Yahya b, al-Hasan, The latter is also an authority of
al-Mufid for his Kitib al-Irshad, and he seems to have written a

T Ibn A'thim, K at-Funeh {Hydembad, 19715 1V, 208 10, The whobe
farrative 1= 1V, 20824 and W, f-252,
*% Abi ul-Faraj al-lsfubant, op. i1, pp. S1-81,
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The other annalistic historians, al-Ya'qibi, al-Dinawart, work on
the descendants of the Imam ‘Al b, Abi Talb. The
account supplements the reports of Abli Mikhnaf, but by and large
it acts as confirmation that al-Tabari's vse of lbn al-Kalbi is
authentic.

The last writer in the list of authorities is Shaykh al-Multd. [n his
wark Kiragh af-frshdd,"® he presents an account of the martyrdom
of the Imam al-Husayn, He claims that his authorities are Ibn
al-Kalbi and al-Mada'ini, [n fact, he seems mostly to have used 1bn
al-Kalbi m al-Tabar?'s recension. On one occasion he uses an
allernative o Ibn al-Kalbt which al-Tabari has provided concerning
Ibn Ziyad's entry mie Kiala,®® but without mdicating a different
source. Al-Muoitd does, however, make the beginning of the story
clear by giving those evenis prior to Mu'awiva’s death which
al-Tabart has omitted.

The histoniographical study of this event shows how the
martyrdom of the Imam al-Husayn became an important subject
for histonans [rom an early time Despite attempts by some to
diminish the stature of the Imam, the historical tradition has, by
and large. preserved the gemeral picture of heroism and sacrifice,
The reality. in the simpler stories, has conveyed a more profound
effect than the embellishments of some later writers. It was the
martyrdom that gave rise to the historical writings, and the
historical writings have carried on the tradition of the martyrdom
to inspire men throughout the yvears since the tragic event.

" ARMuld, Kirgh al-frshad, pp. 299372
oo hid,, po 308,
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THE MARTYRDOM OF [HTUSAYN B. ‘ALI
AND THE CONTINUITY OF ETHICAL CONCEPTS
AND MORAL CODES

Syed Mohammad Amir Imam
Fakiytan

THE crucial question that civilized human society has had to face
and answer through history is that of the relevance of ethical
concepts and moral codes o individual conscience and social
conduct. Mow obviously, the primary biological drives are firmly
cenlered, firstly, on the individual sclf, and next, on the proximate
biogenetic group. The rest of the prerequisites of life and hiological
survival, and the necessary nalural biospheric balances, are the
result of symbiotic and ecological interdependence of all forms of
life, However, civilized human society has always had vet another
essential and very necessary dimension, that of rational communi-
cation. Bul that is not the end of the matter, for rational
communication carries the quality of creative causality, extending
itself into richer and more refined realms of consciousness, namely,
that af the awareness of social and moral responsibility. Without
this extension of rationality into moralily, ratonal communication
would remain intellectually limited and human society would be
culturally poor, And why this would be is so obviously because, in
addition to rationality, morality, ethics, and conscience arc cqually,
and even more significantly, distinctive characteristics of all that
which humanity connotes, When rational consciousness matures
furthur through the awareness and assumplion of moral and social

A-Fesly, X117| (Spnmg, %) |'43
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responsibility, 10 acquires Lhe additional mental characteristic of
conscience. Therefore, linally, the emergence of conscience involves
a moral sensitivity ol responsiveness resulting from adequately
comprehensive knowledge of facts and their interrelationships
together wilh correctness and clarity of cognition. By its wvery
delenition. conscience implies intellectual acuity along with intellec-
lugl honesty and sineerity. Thus eyniciam, no  matter " how
intelligent, and fanaticism, no matter how pious, would be equally
repugnant to Conscientiousness,

Now since conscientiousness implies interaction and response,
conscience would be inconceivable in isolauon: it 15 only in the
responsiveness of any individual 0 environmential and social
situations with manmimate, animate, and human partcipants ol this
biosphere thalt an adequate idea of conscienliousness can be
formed. In the inconceivably vast context of cosmic space-time
continuum, human existence, in purely physical terms, 15 insignifi-
cant. But perhaps as a living., conscious, and, most notably,
conscientious being, a human being is an extracrdinarily significant
phenomenon of nature, The rational capability of human nature
affords i1 an astonishingly wide range of choices and options. Al
the same time, this raises the question of responsibility which olten
relates to a moral problem. And morality is relevant mainly in some
social context, Now while rationality does not necessarily always
tend 1o make us behave less selfishly or more selflessly, morality
does lend to do so invariably, Thus it is that ethical principles and
concepts, and moral codes and conscientious conduct, assume a
paramount importance in human society, so as Lo prepare and
equip us better for those self-sacrifices that morally responsible and
socially amswerable behaviour demands of us: You will nor arteain
pety urndl pou expead of what pow love! and whatever thing veu
expend God bnows of i, (3: 921

Here 15 a clear statement of where the Qur'an stands in regard to
the controversy over the question of egolsm versus altruism. And
the same has heen the stand of all the scriptures of the greatl
universal religions of the world witnessed by human history. Along
with the great seriplures, human history has also witnessed greal

VAL Arherry, Tie Kavan fnterpresed (Oxford, [983), p. 57,
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self-sacrilices, many of which, by any measure, may have truly been
the ultimate in a particular historical context, In terms of history
and humanity, these selfless persons were the true witnesses of
human destiny —the martyrs for a great cause, the cause of truth,
justice, and love. It was these greal marlyrs (shuhadd’) who
contributed most eminently to the continuity of ethical principles
and concepis and moral codes and conscientious conduct in all
human affairs and relationships throughout histoey, The condition
of altruism stated in the Qur'inic verse quoted above is the inital
step and the minimal stipulation (or alaining moral virtue; and it is
in line with what has been indicated in other great religious
scriptures for realizing spiritual excellence. Ultimately, such 4
spiritual quest and such a moral effort could possibly attain
enlighlenment, which, in the words ol Profcssor Zaehner, ‘so far as
it can be described at all, is to see the ineffable One in the many, the
eternal Now in the Flux of Time, unity in diversity {or diversity in
unity), a discerdant concord and a concordant discord,” and he
goes on lo add that “this is the Truth,” and furthermore, ‘Tor the
Trulh is that All 15 One and Onc is All, now, everywhere, and
forevet." Zuchner concludes by asking whal'personal communion
with God’ is, and answers in the words of another writer: “to pass
[rom our normal state of self-consciousness into cosmic conscious-
nessl'?

When the égocentric or self-centered view of life and the world
expands on such a cosmic scale as to merge the self into the
Creator’s divine will which is the scheme of creation, this cognilive
expansion is accompanied by a commensurate moral clevation
from selfishness to selflessness, from cgoism to altruism, provided
that cognition is genuine, In this contexl, it is very important to
remenber that, neither spiritually nor metaphysically, woukd it do
to think of the Creator or God as a person: and, therefore, the
divine will and the scheme of creation too cannot be conceived in
personal terms bul rather as a mystery that the human mind may
strive to comprehend by means of contemplation, moral conduct
and the experience ¢nsuing therelrom. The idea of divine unily,
ubiquitous and all-embracing, pervasive and all-encompassing, and

?R.C Zachner, Concordan Discord (Onford, 1970), pp. 359
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creative and all-sustaining, is the basis ol universal justice and
cosmic harmoeny. In such an infinitely vast and awesome conceplual
context, egosm would be ndiculously inappropriste and absurd,
both morally and mtellectually. From these fundamental concepts
of divinily. namely umity and justice, claborated above, the rest of
the religious concepts follow necessarily and immediately: the
necessity of a divinely mspired spiricual leader and guide; orice the
divinely inspired guide has passed away, the necessity of the
continuity of spiritual leadership and moral guidance; and, lastlyv,
the consequential and final divine judgement of all and every
human action and conduet.

The conflict of the respeclive ethical Lheories relaling (o egoism
and altruism have been discussed by thinkers down through the
apes, from Plato and Anstotle o Moore and Broad, analytically and
eruditely.? Our present concern, however, is how these two opposite
atlitudes, epoism and altruism, have generally found expression in
the wider social and historical context, in words and deeds and in
thought and action, n the past. Therelore, let us begin by noting
what contagins not only the eszence of some of the profound and
humane ideals taught by inspired seers and zuides of humanity [Tom
Gautama Buddha and Jesus Christ up o Muhammad al-Mustafi,
but also an claboration of these leachings, Heree, as lollows, are two
shorl extracts from a long lestament of "AR b, AbT Talib, the
son-in-law and cousin of the praphet of Tdlam and the father of
Hasan and Husayn, given to his son, Hasan, as paternal advice;

My dear son! In vour dealings with others, let your self be like the two
sgales of a balance: dasire for others the same as you would desire for
vourself, and shun for others what vou shun for voursell; and do not
oppress others just as you would not ke yourself 1o be oppressed; and do
good to others just as vou would like others to do good o yoursell: and
regard as loathsome 1 yoursell that which you find loathsome o others;
and let 3t be scceptable to yoursell from others whatever would be
acceptable 1o them (rom yoursell; and say nothimg of whal you konow if
what you know is very hittle; and say not what vou would nol like 1o be
sanicl 10 you, And heed my word! Coneeit is the contrary of rectitude and an
alfliction ol the mind. | . .

Yfp B Maoore, Principia Erbive (Cambridge, 196403, ppo 85105, 165162, . O,
Broud, Browd's Crivicad Exsays in Moral Fhilosephy (London, 1971), pp. 262-282
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o [Adnd swallow your anger Tor T have never known any draughl sweeter
than it in aftertaste and more long-lasting in deliciousness; and be meek
towards him who i5 harsh towards vou for he will soon become meck
towards vou: and be magnanimous towards vour coemy for that s the
more pleasant of the two alternative manners of trnumph. - *

somewhere between the (wo extracts quoled above s another sel
of moral observations that balance the gentleness and mildness of
the former with their moral sagacily and rm mlegrily:

Mever give vonsell in bondage t0 anyone when God has pranted you
freedom! What good can come [rom poodness that cannat be procured
exczpt through evil or from prosperity that cannot be attaimed but through
misery?’

On the basis of such mioral ideals as cited through the three
forcgoing quotations from the festament of "ALT b, AbT Talib to his
san, Hasan, il would be possible to form a clearer idea of the ethical
principles and maoral traditions received [rom his spirilual prede-
cessors—such as Moses, John the Baptist. and Jesus Christ,
through Muhammad al-Mustafd, the propher of Islam—and
consequently extended by him to formulate his socio-political
thinking and his policy of government and statecralt. These were,
ds. may he clearly seen from his instructions to his provincial
governors, lransparantly sincere and maoral, and free of any taint ar
irace of political expediency and strategem. Obviously, his sole
objective was Lhe widesl possible communication of the moral
message, both by word and deed, and irrespective of personal
political consequences. His Lfe's purpose was not to hold on lo
political power at any cost but to. put inlo praclice the principles he
professed and genuinely held. In the course of 4 letter to *Uthman
b. Hunayl al-Ansiri, his governor in Basra, he pointedly observes:

And had 1 wished, T could have certainly found the way o gel for el
clarificd honey, refined wheat, and raw silk, but far be it rom me that my
desires get the betier of me and my greed leads me to prefer for myself the
delicacies of Tood while there may be in the [Tijaz or al-Yamima somaone
who has never satiated his hunger, or that T retire for the night with a full
stomach while around me there are hungry stomachs and thicsty livers.

v Nuhy ai-boldgha {Beirat), 111, 45-5, 54
! b, po 510
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Should I rest satisfied with heing addressed as Ruler of the Helievers (woir
af-miminind and not suffer with them the adversitics of these imies?®

Continuing furthur along the same line of inguiry, let us now
note some of the main points of a covenant, of quite some length
and detail, that was given by "All b. Abi Talib to his governor-
designate of Egypt, Malik b. al-Harith al-Ashtar al-Nakha't, who.,
however. was destined never to reach Egvpt but to die, while on his
way, at the hands of those who poisoned him on the instipation of
the pohtical opponents of ‘Al b, AbT Talil:

Then be aware of (this. O Malk: that | am sending voo to a land which
prior o ¥ou has had both just and opressive governments, and the people
will scrutinize your affasrs in the same manner i which you used to
serutinize the affairs of the governors who preceded vou, and they will say
about you what you used to say about them who were Lhere before vou. ||
S0 let the most desirable tressure for yoursell be the treasure of pood
works, . . cand let there be a deep feeling of compassicn and love and
kindness an your heart lowards the governed, and be not to them like a
carnivorous predalor, waiting o devour them, Tor they are of two
catagories: cither a brother to you in faith, or vour equal. corresponding to
yourself, in God's creation. , . - And if, because of the power that you
poscss, you ever get the (eeling of arrogance of conceit, then just look at
the gredtness of God's sovercignty and authority ever yoursell against
which nothing ¢an avail you, . ..

Be lair and eguitable (o God and the people on your own part and on
the part ol vour chose relatives and anyone you may be melmed to favour
from amongst those you govern, for il you do nel do so, you will commit
opression; and Cod will be the adversary, on behall of the people, of
everyone who oppresses others, . .. for God heeds the call for help of those
who are persecuted, and i aver watehfull against opressors,

Surely, the most desirable manner of government for vou would be the
most moderate in terms of rights, the mest universal i terms of justice,
and the most comprehensive in terms of popular consent; for the anger of
the common people annuls the approval of the privileged class, but the
anger of the privileged class can be lgnored with the support of the
common people’s approval.”

After this, he goes on o mention the number of weaknesses of

* Ihid,, pp. Tl
" dhid,, pp. 8346
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churacler and temperament that the members of the privileged
class generally have, and which, therclfore, make them much less
of a social assel than those who are commonsrs; and on that
avcount he counsels more concern lor the latter, and maore
attention to their alfairs. What follows in this long and detailed
covenant 15 based upon this compassionate. jusl, and cgalitarian
foundation of hoth socia]l and moral as well as religious
principles and ideals. The full text of the covenant is too long
to reproduce here. | have, therefore, confined myself to some
representative quolations, given above, from the introductory
first tenth of it, Described concisely, it may truly be called one
of the earliest and best charters of human rights known to us
in history,

Surely, it was this sovial oullook, based upon ethical pringi-
ples and concepts and a moral code ol conduct, which gave rise
to that attitude of reluctance Lo hold on to political power at
any cost demonsirated by his suecessor and eldest son, Hasan
b, "AlL. Mu'awiya b. Abi Sulvin's oppesition to al-Hasan b. "Al
was obvicusly a contmuation of the former's obdurate opposi-
tion to Hasan's father, *AlT b, Abi Talib, and also, even more
fundamentally, of that of Mu'awiva's father, Abi Sufvan, to
Hasan’s materngl grandfather, Muhammad al-Mustafd, the holy
prophel of Tslam. When, alier vears of long, bitter, and ruthless
opposition to Islam, Abo Sufvdn had to submit to its steadily
growing influcoce in Arab scciely, his utter misconceplion of its
spiritual nature and egalitarian message became very evident in
a remark that he mads o his erstwhile friend and kinsman,
who was an uncle of the holy Prophet himsell, ‘Abbas b, ‘Abd
al-Mutalib, Watching from a hilltep the Muslim followers of
the Prophet, the majority of whom were [rom the underprivi-
leged strata of Arab society, marching en marse, but unarmed,
as had been agreed between them and their opponents, the
privileged Quraysh, towards Mecca for the performance of the
first Muslim pilgrimage to the mosque at the Kaba, Aba
Sufyan remarked to "Abbas b. ‘Abd al-Mutdlib with amazement
how his nephew’s royal authority (k) had grown, to which
‘Abbis replied by pointing out that it was not ‘roval authority’
but the communication and propagation of a moral and
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spiritual message, the apostolic mission entrusied to his nephew,
Muhammad, by divine inspiration.*

This misconception of the apostolic mission of Islam by the
Quraysh, the privileged group of Arab society to which the holy
Prophel himsell belonged, but with whose vested interests he
resolutely refused to identify himiself, and their persistant. and
obdurate opposition to it continued down the line from one
generation to the next. In the opinion of Ibn Khaldin, the two
main socio-political factors that really mattered in human society in
general, and in Arab society in particular, were Lhose of group
solidarity or group leeling based on kinship ("asabiyya), and
dominmion or roval ‘authority (mudk), the former constantly and
persistantly impelling the group, whether it be tribe, clan, family, 1o
aim to acquire the latter so as to arrogate all glory and supremacy
to exclusively to themselves.® Significantly, Milton, in his epic
poem Paradive Loxt, ascribes such traits of characler o none other
than Satan himsell*

.- wha, not conlen
With fair equality, Traternal state,
Will arrogate dominion undeserved
Orver his bretheren.

Ibn Khaldin, also, while explaming the desire for domimion and
roval authority, uses a similar expression: al-infirdd & l-majd. Now
such expressions in any of the great religions are reserved for the
Supreme, Unmique Being, or God. For any mortal to aspire to such
supremacy over the rest of his fellow creatures and mortals would
not only be absurd but also either insane and therefore excusable,
or blasphemous and inexcusable.

I have discussed the problems pertinant to this topic elsewhere
under the tlle Some Aspects of Thn Khaldin's Socie-Political
Analysiz of History—A Critical Apprecigiion at some length, and
singe 1L would be a digression [rom the main theme of the
conlerence to repeat all that 1 bave said in it here, T will limil mysell
to the following relevant remarks based upon what T concluded
there,

* Ibn Hisham, a-STar al- Nabawiyea (1955), 1, 404,
* Thn Khaldon, w-Megaddima, ., F, Bosenthal [ ch. 3, §23-28.
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Any socio-political cxposition and its theory that attaches undue
importance to group-centered feeling and solidanty exclusively is
bound to be limited in both scope and outlook, And, based upon
this, if it goes on to establish in theory the natural, and therefore
necessary legitimacy of the arrogation of domination and suprem-
acy by a member of the group that is impelled solely by feeling of
kinship, then it would not only be limited in scope and outlook, but
also at wvariance with the morality of all the greal scriplures,
including the Qur'dn, as well as in conflict with the great maoral
philosophies relevant to human society and its individuals, And,
tastly. such ruthlessly narrow theorics of el "asabivpa and al-mel
tetid 1o become self-contradictory and confusing when they attempl
to reconcile their concepts with those of rehgious morality and
social ethics.'™ Thinkers like Thn Khaldon, and Machiavelli after
him, tend fo delend despolism (@ifsriboddd), and, despite their
intelligence, become the narrow advocates and philosophers of the
establishment and i1s bureaucratic objectives,

The letter addressed to Hasan b Al from Mu'awiva b Akl
Sufyvan reveals the self-centered preconceptions thal develop under
the pressures and compulsions that Ibn Khaldun calls al- 'asabippa
and al-mudlc, Tt is evident how these preconceptions, arsing (rom
egacentrism, are olten, unjustifiably and ignorantly, projected onto
everyone clse indizeriminately. The English rendering of the Arabic
text of the letter is as follows:

This is a letter to Hasan b Al from Mu'awiya b, Abi Sufvian. [ have made
pence with you on the wunderlaking Lhal afier me the authority of
gavernment will pass o vou, and you have the cath by God and God’s
covenant and security, and the ssounity of God's Messenger, Mubammad,
may God's blessing and peace be upon hum, the most firm pledge and
binding coniract that God has imposed upon anvone amongst God's
creatures, that T shall not desire [or attempt] any treacherons or adverse
actions agamst you, and that I shall give you ome million silver coins per
annum from the public treasury, and thal the inhule from Passa and
Darabjurd will be yours; vou may send your appointees there and do
whatsoover you may desm fil.!?

"8 M A lmam, Seme dspects of T Khaldin's Secio-Folivical Amalysis of

Higtory—A Crivical Appreciation (Karachi, 1978).
1 Taha Husayn, "7 wa-banih (Caira, 1933), p, 200
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The response of Hasan b. "All to this lempling offer was in the
moral tradition of his Father, ‘"AlT b. Abi Talib, and his grandfather,
Muhammad, and in complete contrast to it. On the blank sheet of
paper that Mu'Gwiya had sent Hasan, and at the bottom of which
he had aflixed his seal, he had authorized Hasan to put down
whatever he pleased Lo do. Al-Hasan, while retaining Mu'awiya's
letter, ciled above, wrote as follows:

This i% what Hazan b."AN has agreed (o For making peace with Mo awiva b,
AbE Sufvan: he has made peace with him on the undertaking that he will
surrender to im [Muo' @wiva] the authority of government on the condition
that he will act in accordancs with the dictates of the Book of God and the
iradition ol God's prophel and the conduct of the virtuous successors of
the prophet, and that ot would not be pecmssible (o lim that he may take
the pledpe for and appoint anvone as his successor and that the succession
will be in accordance with the decision of the advisory council, and that the
people, wherever they are, will have complete security in regard to
themselves, their belongings and their families, and that he wall not desire
[orr atlempt] any treachery against Hasan, netther covertly nor overtly, and
that he will not intimidate any of Flasans (riends, 2

When the peace agreement was finally drawn up it was along the
lines indicated in the response of Hasan b. "Ali in the letier cited
above.' After the acceptance and signing of the peacs, on
Mu'Gwiya's insislance, Hasan addressed the peoplé who had
assembled there on the occaision. Afler the customary culogy of
Ciod, he said that the shrewdest of all conducts is piety and that the
folly of follies is impiety, and that the question of rightful authory
wis best lelt Lo be judged and settled on the eriterla of the conduct
of the ruler in accordance with the book of God and the tradiion
of God's prophet, and that one who acts in an opressive manner is
nol 4 genuine successor of the Prophet, but a king who derives
benefit from it, although its pleasures come to a sudden end, Then
he went on to explain that he had withdrawn from the dispte in
order Lo avord bloodshed among the people, He ended his address
by saying that perhaps it was both a tral and a provision fot them
for some time, '+

12 Thid., p. 201,

12 Mubsin al-Amin, “dyidn al-shi'e, p. 44,
i, . 48, Also Ibn alAsikir al-Shafi', Tariamar of-iedm al-Hawan min
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Whalt lollowed the signing of this peace agreement was not all
that unexpected. The agreement was swiftly folded up and brazenly
set aside, and all its conditions and clauses were flouted with
mmpunily and without any qualms of conscience. From the ¢ruel
oppression of the people in general 10 the terture and excoution of
eminent members of the groups oppoesed to the autocratic and
despotic rule of the Umayyads and their officials, and then cven up
to the conspiratorial and Lreacherous act of administering a lethal
poison to the Imam Hasan, everything was done without lear of
God ar love for God's creatures, in direct contravention of all that
had been solemnly agreed upon in the peace agresment, And once
the tyranmical authority of the Ulmayyad clan, under Muo'awiya's
cheiftanship, had been established with the assistance of ruthless
and eruel officials such as Zivad b, Abih, the solidanty of kinship,
based on the tribal group fecling of the Quraysh, and, within it
centrally, of the Umayyad clan and the family of Abd Sufyan, was
ready to aim for the roval authority of its cheif. This was finally
established by the formal appointment of Yazid b, Mu® dwiva as his
rovil successor and by obtaining for him the path of allegiane from
all those whose influence counted amongst the important tribes and
clans of Arab socicty, Thus the final nail was hammered into the
coffin of the peace agreement, the text of which was already a dead
letter in the eyes of all those in whom the Umayvads had
successfully revived the pre-Islamic atavistic solidarity of kinship
based on group lecling, or what Ibn Khaldin calls al-"agabivig,
and whose natural tendency, according to him, is the establishment
of dominion or royal authority.'*

Very soon, however, the unwelcome influence of those who had
betrayed both the fundamental principles of religion and the moral
values of human society by swearing allegiance to the royal
succession of Yazid b, Mu'awiya hecamé unacceplable, since it
became widely known that the allegiance had been given either in
return for material benefits or under duress, The stark harshness
and heartless crueltics of the oppressive and ruthless Umayvad
regieme jolted them out of their apathy and made them recall, in

ta'eBch madiie wa-divmaying (Beirut, 19800, pp. 189-190,
" Thn Khaldin, 1, 444; also Taha Husayn, pp. 205-259 and Jugd Zaydan,
Fa'eitch af- Tumoddie al-Isidad {Caire, 1905), pp, 50-104.

153



S.M_A. IMAM

clear contrast, the moral and henign rule of "All b, Abi Talib, They
alse remembersd that the hely Prophet had condemned and
rejected both group feeling and bipotry (@f-raasuh), as well as the
‘matural goal” of the former, namely, autocratic dominion or royal
authority, and that "Ali b, Abi Talib had adhered stricily, in both
word and deed, to these moral teachings of the Master.!® This
social re-awakening and moral awareness had already taken place
during the lifetime of the Imam Hasan b, "All, accompanied by a
clearer political perception, However, when the Imam Hasan was
no longer alive and Mu"awiya felt free to announce the appointment
ol his own son Yaeld as heir-apparant to the so-called Caliphate,
the people were simply outraged by Lhis blatant violation of the last
remaining condition of the peace agreement. And as if this arrogant
and arbitrary Aouting of all standards of decency and morality was
in itself not enough, Mu'awiva went on to demand that, along with
other eminent persons, lmam Husayn b, "Alf, the younger brother
and spiritual suceessor of Imam Hasan and the holy Prophet’s
second grandson, should also give his allegiance 1o Y aad, b
Comparing the respective personalities of Mu'awiya and his son
Yazid, Taha Husayn writes that while the former had grown up in
the tribal environment of the Quraysh in Mecca during the johilivya
period (Le. during pre-lslamic times), with its hard and rough
conditions that were inevitable in that barren valley, the latter was
born and bred in a palace in Damascus, surrounded by luxury and
retinues of slaves to hearken to his biddings and comply with his
whims and wishes without delay, From his mother he had inherited
the roughness of nomadic bedouin ways, and [rom his father the
shrewdness and wile of the Quraysh, as well as their resourcefulness
in strategems and their love for riches and power, Consequently,
Yazid could not tolerate any lack of promptness on the part of
anyone in rendering him obedience; he regarded this as aobligatory
on everyone and, therefore, whosoever held back or hesitated in
doing so, for him he had no other response but the sword, Taha
Husayn goes on to say that when Mu'awiva failed to compel four
very eminent men of Medina to give their approval to his proposal
for the appointment of his son, Yazid to succeed him as the Caliph,

19 Tbn Khaldun, I, ch. 3 §26; pp. 414-15.
" Taha Husayn, pp. 206, 24648,
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that is to say as the successor of the holy Prophet, and o swear
allegiance to the appeinies, he forced them to hold their peace by
threatening to have them killed if they uttered a word against him
and his plan for Yazids succession. And these four very eminent
men were the the Imam Husayn b. ‘AR, 'Abd Allah b, "Umar, "Abd
Alldh b, al-Zubayr, and "Abkd al-Rahman b, Abi Bakr. The last of
them did not survive Mu'awiva b, Abl Sulvan, thus leaving the
three who did survive him to face the menace of a despotic
monarchy.'®

It is quite evident that, from Abl Sufyan through Mu®awiya up Lo
Yarid, no onc amongst the Umayyads ever appreciated or accepted
the moral and spiriteal nature of the Islamic message as preached
by its holy prophel, Muhammad. For each and every one of them,
it always was and always remained an opporiunily and a means of
acyuiring absolule power in the form of roval autocratic authority
and despotic dominion, or what Ibn Khaldin calls al-muedf, 2
Another point worthy of consideration here is that not necessarily
evervone was moulded in the same manner in which Mu'@wiya was
moulded by the hard and rough character of the pre-Islamic period.
Zuhair b, AbT Salma, g well-known poet of the period immediately
prior to the advent of Islam, iz noted for his poetry of peace, love,
and kindness; and the same is true of many others with Christian
learnings as well as of those who were known as the furafd”. The
pact of amity known as &80 af-fuddl 15 vet another fine example of
the natural inclination of some members of the Quraysh for justice
and compassion, even in pre-lslamic umes.?® What may have heen
true of somec or cven of many of the members of the inbe of
Quraysh was not necessarily true of all of them. What we actually
see here is a combinalion ol some of the hereditary family traits of
the Umayvads, and their family traditions. And in the case of
Yazid b, Mu®awiya, these famalial 1rails and tradilions, n the midst
of an cutrageously imbalanced combination of unbounded pelf and
unbridled power, assumed a formidably simster authority. 21

One does not have to look far to discover how so much pelf and

Y fhid,, pp. 24648, 2580,
10 I, pp. 24648,

=0 1bn Hishiam, p. 133,

1 Taha Husayn, pp. 258539,
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power came 1o be concentrated in the hands of an ill-bred and
self-centred youth. Mot only did Mu'dwiva and the Umayyads
rekindle the flames of harsh tribal group feelings, but they also set
ablaze fires of racial hostility based on the idea of Arab superiority,
both of which had been rejected and condemned by the holy
Prophet, The Imam "Ali b, AbT Talib had established his spititual
and moral as well as his temporal authority on the same humane
ideals as those of the holy Prophet. And then his spiritual
successory, the Tmam Hasan b, "Ali and the Imam Husayn b, "AlL
following in the footsteps of their father and their grandfather, had
held steadfastly to the straight path of these moral and humane
traditions that regarded the fundamental principles of divine unity
and divine justice as the basis for the universal justification of all
creation, Though this was religion with the widest moral perspec-
tive, it was not the politics of autocratic authority which was
available only by means of harsh group feeling and fierce racial
hostility. So Mu'awiya and his henchmen opted for the Tatter, Thus
it was that, growing out of these harsh feelings and fierce hostilities,
many concentric spheres of a socio-political hierarchy formed
around the central position held by the ego of the despot or the
autocrat. and it was into this central ego that all power and all
privilege was concentrated, This is how the moral and socio-
political change that Thn Khaldon calls the ‘transformation of the
Caliphate into royal authority' came about 22

The nature of this transformation is explained furthur by Thn
Khaldun as a change in the ‘restraining influence’ which, as he savs,
was present in the form of Islamic morality in the self or the
conscience of every person in the social milieu of the Holy
Prophet’s time.”® With these changes, namely the transformation
of the Caliphate into rayal authority, the nature of the restraining
influence also changed from that of Islamic morality into group
leeling and the sword of royal authority, This was an alavistic
reversion (o the pre-Islamic period, as [bn Khaldin himself admits.

