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The majority of Imamiyyah jurists believe that anyone who falsely
claims to be a prophet (rnabi) should be sentenced to death. All people
can carry out this punishment without needing the permission of the
ruling authority. This is contrary to the sound teaching of the Qur’an,
which indicates that the primary principle regarding human life is to
preserve everyone’s blood, and any violation of this principle requires
valid justification. Given the importance of the issue, this article will look
at the basis of this decree and criticize such a view based on the Qur’anic
principles. Accepting the notion that the claimant to prophethood
deserves to die (mahdir al-damm), in the authors’ opinion, contradicts
the necessity of caution in this matter, as the evidence presented is not

sufficient to prove the claim. Moreover, this assertion does not seem to be
justified in the light of the verse 33 of Sirah al-Ma idah, which describes
the verdict of corruption on earth (a/-ifsid fi’l-ard). This is because the
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separate criminalization of corruption on earth from fighting against
Allah (al-muhdrabah) cannot be inferred from the verse in question.
Therefore, the punishment for such a person should be determined in the
light of the rules and evidence of Shari‘ah punishments, i.e., the Ruler of
the Shari‘ah should consider the appropriate punishment for him, taking
into account the circumstances.

KEYWORDS: claimant to prophethood, Qur’anic teachings, verse 33 of
Surah al-Mai idab, corruption on earth, al-ifsid fi’l-ard.

1. Introduction

For any culture, there can be obstacles that impede growth and progress.
Religious culture is not exempt from this and may be hindered by issues
that delay its journey towards perfection. One such issue is the presence
of individuals who, for various reasons and purposes, present themselves
as saviors of society and even claim to be sent by God Almighty. It
is worth noting that these movements existed even in the early days
of Islam, and in the late period of the Prophet’s life, individuals such
as Musaylimah Kadhdhab and Sajah bint Harith ibn Suwayd, claimed
prophethood from the corners of the Arabian Peninsula (Ibn Hisham
1996 2:349; Baladhuri 1996: 12:199).

It is evident that dealing decisively with such individuals is essential.
However, this article aims to address the question of what punishment
Islamic law has prescribed for them, taking into account the significance
of preserving human lives and the need for utmost caution (ihtiyat)
in such matters in the Qur’anic teachings. As it is well known among
the Imamiyyah jurists, should we disregard the fundamental principle
of preserving life (pagn al-dima’) and execute those who falsely claim
prophethood (mutanabbi), or do genuine religious sources propose
alternative penalties for this matter? To achieve this objective, renowned
basis will be critically analyzed, after discussing the principle and
requirements of the fundamental rules derived from various verses and
narrations (apddith) on this matter.

It is worth mentioning that an article was written under the title
“The Punishment for the Claimant to prophethood: From Evidence
to Execution” (Afdali 2016: 34-94), in which the author accepted the
implication of hadiths to prove execution. Although he believed that
some of these narrations were flawed in terms of reference or implication,
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he concluded that based on the totality of the bases, the claimant to
prophethood should be sentenced to death. The author seems to have
disregarded the many traditions that point to the need for caution
regarding human life, which is a matter of questioning and reflection.
In the next sections, we will discuss in detail the views of the jurists in
this regard.

The present study is a library-based research conducted using a
descriptive-analytical method. In this research, it has been tried to collect
the necessary information from jurisprudential works and analyze it in a
systematic way in accordance with the objectives of the discussion.

2. Lexical Review

All lexicographers have stated that the meaning of mutanabbi is a
person who falsely claims prophethood (rubuwwah), like Musaylimah
al-Kadhdhab, who made such a claim (Ibn Manzar 1993: 1:163;
al-Himyari 1999: 10:6276; al-Zabidi 1993: 20:215). Anyway, the word
mutanabbi is not used in common sense except to mean someone whose
claim is false, says al-Raghib al-Isfahani (1991: 790), after making some
points about the root of this word. For example, it is said that tanabba’a
Musaylimah and in its diminutive form, it is said that Musaylimah
nubbayi’n which refers to the fact that his claims are not from God
Almighty.

3. Perspective of Jurists

Before mentioning the famous perspectives, it is appropriate to mention,
as it results from the study in the legacy of written jurisprudence, the
attitude of many ancient jurists in assuming question was not clear
and they did not address the issue and they passed it silently. Searching
the works of many predecessors, the author did not succeed in finding
their approach to the problem. As an example, the opinion of Ibn
Babawayh (al-Sadtuq al-Awwal), was not clear on the issue. He explained
some punishments of certain crimes (padd) under Kitab al-Hudid (Ibn
Babawayh n.d.: 143). Al-Shaykh al-Sadtuq (1994:427;1997:295) isanother
well-known scholar who did not raise the problem under discussion
in his works, although he did give the judgment of many crimes that
are subject to punishment. In al-Mufid’s jurisprudential works (1992:
773), no statement indicating his opinion on this issue can be found.
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Apparently, al-Shaykh al-Tasi, a prominent Imamiyyah jurist in the 5th
century AH, is the first jurist who expressed his point of view on the
issue. However, his opinion is not clear in his two argumentative books,
namely Al-Khilaf and Al-Mabsit, and he expressed his opinion only in
Al-Nibayah, which is written in fatwa jurisprudence. He said, “Anyone
who falsely claims to be a prophet, shedding his blood is permissible
and killing him is obligatory” (al-Tusi 1979: 730). Al-Muhaqqiq al-Hilli
(1987: 4:154; 1997: 1: 221), an eminent Shi‘a jurist in the 7th century
AH, also followed this famous opinion on the issue in his works,
Sharayi al-Islam and Al-Mukhbtasar al-Nafi. An examination of the
works of al-‘Allamah al-Hilli (1999: 5:396; 1989: 2:179), a jurist of the
8th century AH, reveals that he also agrees with the famous perspective
in his jurisprudential works.