** 0o Khaldin, pp. 434; 1. Faydin, pp, 5861, 7474, B2-K8, 102-104; Taha
Husayn, pp. 246-248, 256, "Abbiz Mahmid al-Aqqdd, Abgariyye! al-imdm (Cairo,
[947), pp. 6061, 144-158; Mubammad Mahdi Shams al-Din, Thawear o8&
e pnl Beirut), pp, 4880,

3 Ibn Khaldiin, pp. 426-427, 444,

156



THE ITMAM HUESAYN AMI) ETHICAL CONUEPTS

However, insofar as the Qur'an 15 concerned there is a consistant
continuity and constincy of moral nature according to which
human beings were created: So set thy foce to the religion, a nian of
pure faith—God's orlgingl upon which he originated markind, There
i me changing God's crearion. Thay & the righi relizion; but masi wmen
knaw It ot (3 30)**  Truth, whether perceived mtuitively or
inferred rationally und empirically, almost invariably lumms out o
be beautifully simple and clear, both coneeptually and conducively.
This is equally true in the sphere of religion and moralily 4s it is in
that of lilerature or science or philosophy. Complication and
confusion are most oflen the results of the conflicls and
contradictions that grow out of the odd mixture of cynicism and
hypocrisy characteristic of sclf-centredness. Once  the self-
restraining influence of the human ¢onscience had been swept aside
by the brutal force of group feeling and the sword of royal
authority, Islamic morality too was bound to fade into oblivion
Such a sorry state of social affairs called for the most sclfless
struggle and the highest self-sacrifice from the moral leaders of
humanity present in that milieu. In view of his familial and
environmental background, it is not so surprising Lhat the unigue
distinction of answering this most urgent call should have gone to
the Imam Husayn b. ‘Al the grandson of the holy Prophet
However, though no longer far off, the lime had not arrived for
him to say what he would say later to ‘Abd Allah b, *Umar:

O°Abd Allh, it is surcly the prooi of the baseness of this world in the sight
of God that the head of John [the Baptist] should be presented before a
hartot of the people of Israel and that my head should he presented before
a harlot of the Umayyads!=*

For the time being, the situation, as described accurately by Taha
Husayn, was still confusing for the peaple in general, whose limited
perceptive abilities had to be taken into consideration in order Lo
ensure that the message got through to them fully and fairly, and
that the group in power did not succesd in confusing the entire
issue in the people’s minds, Taha Husayn states that Husayn

AT Arberry, poald

# "Ahd al Rizsdg al-Msawi al-Mugaroam, Magtal al-ffusayn (Beirut, 197%), p,
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posessed greal sagacity and had prolound perceplion [ the state of
affairs then prevalent. Al-Husayvn was aware that the authority to
rule was completely in the hands of Mu®awiya, and that all the lands
were fully in his control; and he also knew well how Mu awiya
appointed provincial governors who dealt with the inhabitants in a
mercilessly harsh manner, and terronzed them, so that even when
he broke all those solemn pledges on the basis of which allegiance
had been piven to him, namely, that of adhering to the code of
conduct prescribed by the Book of God and the Tradition of the
Messenger of God, even then it proved impossible to avail of any
opportunity to head ofl a revolt against him. These pledges werc
definitely broken by Mu' awiva repeatedly when he himself ordered
the execution of some of the eminant and innocent inhabitants of
Kiifa and again when he ordered the cath of allegiance for his son
Yazid, and thus transformed the Caliphate into a hereditary royal
authority, Moreover, Mu'awiva's squandering of the people’s

wealth on himsell and his protegees, and his appointment of

despotic provincial governors who also squandered the public
funds—all of these actions annulled the very oath of allegiance that
had initially given him the power and authority which he had
abused so blatantly . *®

But the time was [ast approaching when even the wiles of
Mu"dwiya could nol have stemmed the rising tide of the people’s
anger against the unending oulrages Lthat were being commitied
with impunity by his governors and minions upon all those who
dared to show any sign of dissent or resentment. It was around this
time that Mu'dwiya himsell died, leaving the mess to be sorted out
by his ill-bred son, Yazid, and another equally ill-bred man, Ubayd
Alldh, the son of Mu'awiya's henchman, Ziyad b. Abih, who had
died a few wears earlier. What Yazid lacked of Mu awiva’s
resourcefulness in wiles and strategems, he tried 1o make up by
resorting to brute force, though not entirgly so, for he had
inherited. after all, along with royal authority, the wealth
accumulated by his Father and the means and methods of putting it
to political use for exploiting the mercenary mentality that could be
found at almest every social level in that miliew, The indulgent

it Tuha Husayn, pp, 213-214
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manner of his upbringing, of course, made a rather big difference in
the way he attempled o cocree or oppress any particular group or
the people in general from that of his father.

Against this formidable siale-managed oppression, any revo-
lutionary move had to avoid being misunderstood or misinterpreted
by the mercenary jurists, who were under heavy obligation to the
so-called culiph #nd his henchmen. These jurists would have
dubbed such a movement as a contravention of Islamic law and
tradition, and thus deserving to be crushed brutally, Any
revolutionary action had to establish not only its social and moral
Justification But alse 1ls legal wvalidity under Islamic law and
tradition, Despite the care that had to be taken in such adverse
circumstances, many mercenary jurists of the time cither took up an
openly hostile stance towards the Tmam Husayn's attempts lo
advocate reforms in the light of the Qur’in and the Tradition of the
holy Prophet, and his opposition to the roval authority of the
so-called caliph, or they pretended 1o be neutral. So much
confusion had been created in the minds of men that the issue of
Husayns eventual martyrdom remained a controversial guestion
for centuries to follow, An example of this was the superficially
legalistic opinion expressed by the jurist Qadi Abid Bakr b. al-“Arabi
al-Maliki, which 1z devoid ol all moral perception, and in which he
says that Husayn was killed in accordance with the law of his own
grandfalher. Thn Khaldiin, the well-known partisan of all that can
be called Umayyad and Arab, disagrees with this judgement. He
savs that the jurist made a gross error in this opinion, because he
overlooked the condition that no insurrection is permitted against a
just leader or ruler. The iniguity of Yazid had become self-evident
fram the fact that he was responsible for the killing of Husayn. As
for Husayn, there was no one who was maore just and upright a
leader than he in the struggle apainst the selfish and the self-willed
of those times.*?

Obviously, the Imam Husayn was not 4 polilician in any sense of
the word, but was instead a spiritual leader and a moral leacher,
and in that capacity no decisions could be made on purely political
considerations. Tt was a siluation identical to that of his

Y olbn Khaldin, pp. 435-445, Taha Husiin, pp. 61-66; ‘Abbds Mabmid
al-Aggad, pp. 113116, [54-155,
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grandfather when he was opposed by Abi Sufvin, and also that of
his father when Mu®awiva confronted him with all his pre-lslamic
epaism, The wheel had come full circle a second time—twice in five
to six decades—showing how arduous and difficult the task of
social reform and organization on moral principles was.

Moral perception cannot be forced upoen anyone, for perception
of anything in any form must come from the mind of the person
wha is Lo perceive, TF this is true of the ordinary or trite expericnce
pertaining to the physical and material world, how much more so 15
it of the world of ideas and concepts and their interrelationship. In
situations that involve a confhiel between the self and others,
perception often tends to be affected by egoism. Thus the
development of moral perception becomes impossible unless the
ego or self gels positively mvolved in its social situation by
identifving itsell” with it, This is often very difficult, for we all
develop an egocentric view of the world, The study of science is one
way of appreciating our individual insignificance. Wider and deeper
knowledpe does tend 1o increase perceplive ability. However, we
are neither wnacquamted with nor unaware of erudite egolists!
Therefore, the question is: how do we go forward from knowledge
to morality, from science to conscience? This question has been the
central theme of all religions, and also of all moral and social
philosophies. Bul the answers to i1 and solutions Lo the problems
that relate tooit have come not only in words but also in deeds.
Although the two are really inseperable, deeds may have been the
final proofl of all that the words tried (o express.

All that had been said by the prophet of Islam was being put o
the final test, and it was on the shoulders of Husayn b, "AR that the
responsibility for appropriate action lay: the Qur'an had to speak
through his deeds. The Prophet had said of him:

Husayn is of me, and T am of Husayn (afHusavn minni wa amg min
af- Husaval,

And the Qur'an stales that the Prophel never speaks as he wills or
fancies personally, but only as he is divinely inspired (33, 3 and 4),
The Prophet’s statement regarding Husayn must be pondered,
Obviously, a grandson is (wo his parents) a product of his
grandparents. But what is the implication of the second part of the
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Prophet's statement, that he himself was of his grandson, excepl the
hopes and confident expectations of the grandfather that the
divinely inspired moral and spiritual message conveved by him in
words through the Qur'an would be continued, after him, by
Husayn b. Al

The aforementioned statement also demonstrates the humility of
the Prophet, as do many verses of the Qur'an, in disclaiming any
exclusive rightl to guide humanity to rightousness, as well a5 his
dedication to the continuily of the divinely inspired moral and
spiritual message conveyed through him 2? From Adam and Noah
and Abraham, through Moses and Jesus, and right up to
Mubammad himsell. the divinely-inspired maoral and spiritual
message had continued, and, thus, iU had o continue after the
praphet of Islam for as long as there were human beings needing
guidance. So, in accordance with the hopes and cxpectations of his
grandfather, the lmam Husayn was destined 1o shoulder this
tremendous responsibility of ensuring the continuity of the moral
and spiritual message fnally entrustad to him,

The translormation that the Muslim society had undergone in
conscguence of its domination by Mu'awiva and his clan and
mercenary associates for two decades had cventually rendered it
generally indifferent to the human equality, social justice and,
compassion preached by the Prophet of Islam. Kingly authority
and the hicrarchy of arbitrary rights and privileges that necessarily
accompany the establishment of such a socio-political system had
made it impossible for the ordinary person to take a stand against
it. Therefore, since he could not fight it with the hope of defeating
ity he either became apathetic or joined Lthe ranks of those who
exercised authority and could tempt him with irresistable offers but,
finally, meagre rewards. Such is human nature, and so hopeless was
the human situation in that sociely that the hope of reward. no
matler how meagre it was, always remained sulliciently effective to
ensure submission. Evidently, this 1s what the poet al-Farazdag
referred Lo tersely when he informed the Imam Husayn on his way
to Iraq that though the hearts of the people were with him, their
swords were with the Umayyads.?® But this did not deter the Tmam

TN 262, 87, ZRS; 3034, 334, 369, 44-9; and many maore.
#% Ak al-Fazag al-Misavi al-Mugarram, p. 174,
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Husayn from the great objective he had set before himself: the
revival of the moral and spiritual values of Islam in that milieu,

The firmness of his determination to attain this objective even 1if
it invalved the ultimate self-sacrifice of martyedom 15 evident from
some of the last discourses he delivered before ks death.
Addressing the gathering that included the cavalrymen under Hurr,
he said:

O prople, the Prophet has said that he who sees & tyrannical potentate
transgressing agains! God and His Prophet and oppressing and wronging
the people and remains apathetic and does nothing, neither by word nor by
deed, to alter the situation, then it will be just on the part of God 1o place
him where he deservedly belongs.

Your messages and letters reached me in regard to veur allegiance to me
stating that vou will not foresake me, so if you have come to a final
decision in this regard then you oughl to follow the Aght path, Bal il vou
have broken vour pledpes . ., and this is nol unlike your previous behavior
with miy father and my brother and my cousin Muslim, [then remember
that] vou voursclves will be the canse of vour misfortunes, and you
yvourseélves will ruin your lod, for whoover bregks a pledge only harms
fmsell, and God s nolin need of anyvone, ??

On arriving in Karbald', he addressed his companions thus. First
turning to them, he said ‘the people have become the staves of their
worldly interests, while religton is merely a light favour on their
tongues: they gather around it only so long as it vields abundant
benefits to their Hivelihoods, but when they are put to the est as
affiction strikes them, few remain to stand and judge.” Then he
delivered a brief sermon:

You see what has befallen us) how the world has changed, and changed for
the worse, Tts good has receded and what little 15 left over is buat the last
trickle, and the scarcity of bvelthood is like a sparse and unwholesome
pasturc! Do you not see that the truth is not put into practice and that
falsehood has mo limit, C how the faithful long for union with God! [As for
me] T look upon death as but a felicity (of martvrdom) and T regard hife

amongsl oppressors and iransgressors 45 nothing but an agony and a
toriure. 41

M i, pp. 1B4-185.
YU T, pp 1931940 also al-Tabari, p.303,
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In & situdtion such as this, the momentous decisions made by the
Imam Husayn were significant in both their moral and historical
comsequences, Firstly, hes refused to accept or to recognize the
morality or the validity of the arbitrary royal autherity imposed
upon the people by an eporistic autocrat supportad by the tribal
and clannish group feeling of the Quraysh and their Umayyad
leaders simply because it was repugnant to the will and the word of
God as expressed in the Qur'dn and to the Prophet’s moral and
spiritual message of Islam. Second, he departed from Medina, and
then from Mecca, in order to avord their desecration through strife
and bloodshed, and to preserve the sanctity of the former as a cily
of peace, and of the later as the sanctuary of all living things.
Third, he responded posiuvely to the call for leadership from the
oppressed people of Traq against the tyrannical rulers of the day.
Fourth, he was averse 10 making claborate mililary preparations so
as to fet the popular uprising of the oppressed masses retain its
popular Islamic character, Fifth, on learning how the imminent
popular uprising had been cunningly outmanecuevered by Ubayd
Allah b, Zivad and then brutally suppressed, he selllessly offered o
deparl beyond the limits of the Umayyvad Empire. And finally, he
was unshakablely resolved to lay down his life rather than lo swear
the oath of allegiance to an usurper of the night of the people to opt
for a ruler who fulfilled all the conditions required by 1slam.

The night beore the day of his martyrdom and the martyrdom of
his companions and relatives, the Imam Husayn absolved every ong
of them from any obligation 1o die [or him. He even asked them to
escort the members of his own family and household away from
Karbalad', since, he said, the tyrannical rulers of the day were cager
only for his death in revenge for his not giving them the recognition
they sought from him in view ol his high spiritual status of being
the Prophet's grandson and spiritual successor, But not any one of
them left his side, and every one of them laid down his life; bolh for
him, and for his great cause,

These were indeed momentous decisions that kept alive the faith
in God and in the humane principles of Islam preached by the
Prophet. Who can claim to be the greatest witness to this (aith,
except the Prophet's own grandson, who died as a martyr for its
great cause?
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THE MARTYRDOM OF IMAM HUSAYN
AND THE SOCIAL HISTORY OF EARLY ISLAM

A. D. Al-Habib al-Janhani

Kulitvar al- Addh wa-al- Ul al-Tnsaniva, Tunis

THe martyrdom of Tmam Husayn was not an isolated instance in
the history of early Islam, butl rather the expression of one
significant trend of a much more widespread movement, The
characteristics ol this movement began to emerge after the first six
years of the caliphate of “Uthman; widely-based, it was aimed
against all forms of autocracy and of deviation from the original
principles of Islam, principles which were rooted in the Medinan
society of the time of the Prophet and of AbQ Bakr and ‘Umar,

Imam BHusayn thus presented an example of martyrdom in the
cause of opposition against all forms of tyranny and injustice, and
against deviation from the foundatins for Islam laid down by the
Prophet and followed by the first two caliphs and then ‘Al

It is our opinion that it is not possible to arrive at an
understanding of the example which he gave us without reference to
th great changes m Islamic society during the caliphate of *Uthmén
b. "Affan. In our analysis here we shall concentrate first on the
economic aspects of these changes, and then turn to the massive
social and political consequences that they brought about,

In examiming economic life during the time of the Prophet and
the first four, "rightly-guided’, caliphs, one is struck by the desire of
the nascent Tslamic state in Medina to realize social justice for all

Al-Ner@s X101 (Spring, 1965) 164
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groups 1n Islamic society.! And this is hardly surprising, for the
weak and the poor had hastened to support the new faith, The
Byzantine emperor Heraclius asked Abid Sufyin b. Harb abut the
followers of the Prophet, saying: ‘Tcll me, then, about those amang
you who follow him. Who are they? And Abi Sufyin replied:
‘They are the poor and the weak, and young men and women: as
for the noble and powerful, not one of those are his followers, 2
The mass of the first Muslims, then, were from the poorer classes,
The Prophet said to "Adiy b. Hatim: *You see that the Muslims are
in need, and thus arc prevented from entering this religion, But, by
God, wealth is about to come to them in such great quantity that
there shall be no one found to take the trouble to pick it up!™

Thus we see that, from an cconomic point of view, the new faith
came in opposition to all forms of extreme wealth—and this in spite
of ita respect at the same time for private property. [brahim b. ‘Abd
al-Rahman b. "Awl reports from his father this exchange with the
Messenger of God:

The Prophet said: ‘O Tbn ‘Awf, you are 4 rich man, 2nd shall therefors not
enter Maradise except creeping on the ground! Give then 1 loan to God so
that he may frec your legs and allow you to walk instead,' My father asked,
“And what shall I give as loan, O Messenger of God” He replied: ‘Begin
with what you have acquired until now.” *0) Messenger of God,” exclimed
my father: ‘all of #? *Yes", he answered. And my father loft greatly
concerned by the Prophet’s words. The Messenger of God then sent for
him, and told him: “Gabriel has said: “Command Thn ‘Awl that he mive
hospitality to guests, feed the poor, and give lo the beggar, and that he
begin with those for whose support he is direcily responsible, 1f he does
that, them it shall count as purificstion (feskipa) of the wealth he
possesscs,”

In addition, Islam made oul of the sadaga ([reewill offering) an
mstrument for the distribution of wealth intended to approximate

' See A, D, Al-Hatih al-Tanhding, ‘Econemic Tife in the Arabisn Peniesuls in (e
Time of the Rightly-Guided Caliphs® (in Arabic), in Adhanh ai-Nadwa al- Alamiye
al-Thilitha I&-Dirarde Tarich al-Jaziva fi ‘Amr al-Resol wa-gl-Khlafs af-Rashidn
(Facully of Arts, Rivad University, October 1953),

* al-Tabard, TErikh ol Rund wa-al-Mulik (Cairo, 1960-69), 11, 644,

* i, 100, 115,

* dbn Sa'd, Kirdh ai- Tabogdr al-Kabir (Levden, | IZER03, TT12, 93
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true social justice as closely sy possible, Yauad b, Sharik al-Fizan
was heard Lo say in answer W this questiion, ‘In the ome of *Umar
Ibn al-Khattab, who did he used Lo send Lo the people [in order to
mather sadagal™; ‘It was Maslama b, Mukhallad; he used to take
the sadaga from the tich, and give it Lo the poor.™*

During times of trial and crisis the interests of the Mushim
community always occupied Arst place. Thus in the year of the
famine of Ramada, "Umar bl al-Khattab considered housing the
hungry and destitute who were coming in from the desert in
dwellings better than those occupied by the people of Medina
thetnselves. "Ubayd Allah b, "Umar reparts from N&fi' on the
authority of Ibn "Umar that 'Umar declared: 'If | cannot provide
for these people sulficient wealth to relieve their situation except by
housing in cach dwelling the same number of people as already live
there, and then giving them half the food of the inhabitants of that
house to eat until God Himself provides relief for them, T will do 1L
[The Medinans] shall not perish for want of half their food!™

When the first signs of imminent wealth began to appear after
the beginning of the Islamic conquests, the “rightly-guided’ caliphs
were disguicied, fearng that the growing gap between different
socigl groups would lead to unrest and sedition, The following
repart is from "Abd al-Rahman b, "Awf. He said;

| went one dav to see Abd Bakr, the Yeracious One, when he was il with
the sickness of which he eventually died, and I said to him, ‘1 see, O Caliph
of the Prophet of God, that youw are recovering!” He said: “MNot so, rather I
am in exlreme pain, bul what | have wndergone because of you, O
Ermigrants, is more difficult o bear than my pain, For [ appointed the
people T thought best Tor you o rule your alfars, but cach of you
inzolently sought power for vourselves without taking into the secount the
one | had appointed. By God, vou use brocade pillows and silken covers,
and you consider reclining en fine wool to be like siceping on a bed of
sharp thorns! By He in whose Hand 1= my soul, il one of you were to have
his head cut off unjustly, 1t would be sull better for um than plunging into
the murky affairs of this world! O you who are supposad to be yoursell a
punce 1o the way, you have lost the way, IF vou wail until dawn, you shall

5 fpid,, p. 234
o fhid., . 228,
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see clearly, bul if you journey withowt a guide, it will leed to misfortune!'?

In fact, the situation rcached such a state toward the end of
‘Umar's caliphate that he was moved to utter his famous words:
‘Had I seen things then the way I see them now, T woold have taken
the excess wealth of the rich and divided it among the poor of the
Emigrants!™

The spreading fronticrs of the young Islamic state after the
heginning of the conquesis and (he emigration of the tribes to new
selllementls made necessary a rethinking of the administrative and
fiscal structures regulating the affairs of the slate and its subjects.
Thus *Umar sel up the diwdas: ©. . . and he was the first to register
people in Islam in registries; he registered them according to their
tribes, and allocated for them 4 fixed payment {ard" ),

This fscal arrangement was a simple one, thus increasing
caliphal control over allairs. In spite of its simplicity, however, it
Was precise in ils operation, aimed at justice in the distribulion ol
wealth, “Umar declared: *By God, il [ remain alive, T shall ensure
that even a shepherd shall reccive his share from [the income [rom a
place us far away as] Mount San'd’, while he remnains in his place!' '
Salman also reported that ‘Umar said to him: “Am | a king, or a
caliph?, to which Salman answered: ‘If yvou take so much as a
dirfiam From the land of the Muslims. or less or maore, then use it
other than il should be used, then you are a king rather than a
caliph.” And upon hearing this, " Umar wept.?

It is financial policy which is the touchstone of the true nature of
& political order. It is no wonder then that we find the two caliphs
of the Prophel of God, Abi Bakr and 'Umar, paying great
attention lo financial policy and selling strict standards for the
ways in which the community’s wealth was to be spent, 1t was
subsequent negligence in the application of these standards which

VAR Edmid i Myborrad (Caira, nad.), L6 and Tabari, 1T, 42947

¥ Tabart, I'V, 204,

® Tubar, 1V, 20d. On (he couses for the ssablishment of the divwdes and on Lhe
distribution of the '.u_n'r.'l', s alan I'!'r.l'd., Ep- :U".}H'.. Ibn Sa'd, 11171, 202 and _,lw.r.'.'.-.'.l'm,
212, nnd wl-Juhshivar, Kidh of Wezord' wi-a-Kunah (Cairo, 1938, po 16 and
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became one of the main causes of reseniment and unrest among the
people, as we shall see in our examination of the caliphate of
"Uthman.

In this respect 1 would like to first make the following points:
{a} 'Umar's emphusis on financial and economic policy in general
was a part of his view of the *wealth of God" as being that of the
whole of the Muslim community, He once said: ‘1 consider myself
m refation to the wealth of God as an arphan: if T myself am
wealthy, then T refrain from it, but if T am poor, then | partake of it
asis proper,'’?
(by "Umar well understood the importance of the honesty of
officials and the effect 1t has on the hife of the community, He used
o suy; "The people will themselves remain honest as long as their
leaders are honest."'* Tt was this honesty on the part of *Umar
which causd Abu "Uthman al-Nahdi to declare: ‘By God, were my
spear able to talk, it would have many things to speak of, and were
"Umar b. al-Khattab a balance, that balance would not be oul the
welght of haie!™+
{cy "Lmar imposed the financial policy which he applied to himself
on his family and kinsfolk as well. We have already indicated that
"Uimar had been compelled 1o borrow from the treasury—the heayt
al-mal. The allair continually preoccupicd him, and even in his
death agony his mind would not rest until after he had his son ‘Abd
Allah take reponsibility for the debi,

The attempl made here (o present some of the political-cconomic
foundations of this periad is aimed, on the one hand. at a discovery
of the fixed principles of this policy, and, on the other, at an
examination of the deep influence these principles exercised over
the political and social events which Medina experienced, begin-
ning, as we shall see, with the changes which took place under the
caliphaie of "Uthman,

[mam Al tried to follow the same path as Aba Bakr and "Umar,
Towards the Quraysh, who after "Umar’s severity had experienced
a period of laxity during the time of " Uthmdn, he was exacting, and

* Thn Ssatd, [THL, 197
U 210
T ghid e 200,
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this brought about clear social and economic consequences,
However, the change in the situation and the unrest atlendant on it
did not permit him to apply any economic palicy that would have
required palitical stability in order to bear fruit,

It is hardly surprising thal Imam "ARF tred o follow in the
footsteps of "Umar, for “AlT was the purcst of men and the closest Lo
the policy applied byvthe Prophet, as well as being among the closest
advisers to the two caliphs Abo Bakr and 'Umar. Once when
"Umar was taking counsel an what part of the treasury was lawful
lo him Lo spend on his family, he said: *Once T was 2 merchant. and
God provided Tor my family through my trade, but now vou have
emploved me in your affairs. [Tell me, then] iF you consider any
part of the treasury lawful to me” People had many different
opinions on the matter, but "Al remained silent."® "Umar, wishing
to know 'AlTs opinion exactly, said: "What do you say, O AR "AIT
answered: "Whatever is needed for vour welfare, and that of your
family as is befitting—naone of this wealth s yours except that” And
those gathered said: “The night opinion is that of Thn Ab Talib!'i 0

When Imam "AlT died, his son Hasan gave his luneral eration in
the mosgue of Kafa, He said: "By God, he left nothing but seven ar
eight hundred {dirfiams), and that be marked for his munservant?™’
And "All also used to say, "0 wealth of this world, you may deceive
others, but do not deceive mel™?

V2 Tabart, 11, 616

o thid. 616,

' Tubart, ¥, |37 See also Lbn Sa'd. L1/, 26

'" Tbn Khaldoin, oM ugaddiv (Cairo: Lajnat sl-Bayin al-Arabl, 1965 11, 712,
The well-known story concermng ‘Al in which he i= sad 1o have notcsd his
davghter wearing 4 peicl from the ressury aguin points o the preal care he took in
spending the wealth of the Mushims, 10 meported from Abbas b Fudl & et of
the Bani Hashim, who reporied 1 on the authority of his Tather, who reportad i1 on
the authority of his grandfather The AR RAH" My grandfather] was keeper of e
lewsury for "AlL One day he came by, when his daughser was adorned i finers, and
I sww Lhat she was wearing o pear] which he know 1o be from the treasury, ~Where
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Faithiul, who used 11 Lo adorn the daughier of my brother. And whers would she
have gor it from if 1 had nol given it to her™ AR then el silenl.’ (Tabari, ¥, [56) As
lor Mu’Ewiya, he was most siger (o gmass weslth by wnv means wvailable o him
While ke was on his deathbed and hiz 1wo davghiers wers kissing him, he snd 1o
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This, then, was financial policy during the time of the Prophet,
and these were the tules of conduct in relation to the affairs of the
new Islamic community according to the principles laid down in the
time of the Prophet. Aba Bakr, "Umar, and "Ali were all very much
inteni on abiding by these rules and maintaining honesty in their
application, considering any overstepping of them to be perversion.
This was because they were very fundamental martérs on the one
hand, and because the texts concerning them were clear and their
viability was confirmed by Lheir application in the lime of the
Frophet, on the other.

Whalt then, were the most prominent features—from the political
and economic point of view of the change away from this
approach in the conduct of the affairs of the Islamic community?

First this point must be made: that in spite of its respect for
private properly and for legal business enterprise, lslam always
strove lo fix 4 limit on the exorbitanl accumulation of wealth and
Lo maintain the community in it unity by regulating factors likely
to cause upheaval and unrest —foremost among these factors being
the widening of the social gap between various groups. This
approach is sharply and clearly evident in the time of the Prophet
and of Abil Bakr and "Umar, Imam "All strove as well to follow the
same approach, in spite of the fact that his caliphate was cut shorl
and in spite of the great number of political and military events
which it experienced.

Against this background great social change was taking place.
Abo Bakr, while on his deathbed, had already alluded to the
characteristics of these changes. He had already given "Umar his
advice and, his thoughts turning to the matter of the caliphate, he
turned to "Uthman and said: ‘O "Uthmin, if the people should
recognize your [precedence in] age [i.e. if they should therelore
make vou caliph], then fear God, and do not make the people carry

them, "You kiss ane who was ever-changing and devious, and who amassed wealth
by any means possible. Will not such a person enter the Fire?” Then he cited the
following verses: I have done [or you the best [ could: 1 have spared you the trouhle
of running hither and thither |to acquire wealth]' Mubammed b, al-Hakam also
reported that be was told: “When Mu'adwiva was on the point ol death, be willed that
half of his wealth he returned (o the treasury, wishing —Ibn Athir writes "o was asaf
he wished . . .—"lo make good the rest” (See g, po 326 and passim.)
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the weight of [vour ¢lan,] the Banii Abi Mu'ayt on their shoulders!”
He then repeated the same advice to ‘AR, saying, ' If ¥ou should rule
the Mushims, do not make the people carry the weight of the Banu
‘Abd al-Muttalib on their shoulders?™®

This is the caution which we find also in the policies [ollowed by
"Umar in the settlement of the cities. When "Umar gave permission
for brick buildings to be raised in Kafa after 1t had been burned
down in the year 17, he said; “Go ahead, then, and build. But let no
one of you huild any more than three houses, and do not make the
buildings too high. Keep to the summa, so that the empire will
survive for you.'20

It was not long, however, after the death of "Umar that the
gituation and its politics changed. Savl relates from Mubammad
and Talha that they said: ‘Not a year of "TIthman's rule had passed
when some men of Quraysh began Lo appropriate properiy in the
cities and to deprive the people of them.' Sayf b, "Uthman b
Hakim b. ‘Abbad b, Hupayl related from his father: “The first
indecent act which took place in Medma was the flving of pigeons
and shooting them down with bows [i.2, as a form of gambling]."*?

This was in the year 35 during the time of "Uthmin, indicating
clearly that signs of economic and social change had already found
their way into Medina itselll In the year 30 of the fijra “Uthman
himself gave warning to his family, saying: "0 people of Medina, be
ready and be steadfast, for sedition 15 aboul w overwhelm vou.'?4
However, even before sedition *was about to overwhelm® Medina,
its Names had already been kindled in the new seltlements; the
result of demopraphic developments and of a change in economic
and social structures, Upon being appointed ruler of Kifa in the
year 30 of the hijra, Sa'id b, al‘As declared in hig khurba: “Sedition
has reared its ugly head, and by God [ shall beat it down until |
manage o suppress it or until it exhausts me!” He also wrote to
‘Uthmin: “The situation of the people of Kifa has become
unseitled. The nobles, the great families and the leading persons

Y5 T Satd, TT00E, 246, 249,
20 Tabaif, IV, 44,

2t fhid, p. 398,

=2 fhid., p, 394,

2 fhid.. p. 280,
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among them are in defeat, while it is the upstart: who dominate the
cily. The tribesmen are rebellious to the point where they pay no
heed to those of noble lineage; there is no greater affliction than
that which has befallen Kifa, nor will that affliction be lightened "4

The new social groups which persisted in their opposition and
which represented the mass of the people in Medina and the new
settlements held fast to the principles laid down by the Prophet and
consolidated by Abii Bakr and *Umar after him. Foremost among
these principles was that of equality among all Muslims and of
cooperation, This was achieved through the application of shifra
{consultation) in the taking of crucial decisions affecting the life of
the community. These proups rejected the politics of favouritism
and group politics arising from the clan and the (ribe. Thus is it
related from Sayf, who related it from Muhammad and Talha, that
they said:

Those who have no claim to precedence cannol rse in council, in
leadership ar in favour to the same level as those who do have claim to
such precedence. Such people used to refuse to accept the fact that others
were preferred, and considered it cavse for dispute. But all the while they
concealed i, scarcely showing their true feelings at all, for they have no
proof for their position, and the people arc against them, However, if
someone joined them, such as a new convert or o tribesman or a freedman,
such persons would find their words pleasanl, Thus their numbers

phid, po 2T Inoregard to this it s also woerth recalling (hat it was in the
seventh year of "Ulhman® rule that Sa7d b, al<As arrived in K0fa, He had been an
orphan, brought up in the howse of 'Uthmin, and was in fact the last of the family
of ‘al“As. The lower classes, and especially the slaves, did not approve of the
dismissal of al-Walid b, *Ugbe from office and the appointment of Sa75d, for Walld
had ° _ treated the peaple kindly, even 1o the point where he beran Lo divide shares
among the maidservants and slaves. Both siaves and free men mourned  his
departure, and maidservants wearing mourming clothes could be heard to chant:
“Woe 10 us. for Walid has been dismigsed! and now Sa'id has come to starve ws. He
gives short medsure, lie never gives more, and starves maidservants and slaves.”
(fhig, po 2781 Thizs is the same 54'Td who uttered the famous words: “This Swwwid
[that is the culttvated land of Irag| 15 a parden for the Quravsh,! And Mahk
al-Ashtar, who was one of those opposed 1o "UthmEn's policies, retorted, "Do you
claim that the Sawwid, which God granted us through our swords, i3 a garden
Belonging to you and your kin? By God, He shall not increase vour haoty by a single
shine; rather your shiare shall be (he same as thal of sny of us” (fd, po 323,
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increased while the numbers of the other people decreased, unbl el
prevailed. 5

The central government was not able to maintain control of this
demographic development and the pelitical and economic problems
which were it3 consequence. The problem reached critical propor-
tions in Kifa. It was as if Kifa were dry wood set on fire; ©. , thus
was the condition of the people of Kofa, and gossip and rumour
were rife’ 2¢

The dilfercnce between the policies which *Umar applied in the
orgamzation of his rule and in the economic and social spheres—
and especially in his great carc in the matter of linancial policy and
his zealous puarding of the wealth of the masses —and belween
those of "Uthmin, was enormous. 'Uthman lailed Lo heed the
warning which "Umar had given him, and he ‘made the people
carry the burden of the Band Mu‘avt’.

In the year 27 of the fijra when *Abd Alldh b, Sa'id b, ABT Sharh.
"Uthmin's foster brother, was about to be sent 1o Africa. *Uthman
said to him: ‘If God. praised and exalied be He, gives you victory
tomorrow over Adrica, that which belongs to vou [rom that which
God grants the Muslims in booty is a fifth of the fifth of the booty
which is taken in coin.' This behaviour stirred up the resentment of
the army and brought protests from the Muslims. Tabari gives a
story from al-Wiqidi in which "Abd Allah b, Sa'd concluded a peace
with the people of Africa in relurn for three hundred gindr weights
of gold. "Uthman then ordered thal it be given to the family of
al-Hakam,** In the year 35 of the Aifre a number of camels from
the yadaga were given te "Uthman, He subsequently gave them as a
2ill to some members of the Banl al-Hakam. News of this came 1o
‘Abd al-Rahmin b, "Awl who went oul and divided them instead
amongst the people. At the same time *Uthmian was in his house
and one of the inhabitants of Medinga was threatening him with
death, saying: ‘By God, | will put these fetters around your neck if
you do not Jet go these hangers-on of yours!”

Imam ‘Al was in the vanguard of those who criticized (he

15 Ibid, o 2R
M fhid., p. TT0
B fBidl, p. 253 and paxsim
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behavicur of "Uthmin’s hangers-on in relation to affairs of state
and the wealth of the community, and he gave him advice on more
than one occasion, all witheut result. "AlT said: *"Uthman refuses Lo
aceepl the advice of anyone. He has chosen his allies from deceitful
people, and there is not one of them but that he has usurped land,
the revenues of which he devours and the inhabitants of which he
humiliates.'** Nor did "Uthman repudiate this Anancial policy
which he had brought about, and which was a complete change
from that of "Umar. Rather he tried to justily it, saying: " Umar
used to withhold from his family and relatives out of desire [or the
face of God, and [ give to my family and relatives out of desire for
the face of God. . . "*® Thus "Uthman's relatives began to regard
the institution of the caliphate, which had originally sprung from
the principle of shira, as their personal property. Marwin b
al-Hakam spoke to the people massed in front of "Uthman's house
at the beginning of the seige, saving: “You have come with the
intention of depriving us of our property. Get away from us. ., "2

A preal number of the Companions of the Prophet also were
opposed 1o the radical changes which were taking place, especially
in the area of finance, during Lthe caliphate of 'Uthman*' The
matter affected them to such an extent that in the year 34 of the
Aijra one group of people wrote to another that *. . . if you wish for
fihdd, then we have cause for jihdd. for the people have rallied
against "LIthmin and they tell of him the ugliest things that anyone
has ever been accused of, and the Companions of the Prophet of
CGod, may God bless him and grant him peace, see and hear [what
15 taking place|, but there is not one among them to deny these
accusations or defend "Uthmin, except an insignificant group. . .
M2 A number of other Companions, however, had themselves
amassed indecent wealth through ownership of huge tracts of land,
especially 1n the conquered territories after 'Uthman violated the
policies of “Umar,?? or through mercantle enterprise. It is

3 fhid,, pp. 3566, p. 406,

3 fhid. p. 226, 345,
" fhad., p. 362

4 (ne of the leading figures of this group was Abd Dhorr al-GhaffEarg, Sec ibid,
pp- 283

A2 fhid,, pp. 3366
A3 Concerning this greal chanpge, see ibid,, pp. 280iF,
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sufficient here to recall the wealth of some of the Companions in
order to gauge the seriousness of the change in the economic figld,
Talba h. ‘Ubayd Allah left behind two million and two hundred
thousand divhams and two hundred thousand dfdes in capital
asscts, and his property in Iraq gave him one hundred thousand
each vear—excluding whal he got from the Sarét, a mountainous
and fertile land betwean the Tihdima and the Yaman, and
elsewhere, Al-Zubayr lelt properly behind to a value of fifty-one or
fifty-two million!** When Zayd b. Thabit (whom “Uthmin had put
in charge of the divdr and the treasury) died, he left behind so
much silver and gold that it had to be broken down with hammers,
and this figure did not take into account property and landed
estates, the value of which was one hundred thousand dingrs. In
addition he used to bring in the annual provisions for his family
from a farm in Clanal so large that it was irrigated by (wenly
sireams. Yal'a b, Munabbib died and left behind five hundred
thousand digrs, and debls owing to him, landed property and
other bequests to a value of one hundred thousand dindrs, Mas™idi
adds to this information thal “There could be many more instunces
given and much more information on those who had zreat wealth
at this tume. But it was not soin the time of 'Umar b, al-Khatlab,
for then the way [to proceed] was clear.'®?

‘Abd al-Rahman b. "Awl bequeathed ffty thousand gold dingrs in
the way of God. He left an enormous legpacy: he had one thousand
camels and three thousand sheep, and he owned such a large ared in
the Jwrf [in the Hijaz] that it required twenty sireams to irrigate it
He lefi behind four wives, and the share of cach one of them was
between eighty 1o a hundred thousand. 11 is reported that “Abd
al-Rahman lefl such a guantity of gold that the hands of the
workmen hecame blistered from the excessive labour required to
break it down. And he was not alone in this, for others amang the
Companions of the Prophet and the leaders of the Quraysh were
also in a similar position."**

2 Zee Thn Su'd V)L 76, 158; and al-Dam. Mugoddisn §7 Tarikh Sode al-fodm.
ind ed. (Beirut, 1961, p. 56.

3 Ihid, p. 56,

M “Jaha Husayn, afl-Fiths al-Kubra (Beirut, 1976}, p. 743, Also in this connection
see lfie account taken by [bn Khalddn from Mas*idi; ol Muagaddine, 10, 7125
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Among the greatest accusations which the opponents of
"Uthman made against him was that he emploved his relatives and
family in positions of authority, and that he followed a corrupt
financial policy.*? Thus 'Ubayda b. Hilil speaks many times of the
faults of "Uthman b. ‘Affan’s policies. He says: ‘Then he scized the
booty of God, which God had granted to them [that is to all the
Muslims| and divided it between the corrupt among the Quraysh
and the wanton among the Arabs. 34

Here I would like to make the following points:

fa} The mew economic and social relations which Arab Islamic
society faced played a basic and specific role in the consequences of
this change in financial policy,

(b} It can be seen that the many problems encountered aller the
territorial spread of the young Islamic state and its domination in a
very short time (not more thun a quarter century) over areas of
ancient civilization economically rich and varied in their population,
aswell as its control of an extensive network of routes crucial to the
operation ol world trade, all worked against any further develop-
ment ol the principles derived from the time of the Prophet which
Abd Bakr and "Umar had laid down with regard o cconomic and
social organization. Thus, development, which might have been
possible through a sharp transition o o central administrative
structure cupable of being pul inte operation, and which could have

+7 Batadbuit speaks also eofthe amitede the people had toward "Uthman, He

writes: ““Uthman lived and continued 1o be amir for twelve years alter he came Lo
power. For six vears the people had no complaint against him. The Quraysh in fagt
Like him more than they had ' Umar, becsuse *Umar had been severe [apainst them],
wherens “Uthmin was quite fenient. In the sis years fallowing, however, he became
careless (n his relations with the Quraysh, overlooking them and potting his elose
relalives instead into positions of athoerily, He gave Murwio b, al-Hukam the
hurns from Africs, and in gencral gave much wealth to his relatives, [citing as
Justification] the injunctions which God has laid down concerning kindness Lo near
relaticns, e ook that money and alse borrowed some maney from the treasury,
saying, “Part of this money 15 that which Ahii Bakr and *Umar left, and which
belonged to them personally, thus 1 wm taking it and ghving it to my relalives.” And

for this he was strongly criticized.” (Abmad b, Yahya al-Balidhied, Angdb ol A shrdl

[Herusalem: [936—] W[1971], 25, pp. 470 See alse Ibn Said, 11101, 44 and AL D
al-Habib al-Janhani, Oirdcde Maghribyva (Berrut, |90, PR, 33
8 Tahar, ¥, 5651,
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embodied the rapid change which the new community was
experiencing, did nol come about.

{c) We have put great emphasis on the first stirfings of the crisis
which reached its zenith after the appointment of Yazid as caliph
over the Muslims. The martyrdom of Imam Husayn was an
expression of a strong current of opposition within the young
lslamic state, especially in Lhe great settlements of Meding, Makka,
Kifa and Bagra, against deviation from the principles of the
Islamic faith and changes in the institution of the ¢aliphate. The
caliphate was a concepl new to Tsfam, and its first pillar was
scrupulousness in expenditure of the commuity’s wealth, This is
illusirated by the reply of Salmin al-Farisi to "Umar's question:
“Am I a king or a caliph?3®

We believe that it is not possible to understand the depth of the
experience which is exemplified in the marlyrdom of Imam Husayn
and the numerous social upheavals which it led 1o except in reation
to the series of other upheavals which began with the hesieging of
"Uthman in Medina, continued with the Battles of the Camel and
of Siffin and the movement of the martyrs of Marj ‘Adhra’, and
then culminated in Karbald® und the other social and political
movements of similar significance which followed upon it. It would
be naive to regard all these greal events which the carly Tslamic
community underwent as simply a struggle for power or a return Lo
the old rivalry between the Banii Hashim and the Bani Umayya, In
our view the problem is much more profound than that, What the
sources occasionally have to say about these tribal alliances and
other such matters represent in.our opinion only very secondary
considerations in the face of the radical differences belween two
dominant social trends, the characteristics of which can be
distinguished already during the caliphate of *Uthmin,

The signs of Lthe first main trend began to appear in the wildya or
administrative district of Syria in the tme of Mu'Awiva b. Abi
Sufydn. The caliph ‘Umar noticed these signs when he arrived in
Syria and Mu'dwiva met him in a splendour which would have
befitted a king. "Umar exclaimed: ‘O Mu'iwiya, arc vou then a
king. like the Persian Khosraw? Mu'dwiva answered that the

M Secabove po 16T,
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Svrians were used to seeing their rulers in such fashion, and that
this was the only way to gain their respect. And despite 'Umar's
lack of further comment on the matter, Mu' awiva's answer was not
satisfactory, for what "Umar had observed was i fact the
beginning of a transformation of the caliphate into a monarchy, as
the events which [ollowed were 1o confirm *°

It 15 strange mdeed to find Ibn Khaldbn attempting to Justlfy
Mu'awiya’s reply 1o *Umar in spite of the historical events which
are clear proof that by "Umar’s reference to the Persian monarchy
he meant (in Tbn Khaldin's own gloss) ‘perpetration of wrong,
tvranny. oppression, and disregard for God on the part of the kings
of the Persians’.*' The signs of this type of monarchical rule
beeome clear aller Mu'awiva's refusal to pledge allegiance to Al
and the Umayyad party’s resort to arms in order to defend the
advantages which they derived from the new king (as various
sources confirm and as is supported by "Umar’s accusation against
Mu'dwiya and the cunning and deception which Mu'awiva used in
replying to his accuser).*?

Tt is well known that Mu dwiya was the first ruler in Tslam to
make use of guards and the first o have a government department
or diwan especially for seals, He never refrained from shamelessly
crjoying worldly things or from glorving in being king. "Abd Allah
b, Mas®ada b. Hukma al-Frear reports:

“0 %ep [hn K haldiin, al-Mugadding, the section on “The Transformation of the
Caliphale into Royal Authocity®, 11, 708f (English translation: Fran: Rosenthal,
The Mugaddimalh, 3 vols., 2nd rev, ed. [Prnceton University Press, [967] 1, 41411

&l fhid p. 711

“2 Abl Muhammad al-Umawi reported thet " Umar b oal-Khajiab went o
Syria, and there he saw Muo'fiwiya coming lo meet him with a great mounted escorl.
Umar ztid to Bim: O Mu'iwiva, you come and go accompanied by such a retinue,
and 1 have heard as well that sach morning when you tise there are needy people at
your door!” Mu'Gwiye replied 0O Commander of the Farthful, we are surrounded
by the enemey, and they have eyes 1o walch us, und spies. Thus 1 only wished, O
Commander of the Fuithfuol, thal they see Islam 1o be powerful” "Umar rephed:
“Thiz is nothing but the deceit of & cralty man., the deception of a clever manl™ To
which Mu' @wiva replied: 0 Commander of the Faithful, command me as you wall,
s that 1 may fulfill your command]™ “Wae 10 you!” declared *Umar. “1 have never
disputed with you concerning anything in which | was wont 1o nd fault with you,
but thut | was lefi in the end nol knowing whether to command or forbid you!™
{Tabari, ¥, 3313
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Mu'awiya was travelling from one district of Syria 10 another, and
encamped al a certaln spot. A place was prepared for him on the wop ool a
hall pverlooking the road. He gave me permission Lo enter his presence and
I sat down with him. Processions of camels, beasts of burden, maidservants
and horses passed by He said to me; “Tbn Mas’ada, may God have meroy
upon the soul of Aba Hakr! Meither did he desire the world, nor did the
world désire him. And as for *Umar, the world desired him, but he did not
desire it. As for "Lithmén, he obtained some of the wealth of the warld, bul
the world got the better of him. Bul as for us, we wallow in it” Then il was
as il he regretied what he had said, and he added! *By God, it is God whn
has given us dominion!™?

‘Abd al-Malik b. "Umayr also reported that: *A man spoke coarsely
to Mu'awiya and then continued (o speak more coarsely still. “Are
you going to pul up with this?”, he was asked, and he replied: “I do
not interfere between people and their tongues as long as they do
nol interfere between us and our rule!”*** Mu' dwiva was the first as
well to have singing parties, and he spent a great deal of the Muslim
community's money on singers, even when they were of doubtful
maoralicy, s

These were some of the characleristics of the new Umayyad rule
And the goal of maintaining this rule and all the privileges which it
conferred on the ryling family and their cohorts became the
Justification for any means, regardless of whether they were in
direct contradiction to the principles of the Islamic faith and its
vilues. While on his deathbed Mu' dwiva advised his son Yazid, who
was to be his heir, thus: ‘And as for he who lies in wait for you like
a lon and who is cunning apainst you like the fox, if the chance is
given him he will pounce. That one is Thn Zubaye. And. if he does
pounce, then overpower him and cut him (o picces!™4

The Islamic historical sources are full of information ahout the
tyranny and oppression which the Umayyads used against all (orms
of opposition Lo their rule, Zuhayr b. Qayn in his speech to the
people of Kifa on the day of Karbald® gives a deseription ol the
behaviour of the Umayyads:

T phid p 134
4 Sew fbid,, p. 337,
4T fhid,, pp. 313M.
0 fhid, po 426,
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We mnvite you to the cause of the victory of the progeny of Muhammad
and to abandon the tyranny of "Ubayd Allih b. Ziyad, for you shall
experience nothing rom these two [ie., the caliph and his appointee] but
evil all the days of their reign, They shall pouge out your eves and cul off
your arms and yvour legs. They shall mutlate vou and they shall crocify you
on the trunk of a palm-tree. They shall murder vour best leaders and your
Qur'an readers, such as Huajr b, ‘Adly and his companions, and HaEnt" b
*Urwa and those like him.*7

These methods of the Umayyads began with palitical cunning and
the falsification of testimony, then spread to buving supporters
with money from the treasurv.*® And when the offer of money and
high office did not avail, banishment, cruel death, mutilation, and
burying alive were used to intimidate their opponents, In fact, the
first head in Islam to be publicly exhibited was carried from Mawsil
to Mu'awiya in Damascus,*®

Nevertheless opposition o the tyranny of Umayyad rule
contmued o grow and develop, taking on the form of social
opposition dominated by leaders known for their piety and for their
willingness to defend Islamic values and to be martyred for their
sake. The movement, for instance, of Hujr b. Adiy b. Jabala
al-Kindi and his companions—the martyrs of Mar) "Adhra™*%—was
not that of one person or of 4 small group of persons, but rather
one manifestation of a widespread resentment which. in spite of the
intimidation which the rulers in Damascus used in these cities, came
to include all the great Islamic settlements, especially Medina,
Basra and Kafa. Finally the wave of anger engulfed cven the
partisans of the Umayyads and their relatives among the ranks of
the notables of Kuofa. Ziyad acknowledged this when he attacked
these notables. He said:

*1 For a discussion of the measures of oppression used by the Umayvads in the
time of Mu'dwiva and hes son Yasid, see ihid, pp. 356, 158 479 and 562; and also
the mich store of information to be found in the magdel literature, for instance in
Abu al-Faraj al-lshfahani's Magdul al- F'alibiyin.

% See Tabart, ¥, 270, 272, 278, 478, 433, 495, and passim,

*¥ This was the head of "Amr b gl-Hamig. 0t is aiso said that " Uthmin shot the
head through mne times with some arrows he had with him. See i, p. 265,

0 Faor details of Hujr and his companions and their deaths in Marj "Adhrd’ near
Damascus, see fhid,, pp. 2534
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‘0 people of Kifal Do vou then attack with one hand, and pretend bo
conzole with the other? Your bodies are with me, but yvour desires with
Hujr, that foolish troublemaker! You are with me, and your hrothers, vour
sons and vour families are with Huje! This, by Gixd, is your deceitfulness
and vour faithlessness! By God, vou shall show me that you are guiltless,
ar else I shall bring people against you who will straighten you and put you
down!’

They then stood up before Zivad and said: *We take reluge in God,
the Exalted, that we should have any say in the matter other than
that we should obey you and the Commander of the Faithlul, und
anything else which we believe you would lake pleasure in, IF there
is any way we can show our obedience to you and our opposition to
Hujr, then order us to do it!*#?

Umayyad oppression reached such proportions that it even
affected the ranks of well-known persons who had very recently
supported the Umayyads in their call for the blood of ' Uthmian and
then in their vielent conflict with 'AlL.? Tt finally led 10 a policy of
hunting down all opponents and stifling them in one way or
another. The height of this policy was reached on the day of
Karbald’

Here 1t is necessary to ask ourselves about the forces propping up
the administration of the new empire in Damascus. It is difficait to
define these forces exactly, and especially their position with regard
to class and social stalus. However, certain indicalions which have
come down in the extant sources allow us to state with some
confidence that it was Lhe social groups which had tied their
political and economic fortunes to the new regime in Damascus
which supported the trend led by Mu'awiya and stood in opposition
to that led by Imam "All and then his son Husayn. Sulaymin b,
Surad declared: “The true murderers of Husayn were the nolables
of Kufa.'** The situation in Kifa was accurately described by
Mujammi® b, "Abd Allih al-A%idhi, one of four men who came Lo
Imam Husayn. He was told: ‘Tell me about the people behind
you'—i.e, those he had left behind in Kafa. Mujammi® answered:
“As for the nobles, their corruption has increased greatly and their

M Thid. 25T,

1 Concarning 'A'isha's position regarding the killing of Hujr, see ibid, p. 279,
*1 fhig., p. 558,
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sacks are [ull. They can be bought, and their counsel is of no avail.
They are as one man againsl youw. As for the rest of the people, their
hearts are with you, bul their swords shall tomorrow be unsheathed
dgainst you."*?

I would venture here to suggest that the position of the nobles of
Kafa and of other politically and economically influential groups in
the other cities did not rest on a conviction that the rule of
Mu' dwiva or Yazid was legal, but rather on the need to defend their
own interests and privileged positions. One of the most striking
examples of this can be seen in the person of "Umar b, 5a'd, the
leader of the Umayvad army on the day of Karbald',** and
especially in the exchange which took place between him and lmam
Husayn, Abil Mikhnal takes his account [rom Abu Jandb who in
turn relates it from Thubayt al-Hadrami, who himsell witnessed
Husyan's murder, The account states that Husayn faced "Umar b,
Sa'd and said: *Come with me to Yazid b, Mu'awiva, and let us
dismiss our forces.,” "Umar answered: "But then my house will be
destroyved!” Husayn said: *1 will rebuild it for you,” "My lands will be
taken!”, said "Umar. I will give you better land from my lands in
the Hijae", replied Husayn, *Umar, however, refused. Abii Mikhnafl
adds, ‘People talked much about this incident, and accounts of il
were spread without them having heard or been aware of anything
which had passed.'?®

When Zaynab, daughter of Fatima, said to "Umar b. Sa'd: ‘"How
could vou bear that Abii ‘Abd Allih be murdered, while you look
on!’, his tears fAowed over hs cheeks and his beard.®” This,
however, did not prevent him from afterwards ordering ten of his
horsemen to trample Imam Husayn's corpse with their horses!®*

Thus Imam Husayn represented the tendency which his father
had led at Siffin, and he always remained loyal toit, That tendency
represented the defence of the principles of the Islamic faith and
opposition  to  all forms of deviation from them and all

4 fhid., p. 405,

#* Concerning his position and the position of the notables of Kafa concerning
Husayn, see lbid,, pp. 40917,

56 thid, p. 413,

"1 Thid., po 452,

e thid., pp. 4541
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developments which would iransform the institution of the
caliphate inlo onc of monarchical rule, Imam Husayn thus
represented a guarantee against desecration of the sanctity of Tslam,
and for respect for the Quraysh and the Arabs in general.3® Afler
the murder of Imam Husayn many Muslims feared that the sanctity
of Islam would be desecrated, and that they would be disgaced.
This is in fact what took place, for the two noble sanctuaries of
Makka and Medina were violated, and the Muslims were required
not simply to confitm Yasid in the caliphate by un oath of
allegiance, but to pledge that they would be his slaves!®?

It is not surprising that we find in the ranks of the party
represented by Imam Husayn a large number of Islamic personali-
ties known for their firm adherence to the principles of the now
Islamic faith, their opposition to all forms of oppression and
deviation, and their piety and devotion. Thus when Zivad b
Sumayya tried o [alsify Shurayh b. HanT al-Harithi's testimony
against Hujr b. "Adiy, Shurayh himsell wrote to Mu' awiva:

In the pame of God, the All-merciful, the Compassionate, To "Abd Allih
Mu' @wiya, Commander of the Believers, from Shurayh b, Hani'. T hear
that Ziyad hus sent you & testimony attributed to me apainst Hujr b. "Adiy,
But my lestimony as te Hujr is this, that he is one of those who offers
prayers, gives sakdr, pelorms the pilgrimage and the lesser pilgrimage, and
enjoins Lo the right and dwsusdes from that which is reprehensible, Both
his blood and his wealth arc therefore unlawlul, Tf vou wish to, then kill
him, or if you so wish it, then let him go

And these outstanding qualities were by no means rare among the
partisans of Husayn,

It is clear from what we have said that the martyrdom of Imam
Husayn came as the culmination of a series of armed revolutionary
struggles which the supporters of the second main trend referred to
above undertook. The representatives of this trend had made public

** See, for instance, the words of ‘Ahd Allih b, Maff * 1o Husayn upon meeting
him o the rosd to Kifa: ibid., pp. 3956,

“ After Muslim b, "Ugba entercd Mading he culled the pea ple o swear
allegiance 1o Yarid, swearing thal they were ‘the slives of Yazid b Pl @i, mmd
thal he could dispose of their property, their persons and their fomilies as he willed',
{thid. p. 495}

& fhid, p. 272
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from the beginning their opposition to the corruption which had
begun to appear since the second half of the caliphate of "Uthman
and which became even greater in Damascus during the time of
Mu"awiya's rule and that of his son Yazid. It was only natural,
therelore, that lmam Husayn should refuse to swear the cath of
allemance to Yarid. despite being threatened with death.®?

The people in the clies, however, and especially those in Kk,
did not refuse their allegance to Yazid and write instead to Imam
Husayn asking that he come so that they could swear allegiance 1o
them only because he was a descendant of the Prophet and the son
of Imam "All. Rather they did so because he was first and foremaost
the leader of those in opposition to the Umayyad policies which the
Shi't notables m Kila desernibed Lo him m their letter, They wrote:
‘Praise be to God who has crushed your stubborn and Lyrannical
enemy [i.e, Mu'awiva], he who leapt upon this community, setzed
rule of its affairs and usurped its booty, then lorded over il withoul
its consent, then murdered the best and spared the evil among
them, and made the wealth of God a commoedity changing hands
amang the rich and powerfull We have no dmedm, Come, therefore,
that God may bring us together through you to the way of Lruth,'®?

In contrast to the Umayyad policies of which the letter of the
people of Kifa gave account, Husayn described the duties of -an
fnde in this wavs ‘By my life, an dmdnr is nothing other than one
who acts in accordance with the Book, who preserves justice and
professes the truth, and who acts strictly in accordance with God's
commands."®* He also wrote i his letter to the people of Basra. ‘1
call you to the Book of God and the sumna of his Prophet, for the
surna has been made to die and innovation (hid"a) made o live, IF
vou listen Lo my words and obey my command, I shall guide you on
the way of truth.’®*

"Abd Allah b, Zubayr in his sermon to the people of Kifa after

&2 Sepdbid., p. 338,

1 Concerming the delegation of the people of Madina, see ihid, po 480 (he
serman of “ahd Allah b, Zubayr to the people of Makka after the murder of Hosayn,
comparing him and Yuzid (iddd., pp. 4740 and the exchange hetween “Ubayd
Allih b, Zivid and Muslim b 'Aqil: ihial, p. 337

=4 i, e 353

5 fhid, po 357,
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the murder of Husayn compared al-Husayn b, Al and Yaed b,
Mu'dwiva, the leaders of the two main trends Lo which we have
referred. He said:

After what has happened to Husayn, should we trust these people [i2., the
Umayyads), believe what they say or sccept their promises? No! We do not
conzider them worthy of that! By God, they killed him. although the hours
in the night he had spent in prayer were long, and the dave he bad spent in
fasting were many. He had mere vight than them Lo whal they had, and he
had precedence through both religion and wirtue By God, heo neves
substituted singing for [recitation of] the Qur'dn, or vain chants in place of
weening for fear of God, nor partaking of forbadden drinks for fasting, nor
riding about i search of prey [like Yazid] for prayer sessans o
remembrance of God. Perverse indeed are their ways!®®

The text which most clearly gives an account of the programme of
the current of apposition bheaded by Imam Husayn is his sérmon at
Bayda, After praising God, Imam Husayn said:

O people. the Prophet of God said: ‘Wheever sees a ruler practising
oppression and usurpation and breaking the covenant of God. acting in
opposition (o Lthe suera of the Prophel of God and dealing with the
servants of God through sin and transgression, but who does not try (o
chanpe matters cither through word or through deed — God then has the
right te place him in the place he deserves |12, i the Fire]! These people
are in the service of Satsn and have left the service af the All-metciful,
They have proclaimed iniquiv, suspended the bounds (g faid down by
God, and have taken the booty for themselves, They have made fawhul
what God made unlawiul, and have made unfawiul what He made lawful |

T

Husayn undersiood the equation of ‘military power, and that he
could not stand up to the might of the Umavvads which
surrounded  him al Karbala'. Yer he rejected disgrace and
submission Lo the power of tyranny, and he and his companions
sought martyrdom instead in order 1o stand against oppression,
Husayn rose at Dhi al-Husum, prased God, and declared;

The situation has become as you see it. The world has changed and (aken
on 4 [alse character, and decency bas departed from it, so that nothing 15

02 i, po 475,
=1 ek, p. 403
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left of it bui 4 meagre portion like the last few drops in the bottom of a
vassel, and a livelihood like that of no more than a poor pasturage. Do you
not see that truth is not heeded and falsehood not forbidden? Let the man
of faith therefore scek to meet with God, T do not consider death anything
less than martyrdom, and lite with these oppressors anything but
hardship. 5

It is not easy to comprehend the true meaning of Tmam Husayn's
decision to expose the little band of his family members and
followers to martyrdom in order to stand against an oppressive
ruler.*” Some sce in him simply an example of idealism. Others see
in Husayn a lack of political sophistication or a case of
misjudgement of political and military factors—a view which,
however, would also have to assume compromise on his part and
an acceptance of a kind of trading off the truth, which is precisely
what the movement he represented had always rejected. ™

Imam Husayn's decision was to face martyrdom in a battle for
the defence of truth and of Islamic values in order to oppose
oppression and tyranny and deviation from the straight way of a
path laid out by noble ideals. He intended his martyrdom to be an
eternal lesson in the conduct of human struggle against oppression
and for the building of a society based on truth, freedom and social
justice, When Imam Husayn heard about the murder of Qays b.
Mashar al-Saydawi, the messenger he had sent to the people of
Kifa, his eyes filled with tears he could not control himself. He
recited the Qur'anic verse, Sowmte of them have compieted their
covenan! with God, whife others await death siill, not wavering in the
feast. (33: 23)

The martyrdom of Husayn was in fact an example for all forces
struggling agaimst oppression in all its various forms. It was not
long before there were many uprisings against the Umayyad
regime, examples of which are the uprising of MNajda b. ‘Amir
al-HanafT b. al-Yamama, that of the inhabitants of Medina in the

e fhid., pp. 403,

84 See his words to his sister Zaynab: ibid,, pp. 4206,

" n fact, Mughira b, Shu'ba had advised "ALT @ the first days of his rele to keep
Zubayr, "Al and Taha in their respective governorships in order to gain lhe
allegiance of the people and of the army (Tabari, IV, 438}, "All, not wishing to
compromise the principles of Islam, refused,
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vear 63 of the kijra, then those of the people of Kufa, and other
such movements which took their model and example from
Karbala®.

Keeping alive the memory of the martyrdom of Imam Husayn
goes far beyond exhortations about the need to repent a great
sin—that repentance which was discussed by the notables of Kifa
in the house of the Shaykh of the ShT'1 Sulayman b, Surad, Rather
it is the keeping alive of the memory of a human experience which
shall remain ¢ternal and which must be an example for all Muslims
whatever their persuasion, In fact Husayn's martyrdom stands as
an example lor all peoples in their struggle against all forms of
oppression and wrong and for the building of a society based on
social justice.

In conclusion T would like to pose the following question: Whart
can contemporary movemsents of Islamic revival learn from the
henitage of rich historical experience which the movement exempli-
fed by Tmam Husayn underwent?

In order to benefit from this experience it is importanl in my
opinion to first immerse ourselves in the study of the history of
Islamic society in all its forms throughout the ages. This must be a
scientific and critical study, thorough and comprechensive, making
use of the latest methods available to us in the human and social
sciences, Such a study must be removed as far as possible from all
traces of fanaticism and narrow-mindedness. and must not drifl
toward uncontrolled emotfion or premature judgements. Such a
study would permit us to understand the political, religious and
social factors present in early Islamic society, and the great gap
which that society experienced at many stages between theory and
practice, What we mean here by the gap between theory and
pructice is the gap between clear Islamic principles and the world of
reality, especially in the area of certain [undamental and crucial
matters such as type of rule, freedom, and social justice,

Finally, it will be necessary to understand the historical
experience we have spoken of here in light of the factors present in
contemporary humman society. This means that we must make use of
these expericnces in the struggle against oppression in the
[ramework of a clear programme suitable to the political movements
of mass consciousness which are struggling in the world today for
democracy and social justice in Islamic society.
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THE IMAN HUSAYN:
HIS ROLE A5 PARADIGM

Azim Nanji

CHelahoma State University

INTRODLUCTION

THIs article secks o summarize the réle of the the Imam Husayn
as ‘model” or alternatively as paradigm’, 4 choice of ermimology
that T shall clarify below.