It 1s worth noting that the words of some jurists are apparently or
explicitly taken to mean that killing the claimant of prophethood is
obligatory for any person who hears such a claim, and there is no need
to ask the ruler of the Shari‘ah (al-Fayd al-Kashani n.d.: 2:105; al-Fadil
al-Hindi 1995: 10:546; Tabataba’i 1997: 16:57, Khomeini n.d.: 2:477;
Mishkini 1997: 508). Al-Khoei (2001: 41:323) believes that whoever
claims to be a prophet, it is obligatory for one of the Muslims to kill
him if one has the means and no harm will come to him, without the
need for permission from the ruler of the Shari‘ah.

On the contrary, some jurists believe that the proof of Shari‘ah
punishments should be based on certainty and by the Shari‘ah court,
because assigning this dangerous matter to the people will inevitably
lead to disruption of the community (Muntaziri n.d.: 2:528). On the
other hand, considering such a matter permissible is not in accordance
with the principle of caution (ihtyar) (Musawi Ardabili 2006: 2:451).

4. The Requirements of the Basic Quranic and Narrative
Principles

It seems that the use of Qur’anic passages and narrations (ahadith)
indicates that the current principle and rule on the issue under
discussion is the necessity of strict caution in taking human lives, and any
deviation from this principle requires a definite reason. Slowing down
and reflecting on religious teachings, especially the noble revelations,
shows that in the logic of the Qur’an, human life and its protection are
of great importance. God says in the verse Q. 5:32:
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... that if any one slew a person, unless it be for murder or for
spreading mischief in the land, it would be as if he slew the whole
people and if any one saved a life, it would be as if he saved the
life of the whole people ...

As is clear from the above verse, the cruel killing of human beings is
considered to be the taking of the lives of all human beings (Makarim
Shirazi 1992: 4:1356, Rashid Rida 1993: 6:349). It is worth noting that
some of the leading commentators have stated that the use of such verses,
the unlawful and cruel taking of human life, is actually a kind of war
and struggle against God (Tabataba’i 1970: 5:315). Fakhr al-Din al-Razi
(1999: 11:342) believes in the interpretation of the verse that what God
means by comparing the killing of one person to the killing of all people
is the honoring of human life and that such an act is a terrible deed that
people should avoid. Another commentator believes that what can be
deduced from the noble verse is that from the Islamic point of view,
human beings possess inherent dignity, and any form of oppression
against them is regarded as oppression towards humanity as a whole.
This oppression is evident both in the individuals themselves and in
all other human beings. Consequently, displaying love towards them
equates to displaying kindness towards all of humanity. (Mughniyah
2003: 3:47).

In another verse (Q. 17:33), God says:

B3/eby o By v s bk v
Nor take life, which Allah has made sacred, except for just cause ...

What 1s understood from the verse is that this is a principle to
preserve human life unless there is a permission from the Shari‘ah and a
valid intellectual reason. It will not be allowed to violate this principle
in any way. In the narrations (apadiyyah) of Imamiyyah, the importance
of the issue of blood has been emphasized a lot. For example, it has
been narrated from Imam Muhammad al-Baqir (‘%) that he said, “The
first thing that God will judge on the Day of Resurrection is the issue of
bloods” (al-Barqi 1951: 1:106; al-Kulayni 1986: 7:271; al-Sadtuq 1985:
277). In another narration, Sulayman ibn Khilid quotes from Imam
al-Sadiq (‘@) that God revealed to Prophet Moses (@), thus: “Say to the
leaders of the Children of Israel: ‘Avoid killing a human being unjustly.
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Whoever of you kills someone unjustly in the world, God will kill him a
hundred thousand times in hell as he killed the victim’” (al-Barqi 1951,
1:1105; al-Sadaq 1985, 278).

5. Arguments and Basis of the Jurists

Most of the jurists, in order to prove their ruling to kill someone who
claimed to be a prophet, have mainly cited three narrations below, as
well as the alleged consensus (z/ma ‘) which will be examined later.