Asis well known, the Shi"a integrate the ofi@dih or Savings of the
the Imams into the concept of supna, together with the ahddich of
the Prophet. Thus alhadith al-nabawi and al-fadith al-walaw? go
hand in hand, both representing the indivisibility as well as
continuity inherent in their concept of sunng.! This concept reflects
two aspects: one that the conduct of the Prophet and the [mams
exemnplify an ideal, and secondly that such an ideal represents a
paradigm according to which Muslims guide their own lives. If
tanzif or revelation can be said to represent the vertical dimension
by which the Divine Will is revealed, then the Prophet and the the
Imams represent through their model lives the unfolding at the
horizontal level, that is to say in the world, of that Will. This
particular dimension of the sunna cmbodies the enactment of a
paradigmatic role rather than its juridicial complement where the
concern is expressed in terms of conformity o a normative paltern
as developed in the sharfa,

! See for example Shaykh al-Mufid's Kigh ol-deshad, trans: 1, K. Howard
(London, 1981, pp. (=5 and al-0Qadi al-Mu'miin's D480 al-folim, ed. A, AL AL
Fyzee (Cawo, 19510, 1, che |
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Among certain Western scholars the analysis of the ‘prophetic
paradigm’ has been [ocused essentially on the stages through which
a ‘prophet’s’ life may pass. and such phases, regarded as
prototypical, have come to be applied to the lives of individuals as
far apart in time and purpose as Zoroaster, the prophets of the
Bible, the Prophet Muhammad. Martin Luther, Joscph Smith, and
many pretenders Lo the title in our time.? Such generalization and
consequent superficialization can best be avolded by rooting the
idea of paradigm in an Islamic context and defining it in terms of
the concept of susna that is found in the established sources on the
lives of the Prophet and the Imams. The the Tmams, as heirs,
awsipd, to the prophets, and as those who communicate the esoteric
meamng and guard the exoteric aspects of the Divine Message,
incorporate in their exemplary lives the suma of all the prophets,
This has come to have special significance in |he case of the Imam
Husayn. As Prolessor Mahmud Avoub has shown in his cxlcnsive
study, each of the great prophetic figures, from Adam to Noah Lo
Abraham and Jesus, participates at the level of Shi'7 sacred histary
in the sullering of the Imam Husayn.* Within the perspective of the
Shr'1 tradition, the relationship between the Imam Husayn and the
ancient prophets is linked to the key events in their lives, which in
turn depict a common pattern of participation and sharing in the
tragedy at Karbald'. In this way the paradigm reflected in the summa
of the prophets is projected into the life of the Tmam Husayn, At
the esoteric level, this is a sacred conception of history in which
each of the prophetic cycles has provided a sunna, a pattern of life
a5 an example lor those to whom the revelation 1s directed, and
which has as its ultimate goal the creation of an ideal &l of values
for human kind. This process reaches its consummation in the
Qur'anic verse: Today, [ have perfected vour din for voy and called it
felam. (5:4)

* Bee fur example the reference in M. R, Waldman, “The Papular Appzal of the
Prophetic Puradipm in West Alrica’. Contrifarrionr o d5ion Shdies |7 (EYR2) 110
See alsn | M. Lewas, Ecsearic Religion (London, 1971, for the backpround 1o such
general notions of prophets.

! Mahmoud Ayoub, Redemyive Suffering in Isiom (The Hague, 1978, P 27T
in particular. This paper has benefited greatly from Professor Ayoub’s work, Where
possibide 1 have alse drown on the historical background from the work of Pral. S,
FL 0L Fafuri, Ehviging and Early Devetapwiens of Shit fdans (London, 1979,
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The the ITmams, as an integral part of this sacred history, have a
key role in the attainment of the ideal, and the specific participation
of the ancient prophets, as well as the relationship between the
Prophet Muhammad, the other members of the Holy Family, and
the Tmam Husayn, affirm the continuity of this paradigmatie réle in
their lives. j

In reviewing the use of the term paradigm and rooting it within
the conception of the sumna, 1 hope the original sense of T, §,
Kuhn's use of the term ‘paradigm’* has been clarified as
representing the universally accepied set of presuppositions concer-
ning the nature of the world with the implication that the world 15
to be perceived according to certain metaphysical assumptions.

As the Sayyvid al-Shuhadd’. the lmam Husayn’s life in ShT'1
tradition embodics in a vivid and dramatic manner the unfolding of
the true sense of history and its significance for believers, and, as a
mirror of the ideal present in the lives of the great prophets, he is
seen as ‘the living perfection or concretization of this ideal’.®

With this background in mind, we can focus on three different
but inler-related contexts to illustrate the significance of this
paradigmatic réle: (1) the Paradigm of Leadership (imdma), (il) the
Paradigm of Polity (umma), (i) the Paradigm of Moral Order {(din).

It can be argued in each case that the Qur'anic basis and
prophetic example applicable to the respective context had
undergone an erosion, and that the life of the Imam Husayn seen
through the traditional sources and symbolized by its repeated
commemaoration reflected a challenge to such erosion.

THE PARADIGM OF LEADERSHIP

Historians, and in particular modern Western historians of early
Islamic history, who address the ssue of leadership as it is reflected
in biographical details on the life of the prophets and the the
Imams, have tended to be sceptical about the value of such details.”
Though the general controversy between those who see leadership
primarily as an individual attribute and those who prefer to view it

¢ T. 5% Kuhn, The Sreticiure of Seteneifie Revalutions (Chicago, 1962)

S Ayoub, ap.eir, . 63

6 As g recenl example see the remarks in M. A, Cook, Muhommead (London,
1963, pp. 61 T
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as being determined by the situation still continues, it assumes a
critical significance in the case of early lstam. The sceplicism has
often lead (o an over-emphasis on the historical situation to cxplain
cvenis and a subsequent minimization of the historic influence
exerted by the individpal examples of the prophets and the the
Imams. In the case of the Imam Husayn, this tendency has led to a
virtual exclusion of most details and a discounting of the majority
of traditions that depict the evenls in the life of the the Imam.”

Ag a result, much of the complexity and significance of the réle
of leadership exemplified by his life has been missed. The primary
factor in this significance is the pattern of communication that
came to exist between the individual life and the response of the
group of followers who saw an intense, cosmic dimension unfolding
in those events. As a paradigm in the context of Islam, the réle of
leadership of the Imam Husayn represents a continuing pattern of
communicalion as well as a learning process between the followers
and the model. The testimony of ShT'1 tradition is the testimony of
participants for whom ‘history” and “hiography’ are repeated and
renewed, transcending the specific conditions thal may have created
it. The life of the Imam Husavn thus understood as a paradigm of
leadership becomes a model by embodying those qualitics that. in
all times and stages of human history, can be regarded as the true
themes of the human quest {or meaning,

The historical circumslances that precipitated the events of
Karbald' are too well known Lo be recounted here, bul the specific
actions of the Imam Husayn in challenging the authority of Yazid
s explained by the traditional sources in its particular contexl,
They point out the circumstances under which the faya or
allegiance was demanded by Yazid and rejected by the Tmam
Husayn, where Islamic norms, which previously had at least been
adhered to nominally, were now being discarded ®

It a sermon, preserved in Tabarl and delivered before reaching
Karbald', the Imam Husayn sets out the basis for assuming the
position of leadership and putting his life in jeopardy.

T Bee for example the reference made by L. Veoca Vaglied regarding the
sceplicism of other historians in her arficle ‘Husayn b AT, E59 TI1, 614,

® Bee in Lhis connection the remarks of Allamah Sayyid Muharmad Husavn
Tabataba'l in Shitite felar, trans, 5, H. Masr (New York, 19755 p, 200
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O people, the Messenger of God said during his life, "He who sees an
appressive ruler violating the sanctions (keld) of God, revoking the
covenant of God, opposing the swnre of the Apostle of God . . and does
not show zeal agamst him i word or deed, God would surely cause him o
enler his abods in the fre,'*

[t is important to note that such a definition of swang and the
assumption of the responsibility of standing fast to it implies that
the leadership of the prophets and the Imams draws its inspiration
and strength from its awareness of a role envisaged for them by its
very transcendent and cosmic origin. This role cannot be a merely
passive one: il s dynamic, because linked o the transcendent, it
imparts its example not just by word but also by deed.

THE PARADIGM OF POLITY! THE MODEL U'MMA

The organization of the wwmmoe at the time of the Prophet
Muhammad, as in other realms, was based on Islam’s rejection ol a
dichotomous view of order. True sovereignty in the wmma, which
was the expression of the Divine Will through the revelation of the
Ourtan, rested ultimately with Allah, and was effected through His
messenger Lhe Holy Prophet. lslam, in addressing the totality of
life, thus mncluded within its vision the realm of political life.
Mecording to the Shi'a, the continuity of this principle and
paradigm lay in the acceptance of the divinely instituted leadership
of the Imam ‘Al after the Prophet. For them, the issue of leadership
was inseparably bound to the concepl of waldya and the esolenc
rile of the the Imams in interpreting the Qur'an and the sunpa. As
s well known, the position of the Imam "AlT and his Tollowers, in
response 10 cvents leading to the establishment of the first three
hhulafa" rashfdon, was to safeguard the well-being of the wmma,
while retaining the Shi't perspective on the réle of the the Imam.
The onset of the Umayvad dvnasty, and parocularly the
nomination by Mu'awiva of his son Yazid to the position of ruler,
altered the owerall context guite dramatically. It s within this
particular context that the role of the ITmam Husayn represents the
affirmation of the paradigm of polity and of the model based on
the perceived danger that the umily of members of the womea, as
well as the wery hasis of its ethos, was being threatened by a

" Avoub,ep. it po 107, where this passage 15 guoted

192



THE IMAM HUSAYN AS PARADIGM

complets bilurcation. In relationship to the question of sovereignly,
the historical events raised the question of whether the political life
of Muslims was to draw its source of values from the paradigm of
the umimna established by the Prophet, or whether the operation of
military power was (0 be permitied full sway, Whatever political
and other causes are adduced for the eventual problems that beset
Muslims during this period, our sources spend considerable lime
highlighting the Imam Husayn's resistance (o the idea of the pursuit
ol power for its own sake. The aflirmation that, in the arganization
of the wmma, the principle of the sovereignty of Allah should not he
disestablished by the mere operation of power, constitutes a second
paradigm established through the Tmam Husayn's life.

THE PARADIGM OF MORAL DRDER

Related o the issue of sovergignty in the wmmia was the quastion of
the moral order and of the values by which life in the wmeg would
be governed. One significant aspect of the conflict that came 1o a
head al Karbald® as depicled in Shi'i literature was belween those
who wished to maintain a totalizing [slamic vision, and those whe
based their behaviour on 4 frame of reference outside the Qur'an
and surna, the Imam Husayn's message (o those who wished 1o
supperl his struggle as reflected in the letters he wrole, according to
tradition, illuminate the nature of conflict:

For behald the swerd has been rendered dead and innovations are mads
alive, Thus il you listen Lo my words and obey my commands | shall guide
vird 0o the right path.to

In order 1o help define the elements in this conflict, T wish to
borrow a contemporary term to identify how crosion of the swnna
can be perceived. The term 15 ‘secularity’. The process of
secularization implies thal there is no sacred centre, no defined and
accepted authorily originating [rom a Divine Mandate, and that
mere historical actuality can determine what values predominate in
life. This absence of faith and its primacy reflects the secularization
of values. OQur sources, when they refer (o the cvents, make it
evident that this was indeed the threat that the Imam Husayn
perceived, as the wrise was forced to come (o terms and adapt 1o
the given conditions of the time, The model that emerges from the
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nature ol his response is that the source of values and identity,
regardless of how grim the historical conditions may have been,
cannot be made subject to the weight of circumstances; it must
always remain constant,

The other element of “secularity” that has some relevance For the
situation at the time has to do with how the Imam Husayn's very
presence represented a threat. In as much as he symbolized the
sunra and was the focus of those whose hopes and aspirations were
based on the restoration of the primacy of Islam, his presence and
rile acted as a deterrent. For secularity to triumph, tradition, since
it is regarded as static, must be broken through. On the other hand,
as heir to the Prophetic Tradition, the Imam Husayn's réle was to
safeguard and affirm the integrity of Tradition and to lend his
prestige and authority to its defence, Secularization necessitates the
disengagement of religious values and institutions from the sphere
of public and political life, The events of Karbald', in their own time
and by their historic commemoration, were a resounding rejeclion
of such a disjunction,

As | indicated carlier, the study of great figures also involves an
analysis of the aspirations of thase who respond to them and the
conlinuing interaction between the ‘model” and the followers. Thus,
in examining the life of the Imam Husayn, we are conscious of his
own personal and moral example but also of its immediate and
long-term social and historical impact. In this way we can hope o
do justice to the life-long themes mirrored by his life, that have
been absorbed into the consciousness of Muslims., These themes,
which survive the historical moment and the limitations of time,
represent a conlinuing source of inspiration in the universal search
[or transcendence.
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THE ETERNAL MEANING
OF THE IMAM HUSAYN’S MARTYRDOM

Abdulaziz Abdulhussein Sachedina

Lhaiversity of Virgmia

THE purpose behind studying the historical events that led to the
mariyrdom of the Imam Husayn in the vear 61680 is, primarily, lo
try to articulate intelligibly the humanly most significant questions
which have since altered the context of routine human lile in
Islamic history, As such, what happened in that year cannol remain
just privale concern with the past, because the cvents at Karbald’,
Irag, were in some scnse or other oulstanding in the context of
humankind generally, and not just in relation to the Prophets
family or their adherents. The day of ‘Ashiird’ has proven to be an
event with obvious religious and moral implications whose
significance is universally perceived and whose religious and moral
challenges cannot be ignored by anyone who claims to be a
Muslim. The religious and moral deeds that took place on this day
have remained unrepeatable ones that have an everlasting claim to
our respecl. After having known those deeds, the Muslim
community can never remain indifferent to the Islamic challenges
posed by the event of Karbala’: not because of the tragic nature of
those decds, but because those desds cause spiritual and moral
Awarcness and motivation in us and add te our understanding of
who we are and of what we are committed to both as human beings
and Muslims, Furthermore, the cvents at Karbala® generate in us a
sense of what is worthy of our wonder and our tears,
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Hence the study of the events at Karbald® ought to revive in us
the greal commitment and lovalty that we, as Muslims, have borne
towards the Tslamic revelation—the committment and lovalty
which were made explicit by Lhe events on the day of ‘Ashiira’, when
the male and female, the old and young members and supporters of
the Prophet's family demonstrated the excellence of their human
endeavor, In the final analysis, it 15 the relevance of Karbala' to
humanity which continues to challenge our conceptions of
standards of human respect and recognition for as long as there
remain conscientious heings on earth.

However, the Imam Husayn's struggle te uphold the spiritual
and moral values of 1slam becomes comprehensible when scen in
the light of the entire strugele of Abrahamic traditions to assert the
oneness of God (rawhid), In other words, the assertion of
monotheism which is preseminently attributed to Abraham in the
Qurtan (12: 37-40), calls for the act of submilting 10 God (isfan).
which means accepting a spiritual and moral responsibility Lo
uphold the standards of action held to have God’s authority.
Henece, accepting Islam and ils challenge meant that Muslims
opened themselves to vast new considerations of what life might
mean when a person ‘submits’ to God. So construed. their act of
‘submission’ could be defined as committment to the Abrahamic
faith enunciated by the Prophet, Mubammad, which required Lo
estahlish an intensely creative person as committed to the social
and juridical consequences of being a Mushim. Consequently,
adherance to Islam presented an opportunity to build a new order
ol social life such as the Tslamic vision had more and more
ohviously demanded. The ‘submission’ to God demanded, in the
first place, a personal devolion to spiritual and moral purity; but,
personal piety and purity imphied a just social behaviour. Sooner or
later, this challenge of Abrahamic faith was bound to require the
creation of a just social order as the natural outgrowth and context
of the personal piety and purity (fagwd) it required, because Islam
15 never satisfied with mere exposition of its ideals, but constantly
seeks the means to implement them. Obviously, when no Muslim
could have remained neutral to this challenge of Islam, how could
the Tmam Husayn have tolerated a movement spearheaded by the
Umayvads which altacked the ideals and principles of lslamic

196



THE ETERMNAL MEANING OF HUSAYN'S MARTYRDOW

social order and suggested an alternative sort of sanction for their
behaviour and especially for social leadership.

Tt is therefore pertinenl to understand the Imam Husayn's
revolution within the historical context created by the individual's
relationship to God and maintained by the aspirations for the
creation of just public order prevalent in the Muslim community as
a whole and given form in their corporate life, By regarding the
events of Karbala' as subordinate, some Muslim scholars, and
following them, somc Westerners, have tred o reduce the
exceplional significance of the struggle of the Imam Husayn and its
impact upon the course of subsequent Islamic history. Undoubiab-
ly, without full reference to the general socio-political milieu which
developed following the death ol the Prophet in the vear 632, and
which culminated in the events of Karbald’, the day of ‘Ashiird’
appears to be a mere tragedy without any meaning and significance
for posterity. the Imam Husayn's revolution cannot be isolated
from the general historical context of the Islamic challenge within
which the Imam and his followers acted to make the purpose of the
revolution explicit. In other words, it is impossible Lo appreciae the
purpose behind the Imam Husayn's, and his followers” martyrdoms
without first understanding the historical circumstances that called
upon him to defend the spiritual and moral heritage of Islam.

This is indeed a difficult task, because it is usually considered an
impossible undertaking to separate (wo consectutive eventls in the
history of human society. The explanation of this difficulty lies in
the gradual nature of change of factors thut demarcate one
historical period Irom another. Moreover, it is even more difficalt
to demarcate the end of one period of a society and the heginning
of another when two consecutive periods are required o be
examined in order to determing Lhe subsequent changes. Tt is this
difficulty adumberated in sensitive consequences (o one's cherished
notions about a particular period in Islamic history, especially the
early days following the death of the Prophet, which has caused
Muslim scholars in general to deviate [rom the responsibility of
preserving their scholarly integrity in treating the history of the
Imam Husayn, Thus the imperative need to properly demarcate the
perind when the Muslim community began to witness their leaders’
obvious devition [rom the fundamental teachings of Islam, in order
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Lo fully discuss the Tmam Husayn's response, has been ignored by
many Muslim historians. Tt is only through objective evaluation of
the early peniod of Islamic history that it becomes possible to
understand the stance the Tmam Husayn took in the vyear
Hi—61/079-80. However, for a number of Mushm histonans, who
have gencrally failed to point out the obvious deviations from .the
Islamie revelation in the period that followed the Prophet's death,
the challenge lies in revising their tendentious historical presentation
of that early period, which has been slow in coming forth.!
Mevertheless, a consensus amoung all historians belonging to
various schools of Muslim thought has emerged that it 15 possible,
at least, to fix the period of these deviations from Tslamic norms, if
not earlier, then, from the beginning of the second half of the
period of "Uthman's caliphate (644-636 an).

"Uthman's caliphate typifies a period that caused general
political and religious patterns to drift away from the standards
that were provided by lslam. Indeed, it became apparant that the
new currents in the Muslim communily around this period which
wenl lowards creating new forms in the realm of public order wers
the resull of these currents interacting with the mentality of the
group that held power in the society, namely, the Umayyads, who
had very little concern for the ideals of Islam. As a result, it is not
sufficient merely to discuss these new forms at that time by limiting
ourselves to the cvaluation of the external forms only; rather, it is
necessary to embark upon a serions discussion of the Factors that

o Amoung modern scholars, the works of Taha Husayn, al-Fioea af-kubhed and
AT wa Bameln and "Abbas Mahmud al-Aqaad, 467 al-shwhadd’ Husaye b, Al mark
4 beginning in this direction of critical evaluation of early Islamic history, The
importunt phase of ‘revisionism’ s oalso marked by Abd alAdd” Mawdidi's
controversial (as far as Sunni Muslims are concerned ) Khifdfor v mudidivear, This
work has been refluted apain and apain by several Sunni authors who do nol apree
with Mawdi@idT's abjectivity in dealing with hoth *Uthmin and Mu'@wiva's caliphate.
See, for instamce: Muhammad Tshdq, Fehidr-d fogiges bi juavdbel khildfar va
sk iyear, and Mahmid Abmad ‘Abbisd, Hagigar-r Rritafar v mmiliakipyar, Hamid
Enavat, Modern Islamic FPolitical Thought (London, 1982), p. [B1-194, reviews
madern litersture written on the Imam Husayn by Arab and Persan scholams,
Unfortunately, Enaval did not read Urdo, and was unable (0 take imto account an
important and rather controversial study by the learned scholar ‘AT Magt Muguyl,
Shahid-i insdnipai (1942), which precedes the Persian study of Ni'mal Allah Saliki
Majafabadi, Shahig-l jdeld (1968), based on historical method,

198



FTHE ETERMAL MEAMING OF HUSA YN MARTYRDOM

created these forms and the way they affected the society and the
personages who moulded the history ol this period. Such inguiry
remains legitimate public concern; which puts the event of *Ashiird’
in its proper perspective. The main question, then, that we imtend to
treal in this paper is: What had happened to Islam during this
period that the Imam Husayn [ell it necessary to take upon himsell
torundeo the harm the Umayyads were causing to it?

Islamn conceives of human nalure in terms of both its spiritual
and physical needs, and as such it is pever conten! with merc
exposition of its ideals, but constantly sccks the means to
implement them. The Qur'dn gave Muslims every reason o wish
for a government and a society which would be based on the ‘noble
paradigm’ set by the political and the ideal sides of the Prophet’s
mission on earth, However, major political undertakings of the
carly Muslim leaders inevitably demonstrated a lack of com-
miltment to the ‘noble paradigm', Since "Uthmin's time the ruling
class had wsed Tslam more or less as a badge of identity. Whereas
Islamic ideals carricd a responsible and epalitarian social com-
mittment, these rulers were engaged in creating a privileged class of
a small elite tied together by c¢ommon Arab heritage. The
mplications of such a devialion from the lslamic 1deal became
discernable to those Muslims who were most serious about the
moral and political responsibilitics which an acceptance of the
Islamic faith entailed, The most obvious implication of reference to
the Arabic heritage in ordering public and private life meant that
Islam became the envied badge of a favored ruling class of Arabs
who happened (o be bound together by Islam. As such, that would
have made lslam an Ishmaelism {as the Arabs were the descendants
of Ishmael, the son of Ahraham), analogous to the lsraclism of the
Jews, im which converts could enter as members of the community
only on the basis of their having descended [rom Abraham. Despite
the comprehensiveness of the Islamic ideal and its universalislic
direction, the exalting of the Arabs as being of the line of Ishmael
and producing an ethnically-bound community became part of the
political program of the Umayyads from the second half of
‘Uthman's caliphate. The most important consequence of this
political mission, which gradually became clearer, was (hat
Muslims were not treated on an equal basis as prescribed by the
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Qur’anic dictum reguarding the *brotherhood of all believers', and
the Prophet's recommendation to the Muslims to renounce all
conflict based on geneology.? On the contrary, the great fumilies of
Meding who descended from the Prophet's close associiles were
accorded ‘social priority’ (7afdl), and the sense of the mviolablity
of the Arab tribesmen was reinforced agamst the Qur'inic
requirement that a Muslim, reguardless of his ethnic affihation, had
to be accorded that personal liberty and dignity.?

Consistant with this anti-egalitarian attitude of the early Muslim
leaders was the development of elaborate forms of urban luxury
and social distinction. The fruits of conguest, in the form of the
booty and the revenue from the conguered lands, had created an
unequal distribution of wealth amoung all Arab Muslims, Conse-
quently, the wealth was concentraled amoung the conquering
families, affording them privileges based on arbitrary distinctions
of rank. According to al-Dhahabi, during 'Uthman's reign there
was 0 much wealth in Medina that a horse would sell for
one-hundred thousand dirhams, while a garden would fetch
four-hundred thousand. The Umayyads, says al-Dhahabi, had,
during this period, acted indiscriminately m amassing weallh (o the
extent that they had discredited the caliphale as the guarantor of
the equality of all Muslims in sharing the wealth acquired through
the spoils and the Laxes from the conguered lands.® Mu' dwiva, wheo

* Bee the Prophet's widely-quoted speech oo the ccocasion of his Farewell
FPilgrimage in Tbn Hisham, Sirdi al-Nabi, p. 821 and Ya'gihi, Ta vk, 11, 123

4 | have pointed owt above that the seeds of this discrimination were sown earlicr
than “Uthman's period. See, for inseance, 1bn AbT al-Hadid, Shark aah) al-balipha,
WITI, 11, where the author relates the principle of ‘social  priomiy’—aol
fafdi—intradeced by "Umar in the year 200630, when he distributed the pensions
on the bazs of ‘priccty’, Thus, even the mededjivin were classified into Quraish and
nop-Quraish immigrants; wheras all s had priocity ever all the onsdr, amd
all the Arabs wers given priorty over the non-Arah (ofgiomt), and so on
Apparantly, during the last years of his rule, "Umar came Lo realize the errors of his
social and political pobivies, and reretted their implementation, This iz evident in his
reproach to one of his povernors w the vear 23/643 Tor having adopted class
strutification and the etiguettes of the aristocrass in his gatherings. See Tabar,
Tulrikh, IV, 25

4 [Dhahabi, Fa'rikh a-foam, 1V, 1256 The problem of the amassing of wealth
and the unfair distribulion of the fruits of conquest goes back o an earlier period
when, according to Tabard, the Arab leaders changed their simple ways by settling
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symbofizes the prevailing tendencies of the Arab arstocracy in the
first century of Islam, clearly formed his policies as the Arab chief,
concerned perhaps less with the directives of the Quran or the
Prophetic ‘pattern of moral bechaviour - the swnng It can be
maintained with much documentation that the Umayyad rulers did
the minimum for the consolidation of Iskamic matters. The
Umayyad rulers and their governors—who were by and large
neither pious nor commilled lo Islam—were not the people to
promaote a religious and social life coreesponding to the sy of the
Prophet. As a matter of fact, reference to the sumna was not
necessarily a reference w the swnmme of the Prophet: rather,
Mu®awiva made frequent references 1o the sumna of "Umar in setting
the fiscal policies of the state. There was litfle concern about the
religious life of the population. As true Arabs, they paid little
attention to religion, either in their own conduct or i that of their
suhjects. [ a mun was observant of his religious obligation and was
seen 1o be devoutly worshiping in the mosque, it was assumed (hal
he was not a follower of the Umayyad dynasty, but an arden
supporied of ‘AlL®

Individual examples cited by several authoritative traditionists
indivate the state of affairs in réguard to the ipnorance prevailing
amoung the Umayyads about the ritual performances and religious
precepls in Lhe first century, Io Syria, where the Umayyads had the
staunchest supporl, it was not generally known that there were only
five canomeal daily pravers, and in order to make certain of this
Fact. it was decided thal an associate of the Prophet who was still
alive should be asked about 17 Tt is impossible o fully

dowin in (he centres of wealth-concentrylion i Syma, When Their visiled Mo dwryi
in Byria, he was shocked to see 1he way Mu'dwive demonsirated his wealth o he
caliph cvery time he came to see him (Ta'riké, VI 184,

FWatqubd, Teirith, 11, 2ed

& Dindwart, Akbbdr of-gwal, p. 249

T AbL DEwid, Swean, 1, 142; MNazi'D. Suedn | 1, 42 Diémmi, Swndne, p. 1950 The
general ignorance of the Muslims about religions matiers s further aitested by the
gcounl which shows that when ' Uthe b, al-Mehhis al-“ 07 cited o line of o poem by
AL b Zuyd, und gttributed it to God in has sermen, people thought that i sciually
was from the Qur'an, until be was challenged by Hishdm b al-Kalbi, Ses Ibn
Mudim, Fehrist, p. 9. In the Swedn of Masd's, po 46-7, here are traditions wic
indicate that up 1o the tme of al-Hajjdj and “Uinar b Abd wlAsiz. poople had no
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comprehend the state of affairs that prevailed under the Umayvads
when the rulers of the people who lived under them showed very
little concern for the understanding of the laws and rules of Islam.
Indeed, such a period was alluded (o in the Prophetic tradition
which predicted the critical religious future of the Muslim
community:

There will come rulers afler me who will destroy the canoenical pravers
tpalar) but continue to peclform the prayers at the fixed times all the same.®

Moregaver, the Umayyad hatred of the Hashemites, especially the
Prophet’s family, which was evident under Mu‘awiya and his
SUCCEssOrE, gave rise lo controversies among Muslims on issues of
Islam, whether political or doctrinal. The Umayyad spirit of
fabrication, dissemination, and suppression of Prophetic traditions
18 evident in the instruction which Mu'iwiva gave to his povernor
al-Mughtra on defaming "All and his companions:

Doy nrt tire of abusing and insulting "AlT and calling for Ged's mercifulness
for "Uthmin, defaming the companions of “Al, removing them, and
refusing to hsten 1o them; praising, in contrast, the clan of ‘Uthmin,
drawing them near to you, and listening to them:®

This instruction is in the form of official encouragement to
fabricate lies directed against ‘Al and to hold back and suppress
those reports that favoursd him. Evidently the Umayyads and their
political followers had no scruples in promaoting tendentious lies in
the form of Prophetic traditions, and they were prepared to cover
such falsifications with their undobted authority.

One such pious authority was al-Zuhri, who could not resist
pressure {rom the poverning authorities, and was willing to
promote the interests ol the Umayyad dynasty by religious means.
AlZuhri belonged to the circle of those Muslims who believed that
a modus vivendi with the Umayyad gpovernment was desirable,
However, even he could not cover up the report that Anas b. Malik
had related reguarding the critical religious situation under the
Umayyads. The report is preserved in al-Bukhari in his Sabifi, in a
section entitled: *MNot offering the prayer at its stated time™

iden of the proper tmes for prayer, and the most pious Muoslims were unsure ol

quite elemeniary rules,
! Tiemidhi, Swsan, 1, 37 * Tabari, Fa'rikd, 10, 112
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Al-Zuhri relates that he visited Anas b, Malik at Damascus and found him
weeping, and asked him the reason for his wesping. He replied ‘1 do not
know anything which T used o know dunng the hfetime of the Messenger
of God. [Everything is lost] except this praver (rafdr) which [Loo] is being
lost [that is, not being offersd as it should be],'1?

That the manner in which this well-established Prophetic praclice
of prayer had been altersd, either out of ignorance or due to the
anti-sunna and anti<All attitude of the Umayyads, is further
demonstrated by another tradition in al-Bukhéri, in the section
entitled: *To end the sakbir [the saving of “God is greater’] on
prostrating,’ The tradition 15 narrated on the authority of Mutarnf
b. ‘Abd Allah, who said;

"Imran b, Husayn and T offered the praver behind AT b AT Talib [in
Basra]. When “Al prostrated, he said the rakbi when he raigsed his head he
suid the sekdi and when he stood up for the third unit (rok's) he said the
takbir. On the completion of the peayer “Tmran took my hand and said;
‘He [Al] made me remember Lhe prayer of Muhammad, peace be upon
him." Or, he said [something w the effect that] "He led us ina prayver like
that of Muhammad, peace be upon him,'!!

The above facts show suflicienlly the prevailing trend in the
Umayyad state, where Islam was above all & badge of united Arab
aristocracy, the code and discipline of a conquering elite. As
became apparent in subsequent periods, the trauditions of Arab
aristocracy had relalively little inherent connection with Islam
tself. Tn fact, under the Umayvads a responsible and egalitarian
spirit of Tslam was ignored in favor of power politics, Under such
circumstances, the faithful had to deal with a erucial moral and
religious question: To what extent could the Muslims consent to
obey the rulers, who were completely opposed to the basic
Leachings of Islam?

It 15 possible to surmise from various sources on this period of
Islamic history that the Umayyads presented a dilemma for the
commitied Muslims as to how they were o order their religious life
under such rulers, OF course, there were some, like al-Zuhri, who
did not consider the deviation from the religious obligations by the
Umayyads a sufficient reason to refuse obedience to them and

Y0 Bukiie, Suhih. L 30LE adith no, 507 For al-ZuheTs relationship with the
Umayyads see: Thn "Abd Rabbih, af- "fod e Farrd, T, 130
Y4 Bukhfrl, Fuhih, 1, 4170, hadivh no. 733,
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declare them as unjust. These were the Marja®ites, who believed that
to ackowledge the Umayyads as Lrue believers it was sufficient that
they professed Islam outwardly, and that it was not necessary to
pry into their un-lslamic behaviour. Accordingly, these people did
nat raise any objection to the cruel measures adopted by the
Umayyads and Lheir governors against those pious individuals, like
Hujr b, "Ad7 and later on, the Tmam Husayn, who refused them
their allegiance on the basis of their conviction that as an essential
consequence of their religious responsibility they could not do so.
On the contrary, the Marja'ites even defended the massacre which
the Umayyads caused among their most pous opponents on the
grounds that these individuals were distupting the unity of the
communily by challenging the authority that represented the
Muslim community as a whole,'?

There were others amoung the pious persens, who, although
acknowledging the unworthiness of the Umayyvads to rule the
community on religlous grounds, maintained that the de facre rule
ol the Umavyads was in the interest of the state and of Islamic
untiy.'® They thereby contributed towards the acceptance of the
rulers, and the people. following their lead. tolerated and paid
allegiance to the un-Islamic regime. Furthermaore, the accomodating
outlook of this group laid the groundwork for the acceptance ol
any claim to legitimacy by a Muslim authority that managed to
successfully seize power through upheaval or revolution,

On the other hand, we have persons like the Imam Husayn, who
refused to ackowledge these corrupt leaders and their representa-
tives at all, and met them with resistance, As such, the Imam
Husavn and his followers provide a c¢lear contrast to accom-
modation o Umayyad policics, The Imam Husayn's unbending
religious attitude stems from his conviction about the political
responsibilities which an acceptance of Islamic revelation entailed,

271 b imteresting 1o note that many early jurists befonged o the Murjiite party,
and were willing 1o he used as toals by the Umayvads, Abi Hanila, for example, was
asked whelher or not o wicked person could beceme the leader of the Mushm
community; he 15 reporied to have rephed affirmitavely, although some of the
followers of the Hanafi school, understandably, m the luter pened. hove demed this
asceiption to him. See Ahmad b, "Ulmar al:Shavbind, Aoad o260 po 265

B Thn Tighigi®, Tatri - Fafoed, p. 410 Muony relevant tradinons can be seen in
Tirmmdhi, Swnan, 11 191, 15 Abd Diwid, Seras, 1, 252,
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In his letter to the people of Kiifa, who had urged him to come to
Irag to assume the responsibilities of an fmdm, he reallirms his
penetrating awareness of the religio-political responsibilities ol the
wrdm. He says:

I solemnly declare that a person is not the imdm il he does not aet in
accordance with the Book |of God]. and dees nol follow justice [in dealing
with the people], and iz not subject to the Truth, and does not devols
himself entircly to God

Lindoubtably, one can discern the implication of the above
statemenl in the Tmam Husayn's declaration, made in a speech to
the army of Hurr, who had come to intercepl him on his way to
Irag. This declaration shows the disgust of the pious with the life
lived under the ungodly Umayyads:

¥o you not see that truth i3 not followed anvmore, and that falsehood is
not being interdicted [by anvone]? Indeed, i1 is within the rights of a
beligver 1o desire to meet God. Verily, T do net see death excepl [in the
form of] martyrdom; and T do oot see life with the unjust s snything but
loathsome, '

It 18 evident that the Imam Husayn was reacting to the general
condition of deteriaration in the upholding of the Islamic teaching
brought about by the anti-religious Umayyads and the prevailing
outlook of accomodation amoung the Muslims encouraged by
thosc thealogians who supported the existing order and wanted 10
prevent civil strife at the expense of the Qurianic principle of
Justice, Thus, the events of the vear 61680 become comprchensible
when seen in light of the Qur'inic insistance on the establishment
of a just social order under the guidance provided by God in the
torm of the Book and the ‘noble paradigm’ of the Prophet, and the
manner in which the representatives of the Muslim community
deviated from this goal following the death of the Prophet.
Mareover, it was the commitment Lo the ideals of Islam that finally
decided the course adopted by the Imam Husayn and his followers
in Karbald’ on the day of ‘Ashiirdi'—a day which continues and will
continue to challenge our conceptions of standards of human
respecl and recognition for as long as there remains a conscientious
being on earth.

1% Tabari, Tu'rikh, ¥V, 353,
PE AL, W, A0,
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It is, | believe, the message of Truth and Justice—the Islamic
revelation in its entirety—that makes the study and the
COmMmomord-
tion of the Imam Husayn's martyrdom deserving of our wonder
and our tears. In Tslamic history there 15 no other occasion which
can generate the total responsibility that a Muslim has towards
God and his fellow men. Furthermore, there is no other *paradigm’
that equals the paradigm provided by all the members of the
Prophet’s family in crealing an egalitarian social commitment,
which Islam obviously demands from its adherents. It is this
parudigmalic nature of the Imam Husavn's life that gives 1t an
cternal meaning, promised in the Cur’an, to all those who struggle
and sacrifice their lives in the cause of God: Count not those who are
stain i God's way ay dead, but rather ax fiving with thetr Lord, by
Him provided, (3, 169)

206



I

RITUAL CONTINUITIES



Ha

P -



POPULAR SHT'T MOURNING RITUALS!

Peter Chelkowski

New Fork Universiry

THE tragedy of Karhald® is viewed by the 5hi'a as the greatest
suffering and redemptive act in history. Actwally it transcends
history into metahistory, having acquired cosmic proportions. This
places the passion of the Imam Husayn at Karbald' ata time which
is no time and in a space which is no space. [n other words, what
happened in the year 61 of the Moslem era (680 an), on the battle
field of Karbald® is as if it were taking place now, in the present. in
any place whera the 8hva live, and especially wherever they are
hiumiliated, deprived. and abused.

The umeless quality of this tragedy allows the Shi'i communities
Lo measure themselves against the principle and the paradigm of
Husayn, They strive to fight against any injustice, tyranny and
oppression today, By so doing they hope to be considersd worlhy

- of the sacrifice of the “Prince of the Martyrs'—Husayn,

The commemoration of the Imam Husayn's passion and
martyrdon is charged with unusnal emotions throughout the Shi'i
communities in the world. The belief that participation in the
annual observance of his suffering and death will be an aid o
salvation on the Day of Judgement is an additional motive o
engage in the many mourning rituals, In the words of the Nohel
prize winner, Elias Canetti, the suffering of Husayn and its

' Thunks must be given o Dr B, Warburg for her assistance in the preparation of
thizs chapter,
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commemoration "became the very core of the Shi'T faith | |, which
is "a religion of lament more concentrated and more extreme than
any to be found elsewhere. . . . MNo [aith has ever lald greater
emphasis on lament. [Uis the highest religious duly, and many times
more mentonous than any other good work.™ So it is not
surprising thal durimg the fast thirteen hundred vears the historical
truth has been cmbellished by myth and legend, especially at the
level of popular and emotional cxpression.

The mournming riteals have developed and are still increasing in
various Shi'l communities, and although they may differ in form,
the passionate participation is universal, Some of them may even be
considered as unlawful or inapprepriate by the ‘wlamd” Ewven
though some are frowned upan by rigorous theologians, they ara
nevertheless a true expression of popular beliefs and sincere
devolion.

MOTUURNING RITUALS AND THEIR PHYSICAL
EMYIROMNMENT

The mourning rituals, divided into ambulatory or stationary ones,
have been performed in the open for centuries, be it in the main
artery ol a town, on a village common, at a major intersection in
Lthe bazaar, in the courtyvard of a moesque. of a caravanseral, or of a
private house. In order to protect the participants {rom the weather
an awning is sometimes spanned, or a tent pitched. over slalionary
rituals. The solid edifices were not built until the end of the
sixteenth centuty in India and the middle of the eightesnth century
im Western Asia. These are known as Imambaras, Ashur-Khanghs,
Takiyehs, Husaynivehs, and so forth.

The place of Husayn's martyrdom, Karbald®, became a veneraled
apol for pilgrims, There is an extant account of a pilzrimage which
occurred some four years after his death, The pilgrims, who were
warriors and  avengers of Husavn's blood, called themselves
penitents (towwabin). They marched against Ubayd Alldh b. Ziyad,
the man who laid seige to Husayn's camp at Karbala®, During this
vengeful military operation, the warriors stopped in order to pay
homage (o their martyred hero, and as they moaned and wailed day

¥ Elus Canetti. Crowdy and Fower (Mew York, 1978), pp. 146, 153
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POPULAR SHT T MOURNING RITUALS

and night they recalled the tragic events of the Karbald' massacre.
They wept so much that *the sand of the desert became soaked, as il
by a current of water’.? This became the prototype [or subscquent
rituals, espeaially for a ritual known as the maflis-¢ ‘azd,

In Baghdad, in the fourth Islamic century, during the Buyid reign
of Mu"ize al-Dawla, on the day of Husayn's martyrdom, known as
‘Ashird” (10th Muharram), the bazaars closed and the people
circumambulated the city, weeping, wailing, striking their heads,
the women dishevelled, everyone in torn, black clothing, mourning
for Husayn* Such a public display of grief in processions has
become the most common [orm of ritual for Husavn all over the
world, in places as distant from Karbali® as Madras in Southern
Indiz and Port of Spain in Trimdad.

Ii IRAM

Ritual processions are usually held in the month of Muharram and
the lollowing month of Salar, especially on the 10th of Muharram
(‘Ashira’) and the 20th of Safar, known as Arba'in or Chella, which
i5 the fortieth day after Husayn's death, The activitics among the
marchers, their costumes, clothing, the objects carried, and the
accompanymg music may differ not only from country to country
but also fram district wo district,

In Iran, these processions are called DASTA-YE AZADART,
and they take place in the streets and public squares and in the
countryside. They can be simple marches or elaborale pageants,
with the characters dressed in colourful costumes, either marching
or riding on horses or camels and bearing arms.® Live tableaux
{floats) representing the scene of the tragedy with mutilared bloody
bodies are accompanied by dirges, bands, singing and drums. These
are interspersed with men flagellating themselves. The fundamental
components scem to be the same but the methods of self:
mortification differ. Some beat their chests with their hands
(stehzani), others beat their backs with chains (zanjfrzant), and still
another group beal their heads with swords and knives, so that
blaod streams down their faces, necks and chests {shermshirzant).

7 Bal'armi, Awaads of Tebord, tr. Zotenberg 21is, 1958), IV, pp. 7071
* Ibn Kuthir, af-Biadse wa of-Nihdya (Cairo, 1358), %1, p. 243
* Bee plate 1.
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Some mortify themselves with stones. All this is donc o
demonstrate their grief for the wounds the martyrs received at
Karbala’.

Their self-martification is an attemp! to dentily themselves with
the suffering of Husayn as though Karbald' could be reproduced in
the present and they could share in the Tmam's passion of
miartyrdorm.

The grandest procession always takes place on the day of
‘Ashird’. Each district of a town or city usually has its own order of
precedence. The processions join in-a fore-ordained succession and
end inoa specifizd locality.®

The most important object always carried in the procession (s the
alam, which signifies the standard of Husayn at Karbald'.” This
most sacred object gives the partcipants the leeling that they are
actually fightme at Karbald', In the Indo-Pakistani subcontinent
there are special processions where only “afams are carried. The
reverence for them is universal and special edifices have been
constructed to house them as sacred reliquaries,

“Algms are generally made of melal standards, elaborately
decoraled with plumes, sacred ohjects, colourful brocades and sitks.
Some are as high as ten feet, but the sizes vary.

As the “wfam s a symbol of fighting for the uncompromising
cause of right and justice, so0 the NaKHL {date-palm) 15 the symbol
of death for the cause—it represents the bier of Husayn, that is, of
Husayn's beheaded corpse, which was carried from the battleheld
at Karbala' to his resting place on a suretcher of date-palm wood.
Through the centuries the aakhl has lost ils resemblance to the
original stretcher and has become a structure of various sizes, from
small to enormous, like a wooden lattice, shaped in the form of a
tear drop. reminiscent of the tears of the faithful shed for Husayn,
While this permanent structure is left bare during the rest of the

"G E Yoo Grunebaum, "The Teoth of Mubarrany, in Muhaoeadan Fesiivals
(London, 1958) pp. #5394, Peter Chelkowski, Taziveh. Rifwal and Draw i fean
(Mew York dand Tehean, 1979 Monchi-Zadeh, Ta'ziva des Persisohen Poassioncspio!
(Upsnla, 1967).

T Gee plale

M, Marr, “Moharram®, m Tradicienomheayae Kufturg Pleredney | Sredney Az,
Shornik Murey Antropologn | Elnografii (Leningrad, 19705, XXV, 313366,
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FLATE 2
Sharaz, Iran; “adon.
fPhotoss W, Shpall, 1976)



FLATT 3
MNeyreez, Central Tran; mekhl represcoting the bier of
Imam Husayn, decorated with mirrors.
(Phota,; K. Bayegan, 1976)
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PLATE £
Takiyeh Mu'avin al-Mulk, Kermanshah, Western Iran;
tile painting representing the rawsa-kidnd
i19'F cent.)

PLATE 7
Hussetn Abad Tmambara, Luocknow, India; 8 complex
of buildings and courtyards,
{Photo.: G, Chelkowski, 1983)
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FLATE 9 PLATE T4

Takiveh Dawlat, Tahran, Iran. Wajaf Ashrat Imambara, Lucknow, India; zareeh, a solid
(Copy of painting by Kemal al-Mulk) replica of the tomb of Imam Husayn surrounded by
*atams.

{Photo.: G. Chelkowski, [983)
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FLATE T1
Tran-Kaftarak. nr, Shirae, Tran ta’zipef, the martyrdom
of the children of Muslim &, ‘Agqil, (8976}

PLATE 12
Caucasus {i‘J”" cent.J; *Ashird' procession, men in white
shrouds bealing their foreheads with swords.
{Alter B. Zereschainome, Fopase dang lex provinees du



FOPLLARK SHI'T MOURNING RITUALS

year, in Muharram it is decoraled with silks, line carpels, and
brocades, These large ones are carried in the processions by many
men.*

Another symbel of death is the Tastr—a hier, like the
drapery-covered coffin used nowadays throughout the Islamic
warld in ordinary lunerals.

Sinee Husayn and his followers were cut off from water, suflering
from terrible thiest in the sun-scorched sands of the desert, the
routes ol the Muharram processions and the places ol the
stationary rituals are provided with poriable water containers,
shaped like a saimnt’s tomb.

In the maze of small alleys in a traditional Iranian Lown, or in the
labytinth of the bazaar, onc passes by a wall in which there is a
niche containing a larpe brass receptacle with a tup, There are also
several brass drinking cups atlached to the container by chains, The
niche is decorated with wall paintings or liles showing scenes from
Karbald® or symbolic Shi'T atiributes, There is a low gnlle over
which people reach to get water,

On Thursday evening this lictle sagoi-knines ("House of
the Water-Carrier’) is lit by candles and there is an attendant
serving the water and singing dirges. He is also responsible for
keeping the confainer filled during the rest of the weck, A religious
endowment pays him for these dulics,

People slake their thirst here all week long, This has been the
symbolic meaning of counteracting the thirst of Karbald® and is also
a funerary ritual in so far as the receptacle is surmounted by a
dome, symbolizing a sepulchre of a martyred saint.™ Tn so far as
this is so, the water receplacle comes to mean a minor pilgri-
mage to 4 lomb, and people tie bits of cloth to the small grille
a3 they would in the case of the real samnt’s butial site. The
most imporiant lomb is that of Husayn, who is perceived by
the Shi'a as the ‘Fountain of Faith’, Therefore the water from
the raggd“khineh is considered to be hlessed. Since *Abbis was
not only Husayn's standard-bearer but also his warer carrier (he
was killed while trying to get water from (he Euphrates river

* Hechmatolla Tabibi, 'Ceremonics traditionnelles du nax! a Natans, ety of
Mondes, Musée de 'Homme (Paris, 19771, XVIT4, 175178, Sec plate 3.
' Ser plate o,
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for Husayn and his family), the saggd“khdnch is often regarded as a
shrine to"Abbas,

In the 19605 the sagga™-thinch gave its name to an school of
painting in Iran, The new gencration of painters, mostly educated
in the West, tried to bridge modern modalities with the Shi'i
popular tradition. ! |

The stationary nitual is called the sais (pl. maidlis), meaning
‘gathering’, ‘assembly’, ‘meeting’. The root of this is derived Trom
Jafara which means "to sit’, The overall term should be majliv-e "aza,
meaning a ‘mourning gathering’. On the Indian subcontinent the
“gzd is usually dropped, while in [ran srajliy is dropped and instead
of majfliv-e rawzeh-khani or majfis-e ra’ziveh only rawzeh-kchant and
10 ZTpelt Are In COMmon usage.

RAWZEH-KHANI is an Iranian ritual of publicly recited,
chanted elegies which concern the suffering of Husayn and the
other Shi'i martyrs. Together with the passion plays and the
Muharram mourning processions, they constitute the tripod of Shi'l
mourning ehservances,

The recitation and chanting of eulogies for the Shi'T martyrs go
hack at least to the wear 65 Mourning literature, known as
MAQATIL, was mainly written in Arabic, Contemporansous with
the establishment of Shism as the state religion of Iran by the
Salavid king in 1501 was the composition of the magal literary
masterpicee by Husayn Wa'iz Kashifl, written in Persian, but under
the Arvabic title of Howdat al-Shuhadid' (The Garden of the
Marityrs) 't Rawzel-khani derives its name from the above. The
second word in the ttle is replaced by Ehari, meaning ‘chanting
recitution”, from the Persian verb khdndan, meaning ‘to read, recite
or chant’,

The public lamentalion of rawZeh-khani s performed particularly
during the mourning months of Muharram and the following
month of Safar. Such acts of piety may take place during some
eighty days of mourning throughout the year of the Shi'1 calendar,
and alse upon the recovery of someone’s health, the safe return
from a pilgrimage, and so on.

' See plate 5
VoAt Kishafl, Rowsat al-Shuhadsd ' (Tehran, 1341)
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POPULAR SHI'T MOLURNING RITUALS

Rawzch-khani, popularly called mawzen, is participared in by
all classes of society and takes place in specially erected black tents
in the public square ol a lown or village, or in mosques or the
courtyards of private houses, as well as in special buildings known
as Husayniyehs or Takiyehs. These places arc well carpeted and
decorated with black mourning standards and flags, as well as a
varicty of weapons reminiscent ol the batile of Kurbala'. In private
houses refreshments are provided by the hosts,

Rowza usually begins with the singing ol 4 pancegyric Lo the
Prophet and the saints by & man called madda, Tt is a combination
ol recilation and singing in slow cadences, This paves the way fora
rawieh-khin (also known as the vd'iz) who is a well trained
preacher and who alternates storytelling with songs aboul Husayn
and the attendant martyrs,'* Bapid chanting in a high-pitched
voice is inlerrupled by sobbing and crving. Towards the end of the
performance, when the audience has been aroused to intense
emotion, the rawzeh-khani cods with congregational singing of
dirges called nawha.

The performances may last for scveral hours to an entire day and
well into Lhe night, with alternating chanters. Rawsza creates a very
emetional atmosphers among the participants, which can result in
weeping, breast-beating and body flagellation, 4% in the Muharram
parades. An old preacher may collect the tears of the participants in
a bottle, Lo be used as an unction for the dying.

After the readings in early limes the Raowiar o-Shuhadd'
began fo serve as a framework and as g springboard for
professional narrators who improvised creatively upon the suf-
fering and deeds of many Shi'i herces, Through the choice of
episodes and the modulations of Lheir voices, they are ahle to
excite and manipulate the emeotions of their avdiences and (o
arouse 1o them a unity of [eeling ol great intensity, so that they
identify with the suffering of the martyrs, who, in turn, will
serve as intercessors for the participants on the day of the Last
Judgement.

Habitually, the rawieh-khans make digressions and compari-
sens with contemporary political, moral, and secial situalions,

I} See plate b
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evoking in the audience u particular socio-religious climate which
can move them to political action, '*

Het'at-e mazhabis (rehigious gatherings) create a perfect forum for
rawzeh-khanr. There are two main kinds of hei’ar-e mazhabi: ane is
arganized by a town district and called fei’at-e makaleh; the other is
associated with the guild and is called fef’ai-¢ senft. The first is open
te the neighbourhood, and is usually organized by the pious
members of the area; the latter 18 mainly for the members af the
same lrade. These meetings occur all the year round, They can take
place in a fixed location on & sel dav, or they can be gn a rotating
hasis. In a maha! (district) these two meetings are never called on
the same day and they may last 3-4 hours. Hel'are mehaleh
somelimes tesult from a vow to hald such a meecting at home il a
prayed-for wish has been granted,

The mesning usually begins al sunsel, aliowing the participants
the opportunity to pray Ltogether as a group at the evening prayer,
After some recitalion Ifrom the Koran, the rawseh-khdanT takes
place. Polities and local events of significance are discussed at the
end of the meeting, Refreshments are then served ®*

Before the rapid westernization of lran in the 19705, the whole
fabric of lranian sociely was linked to the Karbalid' events in one
way or another. This is reflected in linguistic patterns and the daily
manners of life, NaggdlT (traditional storv-telling) is usually devoted
Lo the national epic and the Shdhnametr is olten juxtaposed with the
battle of Karbald®. If' & naggali takes place on one of the eighty days
of mourning of the Shi'i calendar. the Shahndmeh recitation
becames ravwideh-khdni,

The root of ta=Heh in the Arabic language s "azd, signilying
mourning, condolence, and sympathy, In Traq to'=Iveh refers to a
mourning gathering: mailis, On the Indo-Pakistani subcontinent,
the artistic replica of the tomb of Husayn is called a ra=ived, In Iran
the same lerm signifies the Shi'T passion play,

' Muhomemied Dyafar Muhdyoub, “From Fazail-khving and Manigib-khvini 1o
Rawzah-kEhant, in Jean Nameh, A Persian Fowrnod of framan Studiey (Washinglon,
[.C)), Spring 1984, 113, 402431

' Gustay Thasss, Religious Symbalism and Social Change: The Dramo of
Hussen', in Nikki R Keddie (ed. ), Scholury, Samts, and Sufis | Berkeley, 1978}, pp.
I4U-360
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TA'ZIYEH-KHANI, or shabih-khant, popularly known as raswe-
¥EH, i5 the ShT'T passion play performed mainly in lean, The only
indigenous 4nd serious drama in the Islamic world. ra=lpeh
describes the death of Husayn and his followers on the plain of
Karbald’.

The ra'zfvel drama which emerged in the middle of the eightesnth
century was derived from the Mubarram parades and the
rawzeh-fhdnl recitutions in the form of the majlis. While originally
performed at cross-roads and in public squares, 'S a'ziveh perlor-
mances soon moved lirst Lo caravanserais and private houses, and
then Lo specially builc theatres called rpkfyess or Husayniyehs,
Theatres of wvarious sizs and consiruction were built, finally
reaching cnormous proportions in the huge, elaborate structure
built by Mas al-1Din Shah in the 18705 called the Takiveh Dawlat)”?

All these performance arcas or plavhouses have m common a
raised circular or square platform upon which the main action
takes place. This 15 surrounded by 2 narrow strip which s
circumambulated or ridden about by the performers Lo mdicate the
passage of time or a change of place. This space, as well as several
entrances and exits, extends into and through the audience-lilled pit
where people sit on the ground, In large or opulent homes or
theatres, the elile sit in clevated boxes or balconies, where they arc
well served with food and drink., Waler and sweetmesats are also
distributed among the general avdience—an egalilanian rite,
Mowadays, ra'zivel can be performed throughout the year, but
originally it was staged only in the month of Muharram and
following the month of Safar.

The protagonists dress predominantly in zreen, and sing their
parts, while the villains, who wear red, speak their lines. Symbalic
properties, such as a bowl of waler to represent a river, are
improvised according to need, particularly in the villages where
costumes and properties are scurce. The director-producer 15
omnipresent on the stage as prompter, properly man, and regulator
of the sctors, musicians, and viewers. Villagers and townsmen
participaie when professional actors are few, but troops of actors

e See plate 11
YV Bee plate 9.
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travel from place to place, with men playing the women's roles.
Parts are often passed from father to son in family groups: it is a
hereditary trade.

Audience participation is so intense thal men and women mourn
and weep as though the scenes before them were taking place in the
immediate present. Remorse that Husayn should have been allowed
to die so horrible a death is felt as a personal loss here and now.

The heyday of the fa'ziveh was in the second half of the
nincteenth century. In recent years, due to overl westernization on
the one hand, and because of socio-political reasons on the other,
the raziveh. which had been an urban creation, retreated to the
rural areas, The raziveh repertory is enormous. In addition 1o the
Karbald’ events, it also deals with martyrdom prior to, and after,
the death of Tlusayn, and Qur'anic stories or simple stories related
Lo a particular locality. Whatever the tale, it is then always related
to the martyrs of Karbala’, This juxtaposition in turn amplifies
those happenings,

The main part of the repertory consists of plays devoted to
Huszyn, 'Abbas, Qasim, ‘All Akbar, Hurr, Muslim. and the
captivity of the related women. ' ®

The Shi"a ol the Caucasus (part of Iran until the early nineteenth
century) and of lrag and southern Lebanon perfarm ta'=fveh
passion plays on a more limited scale.

The SUFREH-YE HAZRAT-E 'ABBAS is another type of
mourning ritual not directly devoted to the Imam Husayn, but to
his half-brother and standard-bearer on the plain of Karbald’,
‘Abbas, Thanks to his chivalry, gallantry, and bravery, 'Abbas
enjoys 4 special place in the Shi'T communities, particularly among
the women. Sufreh is a serving cloth upon which they spread food
following a vow made by somebody, and during the ensuing feast
there are reminiscences and stories told about ‘Abbas and Karbala®.
Afterwards, food 1s distributed among the poor.

The SHAMAYEL GARDANI, oOf PARDEH DARI is a
one-man show with a backdrop painting depicting the scenes of the
battle of Karbala', from left to right, painted in cartoon style. There

' The extensive bibliograpy shout fa'zivel can be Tound in Peler Chelkowski,
Ta'ziveh, pp. 255-268.
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is a definite sequence of events of the hattle, On the right side of the
painting there are scenes of the hereafter, which represent the fate
of Husayn's supporters in the beautiful vista of paradise, while his
opponents are (ortured in hell. This oil painting is generally 33 = 1]
metres, on canvas, and is easily rolled up for transportation.'® The
prardeh-ddr (singer) goes Irom one localily 1o another, hangs the
painting and sings Lhe story, using a pointer to elucidate the scenes,

11: IRAQ

In Irag, where the most sacred ShT'T places like Karbala® and Najal
are situated, the processions do not differ greatly from the Tranian
oncs. As in Iran chain-beaters divide themselves into groups along
both sides of the route in single file, wearing black shirts with
cul-outs on the back, so that the chains hit their Aesh directly. The
music and singing provide a rhythm lor marching and bilateral arm
swinging with the chains,

That which in Tran is called dassa, in Irag is called Mawkie. In
most cases the processions are also organized by different guitds as
well as by town districts. The organization of the rituals differs
from place o place, In the cily of Kazamain, for example, the
chain-bealers mortify themselves in the afternoon, the breast-
beaters in the evening, and those who hit their heads with swords or
sabres only do this in the morning of the day of *Ashiira’.

As in Iran the procession, while passing through open places or
sgquares, stops in order o sing nawhar (dirpes) concerning various
events of Karbala®, such as the wedding of Qasim. There is no
acting out, only singing in which the surrounding crowd acts like a
chorus, sometimes repeating the refrain of the dirge, sometimes
beating their breasts.2?

In Irag the maflis. called to':7peh, or recitation, can take place in
the courtyard of a mosque, in a Husayniyeh, in a house of the
people, or al almost any place suitable for such a ccremony. During
the first ten days of Muharram, a KHATIE or QARl® (4 preacher
or declaimer) recites the martyrdom of Husayn. Generally he tells

1# See plate 8.
" lbrahim al-Haidati, Zur Soziologie des sehiltiichen Chiliosmus (Freiburg. im
Breispau, 1975), pp. 3941, 41-51,
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the story pertinent to the corresponding day of Muharram.2' As in
Itan the scenes and themes are multiple and rich and are usually
based on the magdril literature. The central theme concerns the
death of Husayn at the battle of Karbald' as well as the fate of his
farmily, which are presented in various stories, myths and legends,

The gathering place is bedecked with precious carpets. The walls
arc hung with black cloths, black flags are hoisted and other
paraphernalia symbolizing the battle, like shields, helmets and
swords, are erected, All these objects succeed in producing an
atmosphere in which Karbala' becomes fused with the present.

Oppaosite to the entrance the mimbar (pulpit) is installed. Benches
and chairs are placed along the walls of the courtvard where the
sayyids (the descendants of the Prophet), the shaykhs, and other
people are seated. The other participants sit on the ground formng
a circle around the mimbar. The women are accommodated
separately: they sit on the balconies or in the back rooms.

The preacher, as in Tran, draws parallels between the present
local situation and the injustice of the Umayvads. Additionally he
embellishes his recitation with clegies and dirges about the martyrs,
which are mostly sung in an Tragi dialect, and are repeated by the
assembled peeple. The preachers stir up the participants o sadness
and mourning. hoping to induce weeping and wailing. Some weep
loudly and beat their breasts or loreheads. Others hit themselves on
the knees. Together with declamations against the Omayyads,
particularly against Yaxid and Shimr, loud curses can be heard
such as: "May God curse Yazid.' The others cry; ‘O Husayn, | wish
that God had offered me up in your stead’, or "Il we had only been
with you we would have attained paradise.’ From the first to the
fifth day of Muharram the general story of Karbald® is recited, On
the sixth day the story of Muslim is told, on the seventh that of
‘Abbis, on the eighth that of Qasim, an the ninth that of ‘Ali Akbar,
and on the tenth day of Muharram, ‘Ashiira’, when emotions have
attained their highest pitch, the story of Husayn is told. The
gathering then begin to beat their breasts while calling out: “The
horses which stamped on your breast should have stamped on ours

* Euch of the first ten days of Mubarram is devoted 10 o differemt hero of
Karbal®', Hewever, it is not a universal division, The only certain day s the 10th of
Mubarram, deveted to the martyrdom of Husayn.
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also.” They smear their foreheads with the earth of Karbalad® trying
Lo show their emotional participation. Finally, such a sejlis ends
with the salutation to Husayn, during which all lurn towards
Karbalg’, stretching their hands op to the sky. Then they all turn
toward MNajaf and lastly to Samarra, m greeling 1o the Hidden
Imarm, begging him 1o hasten his return,

A majlis may last from half an hour (o an hour, depending on the
circumstances, (In Iran, the duration may be from several hours o
a4 whole day.) Tea and two kinds of cake are distributed as well as
cigarettes, Cool waler is served by boys as well as sherbet, a drink
ol rosewalter and sugar.

Between the Tth and 10th of Mubarram small interludes are acted
oul, representing such people as Qasim or "Abbas, contributing Lo
the heightening of the emotions.

The women dlso have a ra’zfyeli separately from the men. In every
respected and wealthy family 4 women's ten days girdva is annuoally
undertaken during the months of Muharram and Safar. The
women sit in a ecircle, their hair loose, clothed in black., A
MULLAYA (singer) begins by reciting the martyrdom of Husayn
and his family at Karbald®, After aboul half an hour the muligya
steps down into the middle of the circle and starts to sing dirges in
an elegaic modality, while the women beat their breases with their
hands and give out the interupted rhythmic call *‘aho-aho’. They
repeal the first line of the dirge like a reltain. Generally the mudlidya
by the quality of her voice stimulates the participants 1o weeping.
The behaviour of the women becomes more and more ecstatic. The
rocking of the bodies [orward and backwards becomes stronger
while they beat their breasts vigorously, somctimes hitting them-
selves in the face, On the duy of ‘Ashiird’ women even bare their
torsos and beat their breasts or heads. The women and airls
standing outside the circle shrick loudly “¥q ‘bd vad vi . .. (1L
‘Father, [ather . .. ).

The women's fa'zivelh also lasts between half an hour and &n hour.
Geenerally there is a little pause during which cigarettes, tea and
waler are handed out. On the Tth of Mubarram, ‘Abbas’ day.
“Abbas bread’ is offered with cheese and green salad. The girdya
generally ends at the high emotional point when the women beat
their breasts and call out: “Huzavn, Husayn’,
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Ome of the oldest ShT't communities among the Arabs is located in
Southern Lebanon. For centunes Lebanon has been the breeding
ground for ShU'T learned men who migrated to other ShT'i
communities worldwide, and taught Shitism. Popular Shism in the
form of mourning rituals was hardly known until the end of the
nineteenth century when, under the influence of Iran, they began Lo
appear and slowly multiplied,

IIT: THE REST OF THE ARAB WORLD

Tn recent years the traditionally underprivileged Shi'l community
increased until there are now more Shi'as than any other religious
group in Lebanon, They have become politically aware, and have
tried 1o show that they deserve a larger share in the economic and
political life of the country. Popular mourning rituals increased
rapidly in proportion o this growth, Nabatia became the centre of
mourning for Husayn, Even passion plays are performed there
Froceszions and sugfises now commonly occur not only in the
South but even to the East in the Bekaa Valley_#®

The island of Bahrein had been under Tranian domination for
centuries. Arab and Persian ¢thnic groups intermarry bul they
speak Arabic, with some Persian. However, more than half the
population is ShT'T, All mourning rituals correspond to those in
Iran, with shighl local variations.

IV TURKIC PEOPLES

The mourning ceremonies for Husayn among the Turkic peoples
received much attention from European travellers as carly as the
seventeenth century, particularly in the Caucasus which today is
Soviet Azerbaijan,*? as well as in Tranian Azerbaijan,

Until about 1917 (the vear of the Soviet Revolution) the Turks of
the Caucasus engaged in extreme sell-mortification practices,
especially during the first ten days of Muharram.** Multitudes of

*2 Wadda Chrara, Transformations dune  manifestation  religisese  dans o
village du Libaw-sed | Achuea ) {Beirul, 1968y Frédévic Maatouk, La Hepreseniaion
e b et ofe Ui Huseein & Nabarich | Liban-Swed ! (Beirul, [974),

24 Adam Olearius, Refarion dy voyage | . . (Schleswig, 1956). Ivan J. Lassy, The
Muharram Mysieries tmong the Azerbaijon Turks of Coveasia (Helsngfors, 1916),

% See plate 12
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people participated in these rituals during the processions. Passion
plays were also performed in the open, Tn Tranian Azerbaijan these
practices still continue. Additionally mock baltles on horseback and
on foot, re-enacting Karbald®, arc staged in large squares, Special
mourning rituals by women for women were very famous in
Arerbaijan.

Across the border in Anatolia, the mourning rituals are more
restrained. The most common of them is fasting, which lasts [rom
sunrise to sunser, during the first ten dave of Muharram. This
practice is especially hard when Mubarramn happens during the
summer and the fasters do not take any liguids. In the evening there
is a communal breaking of the fast. Some communities extend this
fasting for twelve days, one [or cach Imam, The twelfth day leads
to a jovful festival in honour of the Twelth Imam who 15, after all,
still alive and is expected to returm.

On 'Ashiird’, there is u special cooking ceremonial for a
dish called agure. This is especially common among the Bek-
tashi order of dervishes, Cercals, nots, and dred [roil are
collected and cooked in a huge cauldron while the community
watches and sings dirges. This meal is consumed by everyone
present,

Turkish literature about the passion of Husayn is very exten-
stve; Most of the llerary masterpieces are divided into ten
chapters. each called a meples (majlis). Bach of these chaplers
in turn is uwsed for a daily megfes pathering during the first
ten days of Muharram and is utilized by the corresponding
narralor. The audience parlicipates in a restrained fashion,
not however devoid of great emotion, In Eastern Anatolia
nowadays processions and mortifications take place on a limi-
ted scale 2%

In Turkey the devotion to Husayn often transcends seclar-
lan boundaries, One of the most moving mourning rituals is
a ziker (literary remembrance; consisting of invocation, prayer,
singng, music and body movement) by the Sunni order of
Sufis called Jarrahi-Khalvati. During the ziker devoted to the

# Metin And, “The Muharram Observances in Anatolizn Turkey’, in Peter J
Chelkowski, Ta'iyeh, pp. 238-254.
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L Husayn the Sulis, dressed in white, sing eulogies for Husayn
and his marlyred followers, accompanied by the music of many
nstruments, A circular dance follows.

VITHE INDO-PAKISTAN SUBCONTINENT

On the Indian subcontinent the buildings connected with mourning
rituals were constructed whenenver and wherever Shiism had
spread under the patronage of the local Shi'T rulers, Considering the
distance of the subcontinent from Karbald’, Najaf, and other holy
Shi'T places. a rallying point was needed Lo maintain the integrity of
the Sh'l community. Such a locus has been provided by the
structures devoled to the memory of the Shi'i martyrs, In addition
to the difficulties of travel to the holy places, the Shi a of India were
like islands in a sea of Hindwism, prior to the ereation of Pakistan,

For almost four hundred years the buildings gencrally known as
Aza-khanas, Ashur-khanas or Imambaras have served in some
places, ke Hyderabad, as functional places for mourning gather-
ings (majlis). as points of departure for processions, and as
depositories for the standards (“wlems) and the replicas of the
tombs of the Imam Husavn and his companions called ra’ziveh and
Zareeh.*® Symbolically the ‘algm: represents courage, chivalry,
justice and purity, The ro'zfvefr symbolizes suffering, sacrifice and
martyrdom.

The Ta'zrved s a symbobic miniature reproduction of an
Imam™s tomb, which is carried in procession and housed m an
Imambara or a private house. These fg'zfvehs are not literal
facsimiles of any one tomb, but imaginary creations of what such a
tomb should look like, in the eyes of the artst. Most of them are
made of bamboo or sticks covered with colourful paper and papier
tmache, The structures resemble more closely the Indian architecture
than the architecture of Western Asia where the original tombs
were built.?” They can be small enough for two men to carry or
immense structures carried by many people. At the conclusion of
the procession these ra'=fyehs may be buried in a local *Karbald’
Ground’

0 See plate 7.
* Sadig Megvl, Cheeb Shahi Astiy Khanas of Hyderabad Oy (Hyderabad, 19820
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In Western Asia many pious Shi'a want to be huried in the holy
grounds between Karbald® and Najall Even when there was no
refrigeration their wish could be granted and their bodies could be
transported to Karbald® for bunal. But this was prohabitive for the
Shi'a of the subcontinent, unless they settled down in Karbala®
before they died. That is why the svmbolic holy Karbald® grounds
were eslablished on the subcontinent. Not all razRpehs are buried;
some are returned to the Imambaras, others to private houses. A
ZARFEH 15 the same Lype of structure as the teziveh bul is is made
of durable material, generally of silver®® (The name actually
means a silver railing around of tomb of a saint )*%

As for sclf-mortification, which is known as matasm, there are
similarities with the rites of Western Asia in that the participants
bedal their chests and backs with their hands and with chains
respectively, or their foreheads with lendves. This may take place in
the precingts of the Imambara or in a procession in the streets.
They also sing dirges and recite elegies, Here there are no dramatic
forms connected with the passion ol the Tmam Husayn.

Since the creation of Pakistan, the subcontinental tradition has
been similar, but there has been a tendency o purify the rituals
Irom extrancous influcnces. The Imambaras of Pakistan are hot as
grand as those of Lucknow, but their mifiees and processions are
very elaborate. razivehs, like those in India, can be kept in
Imambaras, as well as in private houses,

A major dillerence belween mourning rituals in Western Asia
and the subcontinent is that on the subcontinent the Sunms have
their own Muharram processions: and siaffises and they carry
“lams und razivehs, which are kept in private houses. Active
participation by non-Muslims in the 8h'T mourning rituals on the
subcontinent is quite common.

VI THE CARRIBEAN

In Trinidad the processions are called Husay FEsta, They
have a festive rather than a mouarnful character, a Latin influence
superimposcd on their Indian origin,

2F Bap plate 10
** Census of India 1961, Mefarrant in fwe cities Lucknow angd Delld (Mew Dethi,
1964,
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CONCLUSIONS

Whether among Persian-speaking people, among the Turks or the
Arabs, or in the Urdu-speaking communities of the subcontinent,
the Shi't mourning rituals show the same public devotion to the
Imams and their principles. Despite the language differences or
those of the structural form of the rituals, the Shi'a throughout the
world have one unifying theme, which is the total devotion to the
Imam Husayn and his cause of justice, sclf-sacrifice and redem ption,

For practical purposes | have divided the Shr'i mawrning rituals
in Iran and Western Asia [rom those of the Indo-Pakistani
subcontinent. The processions in hoth areas are highly charged
with emotion although the paraphernalia vary. The replicas of
Husayn's tomb carried in Indo-Pakistan do not exist in Western
Asia. The passion play is chiefly an lranian ritual although there
are performances in Traq and Lebanon.

The significance of the rituals must be regarded on the individual
as well as on the communal level. Both the participants and the
bystanders identify themselves with Husayn. For example, people
can see their own reflection in the mirrors with which the large biers
of Husayn (nakchf) are covered and in this way can be al one with
Husayn. During a time of stress and personal tragedy they console
themselves by the realization that their own suffering is insignificant
in comparisen with that of the “Great Martyr'. This mind-set gives
them courage and strength to proceed with their own lives,

On the communal level elaborate preparation is required,
involving everyone's contribution of their individual efforts by
means of labour, skills, artifacts and money, This then leads to o
combined sense of strength and unity both during the performance
of the ritual and afterwards, The final communal meal produces
relaxation and a brotherly spirit after the emotionally charged days.
The tmelessness and the potency of these rituals form the nucleus
of the Sh'T religion. The “wlama' may occasionally disapprove of
some of these expressions, considering them contributory rather
than central to Shi'ism; nevertheless the political aspects of the
religion may take full advantage of these popular beliefs by
transforming them into mass mobilization and revolution,??

M Peter . Chelkowski, ‘Tran: Mourning Becomes Hevolution'in Asia (Mew
Yaork) May/June 1960, 3045,
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FROM MAQATIL LITERATURE TO DRAMA'

Peter Chelkowski

New Tork University

THE passion, courage, and tragic death of the Tmam Husavn, his
relatives and followers, on the plain of Karbald’, became the subject
of a literary genre; known in Arabic as maegdril, The magdrnl
literature has fourished in the Muslim world during the last
thirteen centuries first 1n Arabic and then in Persian, to be followed
by Turkish and Urdu, Only that in the Persian language, however,
inspired the dramalic representations known as (@'zfpeh-ichint or
shabih-hani, Although azived 15 occasionally performed in such
Arab countrigs as Irag and Lebanon, this must be considered as an
importation from Tran rather than as an indigenous modality. The
modern Arabic dramatic literature is mfluenced to a degree by both
magaril literature and the ra'zfpeh-hant.

The [avourite theme among modern and contemporary Arab
playwrights is the paradigm of the Imam Husavn, Though in mest
cases the plays had not been intended for theatrical production, but
rather for silent reading, nevertheless thev represent a very pofent
and powerful dramatic literary genre. The Tranian ta'zlvel plays on
the contrary are intended for stage representation only, They are

! Thanks muost be given to T M, Yadegari, 1. Anvar, and D B Warbuorg for
their assitance in preparing the article

* Peter Chelleowski, *Dramatic and Literary Aspects of Tu'zipef- Khdni—Ilranian
Passion Pluy', m Review of Wavonad Litergtures (New Yaork, Spring 1971, 11,
121-138,

A% Feriit XL {Spring, | 966) 227
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written not in the form of a complete script or libretto, in which
scenes follow one another in an established order, but as separate
parts for each characler, written on loose sheets of paper held in the
hand of the actors. For this reason it 15 in a sense an anti-literary
form, although the ra'ziveh performances are often noted for their
poetic und literary merits. It is interesting therefore to see how an
‘acted out version” could influence 4 ‘reading form’. This can be
observed in the development ol the plot of the literary version.

Contemporary Arab plays about Husayvn do not differ greatly
rom ta'ziveh, The main difference between them lies i the lact that
the Arabs use the Husayn paradigm for reflection upon current
political situations i their own countries, particularly after the
hummbatng defeat at the hands of the Israclis in the 1967 war.

The Egyptian playwright ‘Abd al-Rahman al-Shargawi should be
cspectally mentioned in this connection as well as an Iragi
dramatist Muhammad ‘Al al-Hafaji. In the case of al-Shargawi the
play in two parts, called Tha'r Alldh (God’s Revenge),® starts in
Medina where Husayn is pressured by the Umayyvad political
apparatus to pledge lormal allegiance to Yaed after Yasds
father’s death. Al-Shargawi shows corruption and abuse of power
which lead to lawlessness. The parallels between the state of affairs
in the Caliphate at the tme of Yaad and in Egypt just before and
after the 1967 war, though allegorical, are not merely implied but
obvious. In this play Husayn is not only a symbol of good bul
becomes the conscience of Muslims for all tme.

Al-Shargiawi’s play is Lhe finest example of Husayn being utilized
as an embodiment of the revolutionary spirit in the modern Islamic
world. Husayn is simultanecusly the symbol of gallantry along the
lines of ancient Arabic standards of manliness (muewwwe) and the
classic ideal of lslamic perfection, At present in some of the Muslim
countires the gap between the ‘haves’ and (he ‘have-nots' is
widening, the rich are no longer satished with wealth and power
alone but expect Nattery from the poor, These who do not toe the
line are severcly punished,

In the eyes of the Mushms, Husayn did not fight for wealth,

*UAbd sl-Rahmin al-Shargiawi, born im 1920, Poet, novelist and playwright, The
second part of Tha'y Alah, called Al Husoyn shofid, was published in Cairo in
[ 38E; 1968; the first part, called A-8usayn tha'ie, was published in [971.
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power, or political ambilion, but for the Tslamic ideal of social and
political justice. Most particularly he fought and sacrificed his life
for the underdog, the unprivileged, the oppressed, and the
humiliated. The first part of the play, which is called Al-Husayn
thi'ir (Husayn. the Rebel), could be described as a modern passion
play.

It is the second part of the play, entitled Al-Husavn shahid
(Husayn. the Martyr), thal underlines the universal and timeless
qualities of Husayn's martyrdom, Husayn's death is not 2 useless
sacrilice but a turning point in human history, which has been, and
always will be, avenged by God., Towards the end of the drama,
Husayn's ghostly apparition addresses the audience in 4 revo-
lutionary manifesto:

Husayn: Remember me by rescuing truth from the tyranny of

falsehood, by struggling on the path, so that justice may prevail. . .,

Remember me when virtues become homeless and vices alone
become

the favourite beloved. . . . If you acquigsce Lo deception, if man

accepts humiliation, T will be massacred anew, T will be killed every

day a thousand times, . ., and a new Yazid will rule over vou, . . ™

In the ta'ziyeh repertory, the passage of Husayvn from Meding 1o his
death at Karbala' is represented 1n ten or more plays, usually
starting on the first day of the month of Muharram with a play
devoted to Husayn's emissary to Kiifa, his cousin Muslim b. ‘Agil,
This s followed in a daily scquence by the martyrdom of two of
Muslim’s children, and then by the death of various members aof
Husayn's family, such as ‘Abbas, "All Akbar, and Casim,

One ra=lyek play is devoted to & commander of the opposing
army, Hurr, who deserts Yazid's forces, joins Husayn's and is
martyred together with Husayn and his supporters, The final play
is set for the day of ‘Ashiird”, the 10" of Muharram, when the death
of Husayn himsell takes place. All these tragic events were
telescoped by al-SharqawT into one play in two parts, In the Iranian
fa'ziveh plays the paramount message is the intercession of Husavn,

* Mahmoud Avoub, Redewiptive Sufficing in Islam (The Hague, [978), pp
133334, See also 1. Alloma, ‘Martyrdom in Arabic Literature’, in Cyriac K
Pultapilly {ed.), felam dn the Contemparary World (Notre Dame, Indiana, 1950, p
B3
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and the spiritual mobilization of the Shi'a. In the Arabic drama,
al-Shargawl deals with the revolutionary preparedness in the face
of the mternal and external forces of evil,

The Tragl playwnght Mubammad "AlT al-Hafaji, in his drama
Husapn will Come One More Time, tries likewise to show the
similarity of the circumstances which led to the killing of the Ilmam
Husavn and the Arab defeat in the 1967 war.? His main stress is on
internal conflicts, lack of leadership, class divisiveness, and national
differences among the Arabs, In additon there was the moral
decling and corruption among the pohiticians and the well-to=do. In
this concept, Husayn becomes the major tevolutionary fligure,
fighting [or justice, equality, and freedom. The rebigions dimension,
and especially the dilference between the Shi'a and the Sunni, is
de-emphasized.

In The Suffering of Husayr by Muhammad Aziza, the Tunisian
playwright, Husayn is nol so much a revolutionary as a natural
Arab hero, This play is very close to the Tranian fazivel, as the
author used the ta'ziveh play manuscripts which were collected by
Alexander Chodeko in the nineteenth century.® The main inno-
vation is the employment by the dramatist of a chorus.

The action starts with a messenger who tells Husayn how his
envoy, Muslim, was murdered and how Husayn is being betraved
by the people of Kifa, Husayn is shown as a very human, kind and
peace-loving man who becomes a *lion” when the defence of justice
is involved., The long soliloquies and the speeches about parting

' This thrée-act play, under the title Tal Yaff al-ffusarn, was peblished n (972
Here two other Tragl playwrghis must e mentioned: Mubwmmad Rida Sharal
al-Diin, who published in 1933 g long poctle drama (eaghl acts) under the ttle
Al-Fusayn, und AAGR with his play Se Swid Huvapa, In ncighbouring Syria.
‘Adnan Mardam Bek must be mentioned For bes play, Mosre® Heran,

¢ Alesunder Chodeko, o scholar and diplomat, and the author of books on
popular Persinn poetry, Persian grammar and custors, was greatly impressed with
the to'zived during his stay in Irun in the 18305, He bought & manuseript consisting
of thirty-1thees plays frem the director of the court theatre. The manuscripl wis later
deposited by Chodzko in the Bibhothéque Maticnale o Pariz (Blochel, 1928,
Catalogue des mamuseripies persany). Chodzke edited twe of the plays, end published
therm in Taris in 1852 under the title Mungi Chelddar. M, Aziea was very much
under the influence of this collection he mentions thal in an unpublished article
under the ttle "Le Tazie Aujourd hu".
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and farewells are extremely moving and resemble very closely those
in Iranian raziveh. They also have a strong cathartic impact upon
the reader or the audience.

The corpus of the fa'ziyeh plays is enormous. Since ra'zfyeh is a
living tradition, new plavs and local varations on the traditional
themes are shill being composed. The Cerulli collection alone—
LSS taziveh manuseripts housed al the Vatican Library —is ample
evidence of this. Enrico Cerulli collected those manuscripts in
various localitics of Iran when he served s the Ttalian ambassador
to Iran from 1950 1o 19557

The lranian ta=iveh can he divided inlo two broad categonies:
those belonging to the Muharram cyele, and those outside il. Even
those helonging Lo the non-Muharram group are connected with
the Karbald' tragedy through the employmnt of guriz (comparative
reference o1 digression) to the suffering of Husayn and his
followers, These plays concern Qur'dnic stories, hadith, lesends,
and even current evenls occurning in various localitics. Although a
story may have taken place in the more remote past—lor cxample
Cain’s murder of Abel or the suffering of Jacob—it can sull be
brought into the context of the Karbala' tragedy because of the
comman denominalor of the suffering and martyrdom at Karbala',
which exceeds all previous and following calamities. The process in
the play includes either a direct verbal referende, or the staging of a
scene from Husayn's passion, or both.#

The following taziveh play, with ‘Abbds® as the protagonist,
belongs to the Muharram eyele. Although this publication is
devoted to the Imam Husayn himself, the play about "Abbas has
been chosen deliberately in order to show that whatever the subject
may bo. the focus is always on Husavn,

In this play the death of Husayn is postponed and heightened by
the pain of participating in the suffering and death of his immediate
family and lollowers. This is the lirst English translation of the text

" Ettore Rosse and Alessio Bombac, Slencs D7 Draviral Redigion Persiani (CUU
el Vaticann, 1963},

B Ser ppo 20726 of this volume: P. Chelkowski, ‘Popular ST Mourning
Ratuals”.

# The Persian edited 1exl of this s@’ziyed is published i the Persian language
valume of papers presented al (his conference;
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which comes from Kashan, and is listed under no, 513 in the Cerulli
Collection, where it appears as separately written parts for each
actor, Tt has been arranged in the form of a *libretio’.

‘Abbas was Husayn's half-brother and his standard-bearer. If
Husayn is the supreme martyr, ‘Abbds is regarded as the supreme
fighter. Traditionally the play devoted Lo "Abbas is enacted on the
9" of Muharram known as Tasu'a. The strong perscnahly of
"‘Abbds is very much admired and venerated in Iran and in ShT'7
communitics in other countries. There are many shrines devoted Lo
his name. Many sogugd“khdnch, water cisterns and fountains in
towns and villages, are dedicated to his bravery on the plain of
Karbala® when he tried to fetch water for the thirsty family of the
Prophet, and had his hands cut off before being killed by Yazid's
fHer.

Swearing on ‘Abbas is the only truly dependable oath in daily life,
whereas in contracts his name is added to those of the partoers, 'in
absentia’, to safeguard against the trespassing of anyone’s rights.
He 15 also admired by the women for his particular powers. Tn Iran
u Teast, sufreh haira-e "Abbdy, may be prepared in his honour, as a
vowed thanksgiving for a4 favour received, at which food 1s
distributed to the people.*®

Most raziyeh toxts are anonymous since the composition is
regarded as an act of piety. The Cerulli 513 manuscript 15 signed by
the scribe, Gholam Huosayn Saberd, and dated 1331: bath the dating
and the signing are rather unusual, The text seems to bea mixture
of al least two plays on the same subject. which is a very common

phenomenon. Most of the raziveh manuscripts are collections of

pieces of paper, some twa inches wide and about eight inches long,
written separately for each character in the play. The actors hold
these scraps in their palms and read their lines. When the actors
from various locations merge in order to perform together, the
scripts may also merge. Although the play is devoted to "Abbas, it
gives an overall picture of the suffering and the death of Husayn,
his sons and followers on the plain of Karbala®, Tn the w’ziveh plays
all the characters discuss their pre-determined fate. Despite the fact

1 Bee pp. 207-26x of this volume: P. Chelkowski, ‘Populur ShTT Mourning
Ritials’

.
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that the death of *Abbds took place belore that of Husayn and some
other members of his family, on the stage "Abbas describes the
death of Husayn and his relatives vividly belore the fact, thus
arousing the emotions of the audicnce. Both the actors and the
spectators know the totality of the wagedy, and therefore they do
not need to keep it sscret for the suke of suspense, as is the case in
Western theatre,

The bulk of the play deals with the altempt by Shimr, the villain,
to seduce ‘Abbds away Itom Husayn in order to become the
commuander of the enemy’s army. This is 4 potent bribe which
"Abbids sturdily and repeatedly refuses to accept, Templation is a
device frequently used in the drama of both the East and the West,
A second dramatic device 15 thal of deception, guestioning the
courage of the hero. Tn this ¢ase "Abbas covers his face and
intercepts ‘Al Akbar who is bringing water, to test him. The
unknown author or authors of this play were quile familiar with
these devices. Although long soliloquies are customary in the early
ta'ziyeh plays, in this instance a rapid dialogue becomes the main
mode of personal interaction.

The language. which is in poetry of varied rhylhmic patterns,
presents an interesting modification of the Western recitative and
musical interpretation. in that the good characlers sing their lines
and the villains recite them. As [or the poctic expression, thereis a
considerable variation of quality which is not unusual in the ra’ziveh
repertory.

The several references in Lhe text to the sins of the Shi'a and the
redemptive character of Husayn’s death bring the tragedy of
Karbald' from the historical time to the present. The actors and
spectators feel just as responsible for Husayn's death as those who
betraved and abandoned him in the vear 61/680.
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THE MARTYRDOM
OF THE LUMINOUS LEADER OF THE BANT HASHIM,
HAZRAT ABU "L-FAZL AL-ABBAS

DRAMATIS PERSONAE

The Imam Husayn Sakina
‘Abbas Amir
Zavnah Shahrbdnmi
AT Alchar Sirimr
O dsim T Sa'd

[At the perimeter of Huwsayn's encamprient
on the plain of Karbala®, The might before "Ashira’]

It Sg'df: O King of a small army, look toward the battlefield and
observe the strength of a great army. O Commander of the
Faith, turn away for a moment from your noble family and
count the stars if vou wanl (o know the number of Yazid's
army. Arise! Destiny has chosen you for martyrdom,

[Tn the encampment of Husayn on the plain of Karbal@' ]

fmane: O3 Fale, though you may casl upon me. Husayn, immeasur-
able injustice, load me with oppression, bare me naked, and cast
me down in the dust, 1 will not complain, and my lips will be
tighly closed like a flower bud. But you, O Fate, must look at
the beautiful image of '"Abbas and regrel his imminent loss,

'Abbds O sky, look at Husayn, the Moon of the two Easts. Fill
your eyves with tears. O sky, because the king of one small army
is forlorn, rip your blue garment of patience to shreds, On the
day of battle, if you wish respite from the roaring of 'Abbas,
take refluge in some faraway niche of the universe.

YA Alebar: O Merciful God, T am "AR Akbar, 1 am distraught,
mourning for my father’s grief, Kindly grant me the pride and
happiness of sacrificing mysell so that 1 may be honoured in
front of my uncle.
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Zaynah: O Creator, have mercy upon Husayn, Show me kindness
and relieve my pain. My brother is alone in this strange land,
There s no remedy for this affliction. O God, the cure lies in
vour harnds,

T O Brother “Abbds. O Commander of the Faith, listen for a
moment to this forlorn one. Use this opportunity o dig a ditch
around the tents.

"Abbgs: O King ol the Lands and the Seas, T will obey your
command if you will accept me as vour servant. ‘Al Akbar, the
light of my Ewes, come here with your followers, companions
and Qasim, and all our rightecus friends, Jafar, go 1o the lefl
flank to assist the north, 1 will go to the south with illustrious
friends.

Al Akbar: O Imam of the Heavens and Earth, Husawvn, let mo
sacrifice myself for you. | am poing Lo aid my uncle, ‘Abbas, O
Crowned Unele, may T be thy ransom, Leave the digging to me.

‘Abbds: 1 am digging this ditch, dear God, so that my sisters will
not be afflicted and dishonourcd.

"AIF Akbar: 1 am digging this ditch, dear God, so that Umm Layla
will not be afflicted and dishonoured,

Casim: [Text misving, beging 'l am digging . . ]

‘Abhds: 3 God, when will this night hecome dawn? T awai
tomorrow, when my hands will be cut from my body.

AkT Afebar: O God, when will this nighl become dawn? T await
tomorrow when Umm Layla will mourn my death,

Qasim: [Text missing, heging 'O God, when will . . )]

fmam: O God, when will this night become dawn? T await
tomorrow when 1 will fulfil my covenant,

Zapnah: O God, when will this night become dawn? T await
tomorrow when T will sacrifice my children for Husayn,

"Abbds: O brother, O Magnificent King, vour holy command is
fulfilled. The trench is dug,
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[fn the enemies' encampment.|

Th Sl According o the order of unjust Thn Ziyad, the children of
the Prophel should burn with thirst.

[ the encampment of Husayn.

fram; Our enemies know no decency or shame. They have no
respect for the Propher. Full charge ahead, O good brothers,
Forward to fight the wicked,

[fn the enemies encampment. |

Ihn Sa'd |addressing his army] 0O wicked, rebellious. sinister
group, set fires around the tents of Husayn,

[fn the encampment of Husayn.)

Zaynah: O God, T am distressed and fearful, They have set fire
arcund the tents, Why is Husayn's encampment on fire? O
my hopeless Husayn, O my hrave brother "Ahbis.

Trmani: O distressed sister with dishevelled hair, why are you crving
s0 lowdly? The enemy has not vet removed your val. By God,
your Husayn is still alive,

Shatrbama; O small Aower bud from my garden, why do vou look
withered? You do not sleep in the cradle, and set fire to my soul,
Though vou are uncomfortable with the heat and the fever,
sleep, my beloved child., O soother of my soul, vou are 50
restless because of thirst,

A Alchar: O God, why is Shahrbanu wailing tomight? Her cnes
reach the skies searing my soul. O sad mother, why are you
weeping or mourning? Your Akbar has not yet died.

Shatrbanid: 'All Akbar, you know our circumstances and the feeling
of the homeless, It is kind of you to visit with the afflicted. O
son, "AlT Asghar has {ainted, He may die from thirst, Call in the
others,

"AIT Akbar: Do not worry, mother, | shall fetch water for him. That
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will bring his strength back, Taking courage from his need, 1
will bring the sweet water for the deuar, miserable baby bov.

Shahrbini: Dear 'All, do not venture on o this dangerous and
frightful plain. May s thousand Asghars bhe thy ransom, O
handsome boy. I do nat want you to go, my dear stalwarl boy, 1
am afraid something may happen to you,

Al Akbar: Dan't cry, don't wail, don't tear thy ringlets. Dishevel
nat thy hair, With God's help, [ shall bring water presently,

Shahirbani- O God! Prolect my ‘ANl Akbar tonight., He is the
happiness of my heart and the tranguillity of my soul. O
Karbald', you destroyed my lile, and bestowed great opprassion
and tyranny on your guest,

"Abbds O Lord, why 15 Shahrband weeping tonight? Her anguish
has quickened the heart of men and jinns. © Lady of the Camp,
what troubles you tonight? It seems from vour anguish that our
fateis already scaled.

Shakrbimi May 1 be thy ransom, "Abbas, O Commander of Just
People. Why should I not ¢ry? The infant Asghar has no milk
and ‘AT Akbar has gone 1o fetch water, Alas, I am worriced that
some evil may come upon my darling of Egvpr and Canaan
[=Jaseph],

‘Abbds: Do not grieve, Lions” cubs do not fear jackals. [ shall go to
bring the Moon of Canaan back to you.

Al Akbar: O Lord, may [ have the luck to bring water for
Husayn's children. O garrison guarding the water, disperse, or
alse T shall send you all to hell. Now 'AlF Akbar hus come to
fetch water from the Euphrates for the thirsty,

[Ar the Euphrates embanioment.|

fhn Su'd: Akbar, O King of the deserted ones. Seek no water! This
waler for you is a rare gem, Tell Husayn the price of this water
is to swear allegiance to Yazid.

AT Akbar; God is great! With the help of my grandfather, [ shall
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make tonight the day of judgement for this infidel group.
fhr Sa': |[Text missing, beging "0 group .. ."\]

"AIF Akbar; O water of the Euphrates, have you not a grain of
shame? O the day of retribution, Zahra will be weary of you, I
is nat right, it is not fair for me to drink water while my father

thirsts,

Ihn Sa'd: Soldiers, stop this young man from carrying water with
him to the tents of Hosayn.

[ They fight.|

AT Akbar: & thousand thanks, O Lord, for helping me to exit
safely. T am not going to be embarrassed in the presence of
Shaheband, nor will T be ashamed belore Asghar,

Lin the encampment of Husan]

‘Abhds: Thank God, "All Akbar is safely returning with water. He
fought with the charisma of Haydar. 1 shall intercept him on the
way, and conceal mysell under a veil in order 1o test him,

[Between the twe encampments.)

AT Akbar: Who are yvou who blocks the path of the hunting lions?
“Abbds: On whose order have you come to the Euphrates at night?
AN Afchar: | have come to fetch water for the thirsty,

"Abbay: Ler the thirsty drink blood.

"AfF Akhgr: Young man, Asphar has no milk to drink and is dying
from thirst.

"Abhds Tet thirst wither his glowing face.
AN Akchar; Oul of pity 1 shall not kill yvou tonight,

‘Abbds: | have compassion for that water which you are carrying
tonight.

[They fight ]
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AT Akbar: Y oung man, you posscss the same strength as |,
"Abbgs: May 1 be your ransom, you have such strong arms.

AT Akbar: Your voice sounds familiar to me, Beloved of the
Lmiverse,

"Abbds: 1 know you, May Lhe world be your ransam.

Al Akbar: 1 am Akbar, the son of the King of the people.
"Abbay: May my soul be your sacrifice. I am vour uncle, ‘Ahbhis.
"Ali Akbar: T beg your forgiveness, lor I did not know it was you,

"Abbds: Y oung man, may | be your ransom, for T blocked your way
in order to test yvou. Wait a moment, O Light of my tearful eves,
for T shall take the news of ¥our coming back to the tents, Glad
tidings, © people of the camp, young and old. Happy 'Ali Akbar
has brought water with him,

[Fn Husayn's encampisent.,|

AT Akbar: O mother of Asghar, come and take waler o the
milkless babe, Take water for the weak infant child.

frmam,;"Abbds, go and rest. Rest from the trouble of the dav.
Gabriel will be watching over me tonight more than even. O
sister, go spread bedding for my pure brother, T am overcome
with desire to meat my celebruted grandfather,

bbas: Brother Husayn, my heart flutters and sleep has escaped
my eyes. | shall put my sharp sword and my shield under my
head lest the wretched encmy should surprise me,

fmam:'All Akbar, this night take off the armour of trouble and
pain, lake off the sheath of martyrdom, Go to sleep, O
Tranquillity of Thy Father's Soul, for temarrew vou shall raoll
in a sea ol blood,

AT Akbar: O God, how can slecp enter my tearful eyes Lonight? 1
shall put my sharp sword and my shield under my head. O
wind, blow a breeze upon my sister Sughra tomorrow, carrying
the fragrance of my ringlets, which drip deer musk tonight.
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Inane: Come, Qasim, my precious nephew, tonight [ am planning a
feast lor tomorrow, Sakina, spread open the bridegroom’s
bedding like 4 flower, for tomght | want to keep the image of a
groom in my mind.

Qdarim: O God, why 1s the bride of death my companion tonight?
Isn't she aware of the bndegroom's despondent heart? On the
wedding might the bridegroom eats sweets, yet tonight sugar
tastes hitter in my mouth like snake’s venom.

fenam: Zaynab, the cnemy secks war and a crving loneliness is our
condition tonight,

Zupnwh: Tonight is the night of farewell. O, what loneliness, and
the enemy approaches,

fmani: Tonight, 'Abbas’ hands are folded beneath his head. O, what
loneliness, Tomorrow, they will be cut off like branches from
Lhe tree in paradise.

Faynah: Tomght, | can look at ["AIR] Akbar’s body, Yel tomorrow |
will see this Hower chopped into a thousand pieces,

Inraps; Tonight, Qdsim is asleep in his bridal chamber, as elegant as
a cedar tree, Tomarrow, the hands of injustice and oppression
shall turn this chamber biack.

Faynab: Qasim is sleeping in o sea of light tonight. Tomorrow he'll
be wedded Lo his dark grave.

fmapy Tonight, "AlT Akbar is in a deep slumber. Tomorrow, he'll be
gswimming in his blood beeause of the tyranny of the encmy,

Zavnah: Asghar sleeps in his cradle tonight. Tomorrow he'll rest
forever, on his father's shoulders.

Imam: Tonight Sakina sleeps next to her father. Tomorrow she will
be captive and numb in the hands of the enemy,
Zavnah: | Text missing, beging ‘MNext to ]

Imam: Go to sleep, dear sister, | bear witness by the Essence of God
that all of us, the male members of the Prophet’s houschold,
save the sickly "Abid, will be put 1o death at the hands of the
Oppressors.
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Zaynal [to herself]: Use the opportunity, Zaynab, (o pour out that
which is in your heart. Sit alone and wail over your luck, O
depressed Zaynab, be ready for catastrophe and think some-
times abowl Damuscus and sometimes about Kifa, and
somelimes about Karbald™. O Morning Wind, my patience is
timshed. O3 breeze, blow to Najat and to Medina. Tell Zahra of
our misfortunes. O Zaynab, omit these long complaints.

"Abhds: Arise, ‘Abbas. Keep watch over the women's quarters. This
is no time for sleep for Zawynah's heart is heavy with pain,
Husayn is asleep, and the enemy lurks in the dark, 1t is time to
keep watch. Tt is the final sleep. O God, grant respite [or
Zaynab, respite lor the helpless, homeless Zaynab, She will ride
dishevelled and the sound of music will rise in the air, In her
fortornness, no hand will soretch toward her, ‘A bbas should die
for you. O Father, O AL we have come from Medina to vour
neighbourhood and this is only a short distance from vour
grave [=Najaf]. O my crowned Father, "All, conguerer of
Khaybar, come Lo Karbala' and look upon us, forlorn ones,

The Velled Amir: 1 am here, | am here. I have just arrived. My dear,
I beard your call in paradise.

‘Abbas: 1 smell the pleasant perfume of ambergris. 1s this Jacob
leading the lost Joseph or is il a harbinger of good news arriving
from Canaan? | cannol take my eyes away from him, although
a shafi of light penetrates my eyes from him, Who are you, o
Unparalleled Apparition?

The Velled Amir; God created me, vet | am Lord of the universe.
‘Abbay: Do not advance any further.

The Veiled Amtr: How will vou stop me, O lion?

“Abbids: Fear my sword and remain where you are.

The Veiled Amiv: 1 fear no one save my Creator.

“dbbas: My sharp sword will knock vour head off.

The Veiled Amir. Bravo to you, O One of good repute.

Abbds: For what reason, O THustrious One?
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The Veiled Amiv: For your loyalty to your brother.

‘Abbas: How do vou know that [ have a brother?

The Veiled Amir: T know you, O Splendid Bird of Paradise.
"Ahbds: Your voice 18 familiar 1o me. .

The Verlled Amir:Yes, and T am disturbed over your becoming
marked for death,

"Abbds: What brings vou to do this hlood-thirsty desert?

The Veiled Amir: T am concerned aboul six of my brave sons.
"Abbdy; Name them with dignity,

The Veiled Amir: One looks like yvou.

*Abbis: Cite his name, O King of the People.

The Veiled Amir: Know that his good name is"Abbis,

“Abbds: And tell me the name of that one whao is the Light of my
EVES,

The Velled Amir: He is the leader and the elder, He is Husayn,
"Abbdy. Are you the King of the two worlds?

The Velled Amir; And are vou Husayn's standard-bearer?
‘Abbds: Tam the servant of the King of religion.

The Veiled Amir:1 am Amir al-Mu'minin [=the Prince of the
Fauthful, "Al7).

"Abbas: Greetings, O afflicted Crowned Father,
The Veiled Amir: Greetings to you, memaory of my vouth.
"Abbas: Where have vou been, dear Father, in this dark night?

The Feiled Amir: Coming to you in suffering from WNajaf to
EKarbald".

‘Abbas: Why 1s vour back, which was straight as an elegant cypress,
bent now?
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The Vetled Amir: From the sorrow lor you whe are marked for
death.

"Abbas: Why have you fallen into such suffering?
The Veiled Amir: From my separation from Kulthiim and Zaynab.

"Abbds; What do you carry beneath your robe, O Unparalleled
One?

The Veiled Amir: There is water here for Sakina.
‘Anbds: Have you an order for vour son, "Abbas!
The Veiled Amir: Goand rest, Sleep in your bed,

"dbhds: 1 shall obey vour orders, but T shall sleep with tearful eves,
[In the enemies ' encampment. |

fhr Sa'el- 1t is spring and Lhe flowers are blossoming. Be happy and
cheerful for a while, Ibn 5a'd. O Lord, make this royal
appointment arnve as soon as possible,

Shimr: 1 have just arrived from Kufa with a large army. | have
come with a roval appointment for lbn Sa'd. Woe to the
sleepers of the Azure Valley who are unaware of the injustices
of Fate. How scented is this land, how great is the feasl in the
desert, Has the navel-pouch of the musk-deer fallen on this
plain? Has Solomon spread a feast in this land? Shimr, beware,
youl are crossing the lon’s lair. The fierceness of the lions will
shake your being. Are vou not aware that "Abbas s the hand of
the Hand of God? Who can tie God's Hands? Where are vou
going to hide when the son of Haydar mounts his swifl horse? 1
wil] tie the gracelul hands and fect of the unfortunate Qasim,
When ‘Al Akbar wakes up the hearts of all the warriors will
tremble but I shall atlack and send smoke from Husayn's tent
to the planet Saturn, Hark, 1 hear sounds coming [rom Ibo
Sa'd’s encampiment. The sound of a flute mixed with that of a
lute. Sweel singing voices are rising toward Saturn from the
tents of Thn Sa‘'d. Well, well, what s the cause of wour
celebration! Have you defeated the brave enemy? Has the
Prophet's progeny been killed? Tell the cup-bearer not to deny
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wine to the drunkards. Unless a good Fate assists you, you will
be foolishly pounding on an anvil with your hands,

fhn Sa'd: O Shimr, be not so hot-headed, listen with vour heart and
soul to my advice, Husayn, the son of Zahra is the righteous
Imam, Why must you stab him with your sharp dageer? You
think that after killing Husayn, the son of "AlT, vou will réceive
the governorship of Ray and Gurgan. After Husayn's death you
will have nol a single grain from Ray, and vour body will be
burned in hot fire. The feast has been prepared for us, so let's
enjoy the musicians’ music.

Shimr: O commander, yvour words have louched me, penetrating
my heart like small arrows. Selting foot upon this earth is like
giving up my life. How can one chain the hand of God? [f |
destroy the house of my endurance, even a hundred Abu Turabs
could not rebuild it

Fin Sa'd O Snmr, the roval edicts have been issued in your name,
and the Ruler has empowered vou to govern the Arabs and the
Persians. Your scrvice must be superb or else there will be no
gold, no silver, and no money, O vou infidel, why did the evil
infidel send you to the battlefronl? Do nol trespass the line of
justice and do not kill the sacred prey. | do not advise you to go
t war, Do not fight but make peace, do not harm the King of
the people. The world became a Aower garden by their blessed
coming and made the life of Mriends jovful. Now 1 am speaking
to the owner of the coffee house—pive sweet tea to Shimr
FZuljushan, 1

Shime: Why are you so lax, Ibn Sa'd?
Thn Sa'd: Paticnce is necessary in this affair,

Shine: How long must we be patient? Power and position are at
stake.

Ty Sa'd: Well said. Tt is time 1o think about victory and defeat.
Shirr: Men must be guided by sapes, You give the orders,

b The play must have been performed oo coffee-house, and the actor playing the
rile of Ihn Sa'd makes this remark on purpose so that the sudience will remember
thal thev are only dctors, nol real villiing.
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[#n Sa'd gestures without answering.|

Shinw: The love for the world fills my heart with infidelity to my
faich.

fhn 8a'd Whal should be done? Say it, thinking of the day ol
retribution.

Shime: Why did you come to Kuarbald® with horses and an army?
{hn Sa'd: Why did vou come wilh sword, dageger and spear”?
Shintr: You signed the order to kill 'As household.

Thn Sa'd: Y ou light the fire of fighting and war.

Shirtr: You heard the name Ray and said, 'T have got my wish.’
Thn Sa'd: Why did you accept the rabe of honour from Thn Zivad?
Shime: 1 wear the robe of honour, and | take the conseguences,
fbn Sa'd: Like you, [ have given up my conscience and my religion,
Shimr; Thiﬁ futile talk stems from fear.

Ibn Sad: Do you know that our opponent is 'AlTs "Abbis?

Shime: And do you know that our army consists of lion hunters?

fhn Sa'd: Do yvou realize that the Bant Hashim are very brave and
strong?

Shimr: Do vou knew thal "Abbas 15 related Lo me?

fhn Sad S0 what! You should knoww that "Abbas will not befricnd
s,

Shirr: TNl deceive bim, 'l make him desert Husavn,
dber Sa% I can not be so; he s a lion and he is loyal.
Shipr: Then what can we do about Yazid's command and decree?

Thn Sa'el: 1 am in despair and pessimistic concerning anylhing in the
world.

Shinee: 1 will have to tie their hands, or else they will te mine.
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fom Sa'd: T will have to break hearts or else my own heart will be
broken,

Shimr: T will have to set heads upon spears or lose my own,

Tbn Sa'd: T will have to face the battle or else 1 shall have to run
away in disgrace.

Shimr; (o, rest, and be aware of what goes on,
Jbn Sa®d: Go, briel the army and strengthen their morale.
Shimr: You go and order them Lo heat the drums of war.

fbn Sa'd: Drurmmers, beat the droms G the sound of drums reaches
the ninth heaven, And yow, Shimr, go and talk to ‘Abbas.

Shimre: O Thn Sa'd, T am going to talk to brave “Abbas, to make
peace tonight. Or else in the morning U'll make him swim in his
blood. What's the hurry, damned Shimre? I3 my luck sleeping?
Why is my mind and heart so tense and disturbed tonight? T
necd wine to soothe my nerves, Don™t go, there is danger on the
way. Turn around for the province of Ray 1s what counts,

[As the perimeter of Husayn's encamprient ]

Shimr; For God’s sake, answer me, "Abbas. Either give me the
answer or be ready for the battle. MNights like these are not for
sleeping, He is not visible o me even as the sun in the mght. The
darkness of the night brings my love to the surface; Love
mduces different aims in each person. As for me. I am captured
by the promise of the prince of darkness,

[to his Damascene dageer)

It is tme for you to spill blood, Come our of thy scabbard, O
crescent moon! If my sword fails 1o conquer duting the battle,
and my dagger fails 1o cut the throat of the Imam, the son ol the
Imam, then let us have peace, and T am for war. Tf you want
peace T am for war, il you seek it | see a holy ghost standing
guard. Whose tent is that? My humble intellipence can not
describe his atinbutes, and how could 17 Can an ant describe
the attribules of the kingly Imam? O King of the universe,
sublime Prince ‘Abbas, come out of vour roval camp.
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[fn the encampment af Husayn.]

"Abbds: Someane has been calling me [rom che left and from the
right. He calls my nume and by this name he secks Lo disgrace
himself and achieve fame: People have forsaken Husayn for
Yarid—I am afraid they will all become dolators. Why does
this upside-dewn world not come 1o an end? The exalted are
cursed and the mean are revered. Arnise! The earth is filled with
calamity and sedition. Straighten your back and observe the
tumult behind the tents, O A Akbar, the beauliful cypress of
Husayn, and Qasim, the candle in his gloomy nights, rise up
and hold vour swords to walch over his camp For the breeze
wafts the smell of blood from the plain.

Shimr Greetings to vou, who are praised by God day and night,

"Abbds: Someone has called me by name from a distance, What (s
your auspicious command, O Exalled One? Who arc vou who
has heen calling my name from afar? Who are you who is
thundering hehind the tents?

[Ar the perimeter.]

Shime: Q) standard-bearer of Husayn, King of Karbald®, be well.
Salutatons! O Commander of the opposing army, be welll 1 am
eagerly awaiting you, Welcoms and be merry for a [east bas
been prepared in your honour. The golden torches were set up
in your honour, It is light from the earth to the sky. T am at
your service, O "Abbas: Give orders to this worthless servant of
YOLTS,

[fn the encampment af Husavn,]

"Abbas: Who 1s it that is praising me? Who is it thatl pretends to
guide me? And who is the man who is trying to trick me? How
can I welcome the standard-hearer of the villain? If you want to
approach the tent of “Abbas, then you want to be cloven in
half—so come forward.

Shinr: O beautiful and radiant Prince, for me you hold the rank of
a King and the Ruler of the Earth. You are as magnificent as
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Solomon! T am only a weak ant, The learned and the laymen
both call me Shime, but 1 am only & beggar at your courl.

Abbas: O filthy, ugly, atheistic oppressor, 1 do not wish Lo see your
sinister face. Robber of faith, outeast of the Caithlul, T have no
business with you. 1 serve the people and the religion, You are
the enemy of Husayn, T am the slave in his service. Tt is clear
what you are, Tt is clear what [ am.

Sidme: 3 King, my head and soul are under your feet: so much so
that I am ready to light for vou. T-carry an order from Yasid

appointing you commander of the army. Let me fight al your
side.

‘Ahbas; Do not abuse my name in {ront of my noblemen, for as
long as [ bave my head and soul T shall sacrifice mysell For the
beloved tegether with many of my companions.

Shimr: Why do vou cast aside the generous decree of the King of
Syria? Ome who walks should look in front lest he fall into a
hele. O semblance of ‘All, haven't vou heard that a tiny
mosguile can kill an elephant? You boast, saying that you are
Husayn's servant. But remember how much Joseph sufllered at
the hands of his brothers, and Lhat the villain Cain killed his
brother because he had a grudge. Moses was a righteous
praphet bul he let his peaple suffer thirst. Desert thy brother so
that pain and sortow will desert you. Come ta our army, and
accept its commund,

"Ahhds O Disgraced One, you know nothing of Abel's status. You
are trying o make me look like Cain. Haven't you heard the
CQur’anic verse about sacrifice? Can you not distinguish between
that and the story of Cain? If you are not aware of the high
rank of the descendants aof *AlL, then read the revelations of the
Qur’an. The Creator out of his munificence has bestowed upaon
us Salsabil, Kawthar, the Euphrates, and the Nile as o dowry.
Stop this nonsense, 0 Rude One, for 1 can not forsake
[Husayn]. ¥our attempt to mislead me is like Satan's attempt to
deceive Ishmael inside the Ka'ba.

Shimr. Tt 15 not without reason that 1, Shimr, came on such a dark
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night. Otherwise it is not a good time to visit a friend. The love
for a kinsman stirred my heart. The one whe does not Fall in
love in spring is not a man. A plant that does not sprout at
Novwrilz is nothing by fivewood,

"Abbds; 1 is the insult 1o Husayn in your talk and not the affront o
politencss that shocks me, The sacrifice of "AIL Akbar mukes me
hot with anger at you, This is 4 preat and scrious matter,

Shime: Pledge allegiance lo Yazid and rescue vourself from death,
Better to be a commander than 1o die in vour own blood. Listen
to my advice, my words are us precious as pearls. One should
not tell the words reserved fora friend (o a stranger. Nor should
one complain about a friend Lo an enemy.

“Abbds: Look at Husavn. Destiny s pulling him towards his end
and he cannat hide his feelings. He laments the forthcoming
captivity of his loved ones, he grieves the imminent death of "AlT
Akbar,

Stimy: Let me give you a word of advice, don't consider i1 wrong.
The fower's freshness lies in the Zephyr wind. Caging
nightingales in the season of roses and tulips is nothing bl
perseculion, No onc loves you as much as 1 do. You are like the
sun.

"Ahhds: Listen to the children, Lo their burning, lormd groans,
Turmoil rules this plain. What religion allows such oppression
upon Husayn’s children? Do not think that Husayn, the
Cypress, is trembling because of a Zephyr wind, hut hecause he
hears the nightingales [=his children] moan.,

Shirir; Be Yazid's ally ltom the bottom of your heart and take
commund of the Syrian army. Save me from tarbulent fear lor
vou. Following Husayn 15 a hope built on eredit. Do not
exchange cash for credit. Forgel the promise of paradise, Fight
nol. make peace, save vour life: one should not let an
oppartunily go by,

‘Abbas: | have taken an eternal oath Lo submit my life, to set my
body upon the edge of a sword and a spear. This blaze is like
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that set upon Abraham. The love of God permeates me so give
me no advice. No physician has a remedy lor love, Your path is
a dead end, a path full of sin, May arrows pierce me i 1 close
my cyes on Husayn. Keep away, for your words have boiled my
blood. Your malivious company sets a terrible torture upon my
soul,

Shimr: We came to this plain upon the King's orders with the army
and its commanders. By God, there are no virtuous men in the
army. We rested during the day while the sun was up. We have
come at night to see the Moon [="Abbis]. Join us and become
the commander of our army. We have come a long way Lo see
vou,

"Abbas: We are here on this plain not to seek glory, We have been
forced to take refuge here. We are here neither to fight nor Lo
make peace. We are servants and lovers of the King, Husayn.
We have come from Hijaz w the banks of the Euphrates
standing firmly beside Husayn. We are here to enforce our
rights.

Shirr: O excellent one, T am disappointed in vou. [ am Shimr with
a thousand things on my mind, If Husayn is right and born
right then I have a gquarrel with truth itself, From dusk to dawn,
from Kifa to Damascus, T am being endlessly taunted. How
much patience do you think [ have? Don't fight against me.

Abbds T am a lon, und my neck is chained by love. | am firm in
my love for my beloved, I am a lion and the heir of the Lion of
God [="Ali]. T have no dispute with foxes like you. Get away, 0
chosen disciple of Satan. T have no desire to carry on a
discussion with yvou,

Shimr: A wise man would not touch a lancet. You are walking into
a ditch of trouble. Being on the opposite side from you breaks
my back, although [ am as strong as a mountain. Have mercy
upon Sakina’s thirsty lips. She will die of thirst on the banks of
the Euphrates.

“Abhds: Sakina's thirst breaks my heart and your futile speech sets
fire to my mind. O impudent oppressor, depart.or else T shall
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break vour ugly mouth with a punch and cover your body with
blood and dust.

Shimr: We are related on my mother's side. Let the Eternul Judge
be my witness, As a fasting man awails & signal of the end of the
fast, I am awuiling your expression of allegiance 1o Yaed.

"Abbas: On thig journey, the only thing on my mind s Husayn. [
am ameng people, but my mind 15 somewhere else. | can not
stop frequenting the court of the king of the universe, Husayn,
There is fortune in his service and salvalion at his door. O
bastard, what 1s vour religion that oar hlood is swecter Lo vou
than the milk of your mother?

Shimyr: Are you not withdrawing from the prime of your life? Do
not give up the riches of the world for the sake of onc brother,
A man's life is shore. Come with me and 1 shall show vou a
carefree hie full of pleasure and luxury, O Lord, T am your
slave—bhe my master.

“Abhds: When | ride my horse on the day of battle, [ shall smash the
warriors’ heads and 1 shall paint the sharp side of my Haydari
sword purple with blood, Get away or your body wilh become
the targel of my sword,

Shiwr: 3o not be perturbed, € son of the Arab Amir, whale of the
Red Sea, warrior of all the Arab territories. Look at my sword.
Tt has defeated Kurds and Zabils, vet 1 stand before yvou
ubsequiously,

"Abbds: Talk nonscnse no more, rude, damned one. Do not count
yvoursell egual among us. Your father is a Syrian and mine is
Arab. You have no status, Gel away or you'll be the target of
my sword.

Shimr: You are the flame of the tribe’s candle for vou are related to
me through vour heawtiful mother. Do not pride yourself on
being Husayn's water-carrier, | have got for you a letler to
glory, Your humiliation is my disgrace and your suffering is my
shame.

"dbbds: How could there be another Murteza? The sky would never
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dream of another woman such as Fatima. 1 live in the shadow
of my brother, the King of religion. Shame upon me if T desert
Husayn. Get away or else your body will be the target of mv
sword,

Shimr: Do not be perturbed. do not kick thy servant from 'ymlr
door.

"dbbds: This is all deceir, thisis all a trick, 1 know it.

Shimr. T am Shimr; 1 have come to make you aware of what is goad
and what is bad for you.

‘Abbay: What is the enemy preparing? Ishall take out my spear,

Shimr: Do not boil with rage. T am your goest and my heart
palpitates.

‘Abbas: Isn'Uit Husayn who is your guest, whose wife sleeps thirsty?
Shimr: Greetings to you from Kili b, Sa'd Azraq.

"Abbds: What do they have to say to "Abbis, o persecutor?

Shinmr: They offer you lands in Ray, Rim, Farang and China.
‘Abbds: For what purpose? For what reason? Say, infidel,

Sthirar: To forsake Husayn, and become the commander of his
enemies.

‘Abhids: God fortad, God forbid. Shut vour mouth, O cruel
oppressor.

Shinw: You are alone and Husayn is alone, One flower does not
make & spring.

“Ahbas: The love of Husayn, the son of the Prophet, is priceless to
me.

Shimr: 811 happily on the throne and 1 shall stand guard.
“Abbas: Seeing handsome Qasim makes me happy.
Shipr: Come to my side and become the leader,

‘Abbds: | feel ashamed for Sakina’s thirst.

252




FROM MAD;TII_ LITERATURE TO DRAMA

Shimr: Come to my side and I'll fill your saddle with gold,
*Abhde: I'd rather die than see my sister, Zaynab, handeulTed,

Shimr: Are vou willing 1o see Kulthim held in disrespect and
homeless?

‘Abbds: | am willing to see her weep upon my grave,

Shimr: Tl give you so much gold and gems, vou won't be able to
counl them.

"Abbdas: And what shall T answer my father, "A1T!
Shimr; Say, 'l am sorry, it was for law and order,’

‘Abbas: Tl be ashamed in front of TAlima eon the Day of
Judeement.

Shimr: Youdo not appreciate the monarchy, my dear.

"Abbds: A sage man does not do something that he will regret.
Shirmr: Listen carefully, peace is belter than war.

"Abbas: For me, life is a disgrace without the Prince of Religion,
Shimye: Youcan not rival such an army, O second Haydar.
‘Abbds: Tshall destroy Kifa as easily as Khavbar,

Shime: Innumerable soldiers will come from Kiifa, Syna, and
Aleppo.

"Abbds: And ‘Abbas will Face them all like a formidahle lon.

Shinse: Your scimitar shakes the skics. Anpels are the slaves of vour
courl, 1 pray that nothing wrong comes to vou. 1 owe so much
to your old mother. I can'l be ungrateful to her. For the last

time [ say come to us or you shall be killed, ¥our end will come
041,

‘Abbds:Shame be on wou, ungrateful one. Why have vou
obliterated all respect for *AlTs household? We don't need your
kindness, O impudent snab. On the day of war T will not ask for
your help. Let your army roll in today until the end of the
waorld. Let them fill the space from east to west, [rom (he sky to
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the lish |= the fish which holds the earth]. They will all be
broken like a small bristle by the scimitar of "Abbas,

Shimr: T am vour slave, ready to sacrifice myself. T have a command
from Yazid, my lord. T am the son of £al, Rustam. [ am the
warrior Afrasivab. Like Faramarz, | am the champion of the
army, | am a temple, [ am a convent, a priest, a8 monk, a Zangt,
| closed the book on "Uthman, | am a wall of iron. Woe Lo the
time when my horse 15 saddled and 1 cnter the stage of war,
Meither the enemy’s horse nor the rider shall last long fighting
me. Mow, hear more: 1 am a rogue and a thief. T steal people’s
collyrium from their eyes. | am Satan’s guide and precepior, |
am the teacher of that wicked creature. Seven hundred and
sevently followers learned from me. [ know the mysterics of all
nations, Only one equals me in knowledge, T am the muft, I am
graceful, I am a sage; T may be doomed to burn in hell, but T can
raise hell in Karbald®. [ am an old dragon, a scorpion, a goat, a
snake. Somctimes [ am thunder, sometimes lightning, sometimes
fire, sometimes soft, sometimes cold, sometimes burning like
fire, sometimes fast, sometimes slow, sometimes as black as a
snake. At times | am sweet as sugar and at times [ am bitter as
venom. | am the enemy ol God, His Prophel, and Murteia, 1
am not the victim of oppression in the catastrophe at Karbala’. |
am the oppressor. You may think Tam a grocer from Damascus
or a haberdasher [rom Zangibar or India or one of those filthy
mouse-citing Arabs. T am your enemy, the sced of menses,
traitors and adulterers. 1 have seven breasts just like a dog,

[The actor tries 1o protect himself agatnst the audience to prove thar
ke himself is not Shime, whom e lates.]

I am the role-carrier of Shimr and the invoker of the King of
religion, Husayn. | hate Shimr, that son of a bitch.

"dbbias: O shameless bastard and impudent son of damped
Zuljusahn, | swear by the greal God, His prophet, and by the
broken heart of the pure Zahra that no matter what their
number, no matter where they come from, even if the sand of
the desert or the leaves of the trees turn into armies of the foe, T
will not be afraid or alarmed. T will draw my sword, call
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Hawdar's name and attack vour armiges: O outeasl on the Day
of Judgement, T swear by the hands of Husayn's standard-
bearer, which are the hands of "AllL Who can equal God's
hands? O damned people. When T put my feet in the stirrups
and mount my horse, | will not lake ofl my bools nor shall 1
remove the helmet of bravery and zeal. T shall not unfasten the
lion's armour from my back until | have had justice from the
people of oppression and evil. Then T shall nde to Syria where [
shall unseat the damnable adulterer, the cruel, oppressive son of
the cannibal Hind, irom his throne. T shall lead him on a leash
in public and make him run after a horse. I shall humiliate him
to the fullest and bring him Lo the bench of the honourable
Judge Husayn b, 'Al Ald Talib. All the people shall know that
courage such as this is not characteristic of ordinary men cxcept
for Abua 'l-Fazl, the standard-bearer, who 1s the water-carrier of
Husayn's atphans. | will be proud of myself before the jmn and
angels because of this great achievement, If the purpose were
not Husayn's martyrdom | would get permission from him to
use my sharp sword to strike terror in Karbala® in such a way
that nothing would grow from now 1o eternity for a friend or
foe. Bul what can [ do? If I do not immolate myself for the
Followers of my father, who will become the intercessor for Lhis
poor nation of sinners? T swear by God that T have accepted 1o
die, and have my head raised upon spears, 1 shall be grateful for
God's mercy, Guo, O son of Satan. Boasting to “Abbas, from
now until the day of judgement, will do yvou no good,

Shimr; [Text missing, beging ‘From what ., "]

"Abbds; | am a pear] [tom the sea of wildyar, Tam a lion and the son
of the Lion of God. O inferior oppressor, Karbald' alone can
nat frighten me. Even if vou fill the universe with soldiers | will
not fear them. T will fight all of them and corner them. T will
erase the name of Yazid, that infidel dog, from the face of the
carth. I will throw him in the dust and humiliate him! But what
can | do? The Shi"a are sinners and need Husayn's intercession,
O friends of Husayn, cry out "0 AL

Shirar: [ Text missing, bewing 'O [riends ., ]
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[In the encampment of Husayn.|

Al Akbar: O God, what is happening on this plain of calamity?
There is turmoil on the plain of Karbald'. This night, the spiteful
encrmy has launched a surprise attack on us. With no water in
my throat. | am going 1o fight the deceitful foe on this miserable
plain, Bless me, should T die, my dear father Husayn.

Easim: O God, what is happening on this plain of calamity? There
15 turmoil an the plam of Karbald', This might the spiteful enemy
has launched a surprise attack on us, With no water in my
throat, | am going to fight the deceitful foe on this miserable
plain. Bless me, should [ die, my dear uncle Husayn,

Safeira; O Lord, has the world come to an end? Have the wheels of
the universe stopped turning? O uncle; standard-bearer of
Karbald’, get up and take a look at us. T see the standard but not
the standard-bearer. Aunt Zaynab, homeless Zaynab, wake up,
wake up, wake up. The cruel enemy surrounds the camp. Wake
up, wake up.

Zaynah: (), sweet singing nightingale. why are vou wailing in the
middle of the night? Why are vou sighing so desperately from
your heart! Has fire kindled your soul? Why are vou wailing in
the middle of the night!

Sakina; Come, O aunt, observe the turmoil and listen to the
enemy’s drums beating. T have no desire to live, Wake up my
father,

Zaynab: Zaynab is distressed. Has her luck turned away from her!
Prepare yoursell for captivity. The confusion and uproar is
coming from the enemy. Zaynab will certainly be taken
prisoner. Wake up brother. Wake from your restful sleep and
look mto Zaynab's tearful eyes,

Imam: You interrupted my dream of a musk-scented paradise. You
interrupted my conversation with my father and grandfather. 1
heard my mother’s voice saying, ‘Husayn will be our guest
tomorrow night.” You interrupted my dream about my brother,

Zaynab: O companion of my sad heart. the enemy has penetrated
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the camp. ¥ou can hear the beating of the drums of war by the
despicable enemy, Listen, O brother, for 1 am going to be taken
into captivity,

‘Abbds: 1 call upon yeu, Qasim and Akbar. Roar the thunderous
cry " Aldhn akbar)

fram: Call "Abbas, my close companion and great and gallant
WATTIDF.

Laynad (entering the tent of “dbbds]; “Abbas, O brother, light of
Haydar's cves, the dearest offspring of the Prophet is calling
you, [ see the standard, but I do not see the standard-bearer,
Maybe he hus deserted us.

frmar: Do not wail, dear sister. Hurerey, and send "AIT Akbar (o me

Favaah [entering the tens of “Af Akbar]; Akbar, my darling, open
yvour eves, Fedr makes my bones tremble. Open vour eyes.
Alas, o brother, there is no sign of "All Akbar. Where has he
gone? My sweel Al Akbar?

fam: Do not wail, do not weep, do not groan. Go, call the light of
Hassan's eves to my presence.

Laynab [entering the tenr of Qdasim]: O wranguillicy of my soul, O
sweet Qdzim, wake up. Alas, O my brother Qasim 1% not in his
bed either. Fate has lurned against us,

frmapn O sister, gather all the children and sit in the tents, T shall
look for 'Abbds and Akbar so thal 1 can thwart the army of

darkness. O brave brother ‘Abbas, standard-bearer of my army,
and *AlT Akbar, my son, where have you gone?

[seexr "Abbds)
(3 'Abbas, where have you been? Withour wvou | am helpless,

"dbbas: O mighty King, joy of Fatima, greetings 1o vou. Why do
you hang your head? Why are you so sad? Are you thinking
about martyrdem?

fmam: O light of my tearful eyes, greetings 10 you. Joy of my heart
and my soul, greetings. Your absence in the encampment
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distressed me. T had to guard it alone against the infidel villain,

"Abbds: Know, dear Brother, that in the middle of the night Shimr
Zulitishan came to my tent, His words sel hire to my hearl and
finally I chased him away with my sword.

fmam:1 have heard that the commander of the enemy pave a
written decree of amnesty to Shimr to deliver it to you, Go
ahead, deny your brothérhood with the prophet’s heir. Tell that
helpless Zavnab she is not your sister, You need not help me,
the forlorn one, 'All Akbar suffices for martyrdom with us. Go
and save yoursell, and God be with you,

"Abbis: O Iriends, what should T do with my shame? Husayn has
discharsed me Irom his service. My sword and dagger arc
useless except in the service of my brother. If you, Husayn, are
not my protector I have no use for my helmet. I shall go
bareloot 1o do homage to my father's grave.!* Where shall |
turn for friends? O people, 1 am abandeoned! Husayn had
discharged me from his service—l am abandoned. O cruel
Karbald', where is thy hospitality? O earth, I shall bury my head
in your bosom for | have no mother to lean on. O Zephyr wind,
blow on Meding and tell my mother that T have been
abandoned. | am without frends or lamily. The forlorn are
buricd without a shroud or camphor, and they lake their
dreams and hopes Lo their graves with them. How awful it is to
die in a strange land. O dear Sakina, my niece, be my intercessor
with Husayn. Go to vour father and implore him on my behalf
and tell him, “O father, my uncle seems abandoned by family
and friends. He is alone.’

Sakina: 0 matchless uncle, why are you crying? May Sakina be
your sacrifice. O uncle, do you want Husayn's head mounted
upon a spear? T am distraught. Do you know what you have
done? Unele, you broke your promise to my father. You
conversed with the damnable Shimr. You broke my lather’s
back.

12 e LAl s grave, so that his spirit miight mellify Husayn.
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"4bhiy: Come here, dear niece. Come close, O broken-hearted one.
Sit on my lap like 2 Aower. Your sorrow has set me on fire.
Your face is pale as the moon from thirst and there are fever
blisters upon vour Lips, 1 am the waler-carrier and i1 shames me.
There is nothing T can do. Blood runs down my eyes from
sorrow. Husayn 18 [Hendless and weary, a stranger in a sea of
mnfidels: His young men will all die and Qasim shall wear a
shroud instead of wedding garments. After | die the spring of
our lives will dry up as in autumn and the world will succumb to
the terror of our enemies. They will show their wickedness and
set fire to our tents, 1 gneve for you, for they will burn your
clothes and chain your arms and laugh at your cries and slap
your beaunilul lace. Where will [ be al thal hour, Lo lake
revenge upon these infidels, to save you from avil?

[Fhere v pawse.]

O Husavo. o whose court angels come in need, no one has ever
dismissed a servant such as ‘Ahbis from his court, IT you are
ashamed of me as a brother, take me as 4 servant, do not think
that I am the darling of Medina, Don't send me away from your
blessed presence. It would be the preatest dislovalty o loave
you. Take the standard away from me and give it 1o 'AlT Akhar
and let himn be your standard-bearer instead of me,

frecm: Thon’t say these words, O “AbbAs, You arc my most
respecled brother, O *Abbis. Do vou want to make me sad? Go
say farewell to the distressed faynah,

‘Abbds: For the sake of the martyrs, [ beg forgivencss from
whomever | made unhappy or injured on this journey. Pretend
it never happenead,

Zaynab: O joy of my youth and the cane of my old age. You're
going now, and by God my captivity will come true. My
humiliation will be a guarantee of your eternal life,

“4bbds: Alas, from now on it will not be possible lor us any more (o
go from Hijaz to Medina, in glorious grandeur, so that T could
carry the Bag in front of your camel all the way to the Prophet’s
ETEVE.
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Zaynab: T swear by my mother’s and father's graves that you and
Husayn are one and the same to me. Don't think, O brother,
that I consider myself your equal. | am your servant. [ swear it
oh Zahra's grave.,

‘Abhdy Please do not say these words, You are the lady of
Husayn's camp and T am his obedient servant. I, the despondent
one, am not your brother hut the humblest of your slaves.

Zaynah: From the Prophet 1 heard thit vou would dic as a martyr
in Karbalid®, Mow thal [ shall not be permitted (o see yvour noble
face again, allow me to kiss your hand.,

"Ahbas: Lucky 15 he who has a mother i g strange land—il not a
mother, at least a sister. Come, sister, hear my last will, Let me
tell wou my fast wishes. Take care of Umm Kulthiom. Wherever
there is a mourning ceremony take her along. If by chance vou
Journey to vour home town, tell my old lonely mother that il she
has notl been pleased with her "Abbas up Lo his time, she should
not be sad, since he has redeemed himself; she should be proud,
If vou see the hride-to-be of the martyr Akbar, my little
daughter Sughavra, tell her I am sorry | did not arrange and see
her wedding to Akbar, There will be three signs of my bitter
death. Hear them from me. mournful sister. The firsi one 1§
when the Aag falls and the enemy shall sigh with relief. They will
say. "Husawyn has lost his brother” The second is when the
oppressors cul 6ff my hands from bath arms. The third is when
you hear my cry. Then cry out, *0 God, save him!" Then, my
despondent sister, vou must drag my body away. for T have a
countless number of enemies. My pure body will be covered by
myriads of wounds, When they take you to Damascus, they'll
show vou the martyrs first, Prince Akbar’s maother will embrace
her son's corpse. Sakina will ery for her father until she loses her
mind. Don’t leave me alone in the midst of the martyrs. Tell
[Umm] Kulthiim to dishevel her hair and wail for me, O sister
of the King of Martyrs, wrap me in a shroud with vour own
hands. T do not want the enemy to see my defiled and
camphorless body. The enemy may think | am an orphan whao
has nothing but tears in his eves. There 1 no more time, sister,
forpive me, forgive me, Farewell,
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Zaynab: O God, O Just One, | wish thal no sisier would ever
wilness her brother’s death. Your departure, O brother, breaks
my back and ties me in chains of distress. © Just One, wha has
seen & Sisler wrap 4 shroud around her brother? One who has
no brother is like a bird with no wings,

Sk [rallucinating]: O Commander-in-chief of this meagre army,
o Crowned uncle, Standard-bearer of the King ol the universe.
my Prince, do you remember when your daughter, my
rose-cheeked cousin, became the betrothed ol "AlT Akbar? What
a splendid wedding, whal & magnificent celebration, Medina
was it with the flames of my sigh. Let me kiss your hand and be
your sacrifice. | am thirsty, uncle. very thirsty. T am dving from
thirst, my mournful soul is leaving me. [she faints.|

‘Abkds: O, Sakina, why have vou fained? T am ashamed 1o look al
your beautiful face. Let me he your sacrifice. I nurtured you and
fostered you and worried aboul you. O Light of my eves, 1 shall
get permission from Husayn to fight, Either 1 lose my hands
and dic or T will feteh water for you. Brother Husayn, how long
should | witness so much pain and sorrow? How long should T

{ stand ashamed before your daughier? Sakina needs water, Give
me permission 1o go and fight and challengs the swords of the
encmy, O dear brother, may God protect vou and keep all

i calamities away from you.

Jrmana: It is very hot, O "Abbas, as on the Day of Resurrection. You
are the water-carrier. Go find water for the orphans.

‘Abkds: Tell that rancourous Shimr. that Godless man, that "Abbis.
Husavn’s servant, is calling him,

Shimr: [Text missing, beging ‘What .. ']
[ the batilefield ]

‘Abbds: The children are crying from thirst. T have come to fetch
water for them,

e ——

Shimr; [Text mivsing, sraris TF, . 0

' “dbbdy: O possessor of Zulfaqar, il is time for help, O father of the
eleven imams, it is the tme for help.
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Shimr: [Text missing, beging ‘Friends , | ']

"Abids: O Luphrates, thou art pleasant but unfaithful. Why art
thou distant fram the thirsty lips of Husayn?

(i Husayn's encampment.

Saking: Come, uncle, hurry up! Fill your water pouch with
water! Help us! Come, uncle! Bring water!

[ dhe bartleficld ]

"Abbas: Go to the tents, to the king of Karbald®. Arrange for my
maurning, Go to the lents,

[fr Husayn s encampret |

Saking: | do not need water, uncle, | need vou. | must talk to vou,
Come, uncle, come!

[ the hatlefield.)

Shimw: O soldiers, do not allow *Abbis o take water to the lents of
the King of the Universe,

[They fighi]

O Husayn, T have cut off vour standard-bearer’s hand. O
Husayn, T have finished him on the battleground.

"Abbas [to the audience], When you are powerless then invoke “Alf.
My right hand has fallen from my body. O God, let my left
hand be at Husayn's service: T have vet a left hand, What a pity.
one hand can not clap,

|fn Husayn's encampinent.)

fmam: 1 hear a thunderous wailing, ‘T lost my hand.' It comes
from my water-carrier,

[On the batelefield.]

Shimr; Weep and mourn in Karbala®, for T have cut off "Abbas’s lefi
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hand. ) standard-hearer of the believers, “Ahhds, remember
whetn | asked you 1o forsake Husayn, You said, 'Ged lorbid’’
Tell Sakina thatl water is on its way 5o that she will stop her
wailing,

Zaynab: |Text mivsing, beging "Your hand . 2]

Shimy [te "Abbds) Come, O infidel army, pather arcond the
standard-bearer of the Lonely King. My name 15 Hakam.
“Abbas’s
murderer, | shall smash his brain with my club. "Abbas, profess
your faith before T cut off your head and separate it from vour

by,
- Tdbbgs: Alas. my lwo hands fell from my bhody; they were my
i wings. Alas, Husayn has lost his standard-bearer, Alus, Zaynab

will be humiliated by scornful people. She'll be tormented hy
my death. Alas, my mother does not know thal my two hands
have been severcd Irom my body. No one eould equal me in
strength if my hands were still on my arms. Lo the midst of this
tumult and confusion [ hope only to get a glimpse of Husayn's

& [ace onee more. O Huasayn, lonelyam |, May | be your sacrifice,
ol are so Kind and generous.

i_ [To Shimr, net noted in index.]

O cowardly appressor, accursed one. Where 1s justice, where is
humanily? As long as my hands were mine, you did not speak
1 of taking out my brain. Luck is on vour side. Otherwise, 1
- would have clawed vour heart out like a lion,

| Shiwmr: [Texd missing, beging 'Give |, ..

;Ii ‘Abbas: 0 God, Hakam's blow has knocked me out. O Husayn,
come o my wd, O hope of the Faithful, come and rescue vour
brather who is soaked in blood.

T e =

[Husayn rushes towards "Abhis]

forgm: O brother ‘Abbas, O hrother "Abbas, O brother, pul vour
head in my lap.

Abbar [hathecinating]: Young man, leave me alone, for God's sake.
P Do not grieve, i1 is 1, Husayn, who has come to vour side,
2h3
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"Abbas [te Skinu]: Do not cut off my head. Let me see my brother
at my side. T am ashamed before Sakina: do not take me 1o the
tents as long as [ am consclous, Sakina had wanted water. T can
not bring her even a drop,

Irmam: O "Abbas, my brother and the backbone of my army, my
friend and the strength of my arms, where 15 your flag? Where
are your hands? () strength of my arms. who has cast an arrow
inta vour eyes? O afflicted one, vou are shutting your eyes upon
this world and are breaking my heart. My [riend. my brother,
the strength of my arm, Saking is restless, siting and wailing.
She said, “My uncle, bring water.” O God, for the sake of young
‘Abhas, T ask you to forzive the sins of all the Shita.

264



e —

[ E——

THE SOCIAL AND SPIRITUAL SIGNIFICANCE
OF URDU MARTHTY A

Karrar Husain
Pk ivtan

THE RITU AL

The ShT"a ol South Asia borrowed most of the Mubarram rites and
cercmonies fram fran, But they have been discriminating in their
borrowings, and moulded whatever they burruwod-acmrding 10
therr genius, developing forms of activity and expression peculiar 1o
themselves, They rejected the Iranian taziva, or Passion Play: nor
did the graphic representation of the Prophet and His Family find
any favor with them.

OF the symbols in the Muharram rtual, they developed what
they call taziya, something very different from the fa'ziva of Iran.
The South Asian ta’iw is an imitation in an architectural Torm
through whatever medium—it may be wood and paper or any
metal or grass and flowers or tender shoots of wheal and
barley—aof the idea of the mausoleum of the Imam Husavn. This
root idea proliferated into myriad shapes, peculiar to each city, and
even to each guild, Ta'zfyas are meant for just one day’s parade
along with the 'Ashird” processions, to he buried in the carth or
thrown into water in the evening —an example of the artist losing
himself in the work of art fulfilling itsclf as an act of worship.

In the field of literature, the glorious achievement of the South
Asian Shi"a i the evolution of the Urdu marthiva out of the
threnodies and dirges on the martyrs of Karbald® and its linal
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establishment as one of the most essentially characteristic forms of
Urdu poetry,

It may be noted that unlike other centres in the Muslim world,
Muharram celebrations in South Asia arc not eclusively the
concern of the 8hi'a, The initiative did come from the Shi'a, bat the
Sunni and even the Hinduos take part in Muharram celebrations. The
ta'zipas are almost all bwilt by the Sunni, and the marthive malis is
not only attended by many Sunni and Hindus, but many Sunni and
non-Muslim pocts have cultivated this [orm with high artistic skill
and deep devation,

The Muharram celebrations started in the Deccan in the late
seventeenth century comprising Roza Khawani (the sad narration
of the events of Karbald®) and mourning processions accompanied
by dirge chanting and breast beating. It was a popular pageant of
sorrow participated inand patronized by the Shi'1 sultans, and one
of them, Mohammad Cutub Shah, also composed marrhivas, which
were simple lyrics of deep lamentation and devotion,

In 18th century Delhi, where Urdu poets like Mir and Sauda were
exploring, in a fit of creative energy as it were, the power and virtue
of the newly-developed medium of Urdu language, and getting free
of the tutelage of the Persian tradition, they experimented with
many modes of expression for the mardhiya, but thematically went
little beyond lamentation and devotion.

In the 5hi"T Kingdom of Cudh, it was all different, Lucknow, in
the late 18th and the first half of the 19th centuries, was the last
refuge of Muslim talent in the troubled world of North India, a
spot of light and peace amoung the lenpthening shadows of
anarchy. the sophisticated, self-conscious, and very prodigal
inheritor of len centuries of Indo-Muslim culture, not resplendent
with the sunset colours of a declining civilization. Lucknow was,
like ancient Athens, a closed but complete universe, and the
marthiva, with ils roots deep in popular devotion and its branches
absorbing the sunshine of courtly patronage, grew like a hot-house
plant inte a form of poetry fit to take its place along with tragedy
on one hand, and epic on the other,

THE MYTH
The inspirational source of the marthiva is, of courser, Karbald', and
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there is something so deeply pathetic, so tremendousty sublime, and
bewilderingly enigmatic aboul one’s perceplion of Karbald'! That
Grod's own mian, beloved of the Prophet, holding all authority from
God, and master of Time and Destiny, the aim and end aof
Creation, its support and mainstay, the symbol of all that 15 holy
and sacied, the inheritor and custodian of the Prophetic charisma,
should meet what looks like total destruction, overwhelmed by
forces of darkness in a state of utier helplessness, is not a mere
historical event, not even the fall of a house, but almost a cataclysm
in the divine order of things. Such ambivalence between the
physical and the metaphysical levels of existance cannot fail to
strike the deepest chords in man's moral and spiritual constitution
and raise queslions about the quiddity of divine dispensation and
the mystery of human destiny—what a covenant, what fulfillment,
what reward.

The matter now passes from the rational o the existenpial realm,
and through the pressure of emotional intensity, it becomes
interiorized as experienced reality. And as this experience is shared
universally, it becomes part of collective consciousness,

To the startled, kindled imagination, Karbald® becomes the focal
point of human history, all the past leading up to it and all the
future—until the Day of Judgement—fowing out of i, a fiery
moment in which the beginning of tme and the end of lime
coalesce,

Legends, symbolising the meaning and significance that cannot
be expressed through ordinary modes of commumication, and
which have yet to be expressed (s0 irrepressible and imperative is
the urge) cluster around the fact. This constellation of legends
forms a sort of myth (mythos, as distinguished from loges), a
timeless cosmic drama in which all the forces of creation and chaos
take part in an epic battle bhetween (he congregated might of
darkness and the flickering incxtinguishable beacon light of Heaven
and Earth, a fertility myth of the resurrection of failh and truth, an
apocalypse of redemption and intercession, and the final justifi-
cation of the ways of God ta man.

Karbala' has thus become a compendium containing signs afid
intimations of Man's predicament, his journey through this vale of
suffering and tears, his social and spiritual vahaes, his destiny and
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final redemption. And just as the Greek poet hewed out of the
granite mass of Greek mythology the shades aof his tragedies and
epics. s0 a pgifted artist like Anis or Dabeer sees the integrated
outline of his marthivas etched out in the different episodes or
parts, or combinations and relations of parts of the inexhaustable
tale of Karbald’. And as the tale is inexhaustable, so are Lhe
marthivas that emerge oul of it imnumerable—limited only by the
insight and imagination of the poet,

THE WORLD OF THE MARTHTYA

The waorld of the marthiya opens with the constrained journey of
the Tmam Husayn and his relatives from Madina to Mecca. It
extends along the Tmam Husayn's journey from Mecca towards
Kiifa, which is intercepted at Karbala', Karbala® is the centre of this
world, where the batte of truth is fought: the field of Destiny.
From Karbald® it follows the caravan of the surviving widows and
arphans and the sole surviving son of the Imam Husayn, the Imam
Zayn al-Abidin, all chained and manacled, through the merry
markel crowds and festive courts of Kifa and Damascus. The last
phase is the return of this torn and tattered caravan (rom
Damascus 1o Karbala', now turned into a graveyard. and [rom
there back to Medina, At this point the world of marthiva closes. Tt
stretches ke a track of light, a trail of suffering in the midst of
deepening shadows of ghoulish darkness closing in upon it from all
sides and trying Lo obliterate it. And yel this world, so narrow and
confined in s temporal dimensions, is so immense in Qs
refationships and significance, It reaches back lo the days of the
Holy Prophet and beyond it to the Divine Covenant on which the
fate and future of Islam depends, and looks forward to the end of
time and the Day of Judgement and Redemption. All nature and all
history is deeply invelved in the final outcome of these events and
in what happens in this world, For the poet this world is
inexhaustible, peopled with innumerable marthivas waiting for his
eye and pen to be quickened into life.

THE COMSTRUCTION

The marthiya is a well-organized whole of about 150 to 200 stanzas
of six lines each, with a beginning, a middle, and an end. The
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structure, particularly of marthivas dealing with the death of a hero
an the plains of Karbald®, follows a more or less standardized
pattern which resembles the ebb and flow of a dde, In morthiyas
dealing with olher subjects the poet modifies this basic structure to
suit his vision.

The first part is the opening, or ‘face” (chechra as it is called). It
may start with any subject, however remote, but it must artistically
lead to the immediale occasion that gives rise (o the action of the
marthiya. In this part the hero is introduced.

The second part is the rising action which comprises the
leave-taking of the hero i lthe tent or base camp untl his
appearance before the hostile army,

The third part is the climax, The hero identifies himsell to the
hostile forces and reprimands them, challenging and threatening
them with grevious chastisement al his hands and at the hands of
God., Then the hero 13 shown engaged in single combats; which are
depicted correctly in all details of warcraft. Routed in single
combats, the enemy luunches o mass attack. Here the poet uses all
the resources of his art and invention Lo describe the lightening and
wonderful exploits of the horse, and the deadly onslaught of the
sword, The horse and the sword, being projections of the hero,
acquire a personalily of their own,

The fourth part is the falling action, or denovement. The hero,
tough, invincible, has 1o be brought down. This change is a very
delicate part of the poem, and must be handled very defily and very
reverentially,

The last part, the catastrophe, und in the spiritual sense Lhe
climax, closes on the death of the hero. and the hero departing in a
crescendo of grief and sorrow,

Such is the skeleton, and the poet fills it out with Besh and blood
and gives it a hundred shapes. He takes pride in playing a thousand
changes on a single Lheme,

The basic unit of the medium 15 the mussudas stanza, four
thyming lines rounded off by a rhyming couplet. The stanza has an
individuality of its own, a rising movement in the [our rhyming
lines clinched by the rhyming couplet. And yet itis just a stop in the
progression, & marble sfab suiting its place in a very complex
edilice. The effect is architectural, very dillercnl from the
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monetonous flow of the mathnavi. The meter is neither shart nor
long, capable of being manipulated for every effect of dialogue and
ACLEOn.

The discovery of the medium proved to be as crucial for the
development of the marthiya as the discovery of blank verse for the
Aaurishing of Elizibethan drama,

The language is assiduously cultured and tastefully polished. fit
to be spoken in a king's courl. Yel far from displaying any signs of
stillness or artificiality, it has a Aow and suppleness, and is alive
with colour and movement and dramatic shifts and nuances. This is
the natural language of a very formal and sophisticated civilization,
and is capable of expressing every mood and portraving every
situation,

For the last two hundred years, this language has carried the
tradition of mrarthiva with ease and grace without undergoing any
apparent change or looking like going oul of dute.

THE KING 'S COURT

The marthiye, like drama, is a composite art. [L consists not only of
compositinn, it is also performance. The poet's art of poetry, the
reciter’s arl of presentation (the reciter may be the poet himself, or
someone else, but reciting the marthfya is an art in its own right),
attuned to the devolional spirit animating the congregation and the
solemnity of the place and the occasion, cumulatively produce the
desired effect and fulfill the marthiva,

The Imam Bargah is the King's Court, the court of Shah-i Kar-
bala'. All the pervading influence and the presiding presence is the
Lady of Light, Fatima Zahra, the mother of the lmam Husayn.
The Prophet and the Family and the angels of God are here—all
sharing and watching. The majlis is the Darbar-i ‘Amm, the King's
audicnce of the populace. And for every gesture and every
movement, the proper ctuquette is described, to which it must
conform.

The poet is the court poel, the bard. The reciter is the court
herald. His performance is neither sing-song recitation, nor
histrionic representation of the stage, nor rhapsodical abandon,
Such things would be too vulgar, And vet the reciter has to present
the whole variety of situations, from the holiest and the purest to
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the most execrable; and lead his audience through the whole gamul
of human moods lrom highest exaultation to decpest pain, and
through the whole range of emotions, love and devotion, joy and
pride, hatred and anger. He has to give [ull weight and value to
every word of the poet—and he does that just with a restrained
movemant of his hand, eyebrows, the cxpression of his face, a
change of lone or accent, with an undertone of reverance
throughout, controlled by g sense of solemmnity. Until he brings the
congregation to the appointed cryst, the sacred conclave of griel
where full vent is given to the peni-up pathos, and tears are turned
into sereams. Mo trace of despair or depression is left, There has
been 4 washing of the heart and the soul. The sinner focls so lighe
A sort of commuinion has been established between him and those
who sacrificed their all for men. and whom God has invested with
authority, and out of this communion springs eternally the hope
and certainty of redemption and felicily, & catharsis of a deeply
mystical quality.

HELIGIOMN WITH &4 HUMAMN FAUE

Marehiya is not religious poetry in the scnse that the poet is
expressing his religious experiences, though the attitude of the poet
towards his suhject is one of deep reverance. and the maylis iz a
religions rite. Mor 15 it religious poetry in the senge of a hymn, or a
eulogy. or an elegy. It unfolds a panorama of life, The featurss of
this life are drawn Irom an idealized image of contemporary Cudh
sociely, This panorama of life 15 shown al its most climactic
moment-— the conflict between good and evil, between the msolence
and agressivencss of evil and the suffering and sacrifice of truth.
Religion pervades here, as the spirit of human culture, and religious
values walk the world in different shapes of human excellence, Just
as Thomas Aquinas provides Dante with the key and eriterion o
judze all bumanity, so in the same way does the faith of Anis in
Kuarbala® give him an insighl intp the mystery of human life, its
beauty and ils justification.

The characters on the side of lhe Tmam Husayn are different
shapes of human excellence, full of compassion and grace and the
milk of human kindness, the wvery soul of lovaly and fidelity,
steadfast and eager Lo destrov the forces of evil and meet the hero's
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death, each one occupying a definite welk-dufihiod p&@f on in

that society, and each one knowing thes B tion apnd’s  ette of
that position—which 1s adab, the essence & _E&i&“ duct, Yel
each character is sobtley individualized: - 5, the soul of

chivalry, the hope and support of all, the protector of wemen’s
honour and children’s smiles, power pledged to tuth, like his father
‘Al Al Akbar the very image ol the Prophet, a beautiful soul
residing in a beautiful body, shedding grace and light like the
prophet Toseph wherever he moves; Qdsim, mild and retiring and
loveable: the two sons of Favnab restless with the adaolescent
dreams and ambitions to rise to the stature of their forfathers "AlT
and Ja'far; AT Asghar representing humanity in its most tender and
innocent condition; Hurr, the honest, brave soldier, conscience-
stricken, atoning for the past by being the first on the list of
martvrs. Surpassing all these is Zaynab. in womanhood; its infinite
power of suffering, healing, protecting, preserving and hating all
that is mean and impure and tyrannical; and Husayn, the man. in
whom all the gualies of power and beauty, of firmness and
gentleness mixed in balanced perfection.

The enemies are all painted black with little differentiation,
excepl thal Yaeid is a drunken tyrant: Thn Zivad, his relentless toal:
"Umar Sa'd has sold his soul for mere pittance; and Shimr s a
malignant and degenerate brute. The soldiers arc mercenaries, full
of sound and fury, putting up a brave show, but cowards at heart.

Apainst this backpround of darkness, the characters of light are
shown in action. The poetry of the marthiva may justly be called
the poetry of the beauty and sanctity of human relationships.

DEFINITION ATTEMPTED

The marthiva resembles a dramatic tragedy in many respects. It
resembles the trupedy in construction, At the heart of it is a
dramatic conflict that defies resolution on the social plane. The
tragic Aaw of the hero is that he is Aawless—too good for the
world. The action is portrayed in graphic details with changes and
surprises. The dialogue has the modulations of dramatie dialogue,
typical at once of the situation, of the character, of the
interlocutors, and of the poet’s art,

But it is very different from a tragedy in the technical sense, 1L is
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not meant for stage representation, The hero is nol besel by tragic
loneliness—he belongs to a umiverse more real than any other,
Though it raises the 1\'5._su1: of human destiny, the ides of fatc s
cxcluded by too lively @ conscience in the presence of God
throughout, The catharsis of a tragedy leaves one, in some scnse, a
sacdder and wiser persan, but it is lacking in some positive elements,
like the sense of communion and the sense of satisTaction. which are
essential ingredients of the overall impression left by the marthiya.

Mor is the smarthiva obviously an epic. It does not narrale—it
presents. Bul the battle which it presents is ¢pic in significance and
lo some extent in magnitude as well, The hero has epic stature,
although the poct emphasizes his very human aspects. And like the
epic 1t unfolds a whole civilization, its mores and manners, i
values and merals, ils philosophy and world view.

Though not a very wise thing to do, a working definition of the
migrthiya may be atlempled somewhat in this way, |

Constructed out of a repertoire of Karbuala® stories, the marthive
is a complete and integrated presentation, in the suitable poetic
form, and through the cultured langusge. of an action or episode
portraying confrontation ant the conflict of pood und evil, and the
tragic death of the hero, in such o way that feelings of exaullation
und adoration are aroused for the hero or heros, and feelings of
hatred and execration for the villians, and & bond of communicon
und partnership are all established through congregational mour-
ning, thus providing a cathartic pleasure proper to the marthiye,

THE MARTHIYA THEN AL WO

Let us imagine the condition of lite 18cth and early 19th centary
Cudh. The Decean sultanates situated on the border of the greal
Indo-Muslim civilization had long disappeared. Delhi. the centre of
that civilization, 15 decaying. The civilization is breaking up. All
around is anarchy, and an alien power is advancing from all sides.
The indigenous civilization does not know this poswer, dogs not
understand it, nor the meaning and purpose of it. With the decay of
civilization, small pockets of culture are forming, closed but
complete worlds. Oudh is one of them:. These small waorlds are
doomed to be overrun and overwhelmed by the forces of barbarism
in the near future. What can be the chaoice before this beleagured
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culture? Live fully, brighglyaangdassmcoluldpnic o ReelfeRill tme
to do so, and when the hour strikes, give the barbarians a run for
their money, and go down fighting like heroes, leaving the rest Lo
Crod. And to the barbarians.

And this is just what the people of Qudh did in the War af
Independence of 1857,

The Karbali' of the classical miartfitva is not the fall of 8 house,
but the crash of a civilization, and also a noble, civilized way o
lace such a crash.

Even loday the tradiion continues, and the marthive s
Aourishing. But times have changed. Gone are the days of that
cultural twilight when poctry seemed Lo be the main business of life,
Today the business of life 15 making poetry itself redundant, The
prarthive does not now belong to the mainstream of life. Even its
place m the King's Court has been taken up by pulpit oratory. Tt
now exisls as un mmportanl branch of poetry. We do not hve in a
closed and complete world. Winds of change are blowing and our
culture has lost its shape. We feel culturally disinherited and are in
search of our identity. Life 15 not so much an experience as a set of
problems. Along with the change i times, the vision and approach
of the marthifva have also changed.

In cur marthive we are very much concerned with the causes and
consequences of Karbald'. From myth we have come down 1o
history. What lessons useful to us can be learned [rom Karbala'?
What lay sermons can be proclaimed on the theme? From
presentation we bave moved to the propogation of messages. Cur
marthivas now open with the discussion of some abstract idea that
gives the marthivails label or heading, The idea has taken the place
of the image, Between us and Karbald', there stands our
interpretation of kKarbald'. The classical poel wrote Karbala®-—we
can at best write abour Karbald®, The chmax of the marthiva, the
sacrament of weeping and wailing, does not grow out of modern
marthiya. 1t hangs loose, like an appendage. We do not need
sacrament as much as we need revolution. The temper of our
marthiva is rational and revolutionary, and perhaps this is as il
should be, Every age inherits a great tradition by reliving at, and
this it can do only 0 ils own peculiar way, according 1o ils spiritual
neads and its ethos,
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