The narration of Ibn Abi Ya‘far:

Muhammad ibn Yahya, from Ahmad ibn Muhammad, from ibn
Faddal from Hammad ibn ‘Uthman from Ibn Abi Ya‘fur, who said,
“I said to Aba ‘Abdillah (‘z) that Bazi® thinks that he is a prophet.
So, he said, ‘If you heard that he said so, kill him.” The narrator said,
“So, I sat in ambush for him several times, but I was not able to do
that” (al-Kulayni 1986: 7: 258; al-Tusi 1986: 10:141).!

The narration of Abi Basir Yahya ibn Aba al-Qasim:

‘Ali ibn al-Hakam narrated from Aban al-Ahmari from Abi
Basir Yahya ibn Abi al-Qasim al-Asadi from Abi Ja‘far (%) that the
Prophet (s) said... “O people, there will be no prophet after me and
no tradition after my tradition, so whoever makes such a claim after
this, his claim and his heresy will be in Fire. Kill him and whoever

follows such a person will be in the hell” (al-Saduq 1992: 4:163).2

The narration of Ibn Faddal:

In the book ‘Uyan al-Akbbar, from Muhammad ibn Ibrihim
al-Taliqani from Ahmad ibn Muhammad ibn Sa‘id from ‘Ali ibn
al-Hassan ibn ‘Ali ibn Faddal from his father from al-Rida (‘a), it is
narrated that he said, “The Shari‘ah of Muhammad (‘%) will not be
abrogated until the Day of Judgment and there will be no prophet
after him until the Day of Resurrection. Therefore, whoever claims

W JEACEN T Eg B RPN TP I SR P AR BN S e P = |
€SI S&

Q) A 5 S B 5 el (2GRN 0L 2 SO 5 B sy 2

5ol U5 Mg 25 b (L ALY S GV A SO G L (o) G 6

“ P R P R S T P
OB L It i R N PR I It

246



Journal of Interdisciplinary Qur'anic Studies Vol. 2, Issue 1, June 2023

prophethood after him or brings a book after him, it is permissible
to kill him for anyone who heard such a claim” (Hurr al-‘Amili

1988: 28:338).!

5.1. Criticism of the Narrations

The first narration is faultless in terms of the chain of transmission
(sanad) and all the narrators are Twelver Shi‘is who have been praised
by the Imamiyyah scholars, except for Ibn Faddal who belonged to
the Fatahiyyah sect who believed in the Imamate of ‘Abdullah Aftah,
the son of Imam Ja‘far al-Sadiq (‘a), after his death. However, he has
also been confirmed by experts and has been introduced as a dignified
personality? (al-Hilli 1961: 37; Burajirdi 1984: 2:245; al-Khoei n.d.:
6:150; Ha’iri Mazandarani 1995: 2:430). Even as al-Kashshi narrated,
he acknowledged the Imamate of Imam al-Rida (‘z) before his death
(al-Kashshi 1983: 2:837; al-Najashi 1986, 36). Therefore, there is no
doubt in the authenticity of the narrative and the scholars of Imamiyyah
introduced it as authentic and authoritative (Majlisi al-Awwal 1985:
6:383; Majlisi al-Thani 1985: 1:280; al-Khoei 2001: 41:322).

Nevertheless, there is a problem in the implication of the above
narration, for it refers to a personal case and concerns a person named
Bazi‘. Therefore, as scholars have said, it is difficult to derive a general
ruling from personal cases (Khomeini 1994: 2:404), because in such cases,
it is possible that the Imam may have issued such a ruling considering
the unrevealed aspects of the story (Khansari 1984: 7: 228; Araki 1994:
1:339).

In the second narration, one of the narrators is Yahya ibn Abi’l-Qasim
al-Asadi about whose character there is much controversy (al-Kashshi,
1983: 474). Some scholars such as al-Tusi (2006: 346) and al-Hilli (1961:
264) considered him to be a follower of the Wagqifiyyah sect. However,
some other scholars do not agree with this opinion. In any case, what
is certain is that there is a disagreement about his character among
Imamiyyah scholars (Ha’iri Mazandarani 1995: 7:31)
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In the chain of narrators of the third narration, there is Muhammad
ibn Ibrahim al-Taligani, whose status is unclear in terms of reliability,
and there is no explicit confirmation about him (Ha’iri Mazandarani
1995: 7: 510). Therefore, some jurists have considered the narration to
be unknown (majhual) (Masawi Ardabili 2006: 2:451).

Apart from the discussion on the chain of narrators, there is also
a problem with the implication of these narrations. Some jurists
have argued against the generalization of these narrations because the
different situations of the problem have not been examined separately in
them. That is to say, if the claimant to prophethood makes such a claim
with the knowledge that he is lying and with the intention of deceiving
others, then such a case is judged differently than if such a claim is due
to an intellectual doubt that arises within him, and he is completely
free from any responsibility or fault. Particularly in a scenario where
he does not directly assert his status as a prophet, but rather invites
individuals to him and utters statements that imply prophethood and
the establishment of religious law. (Masawi Ardabili 2006: 2:451). In
response to the above-mentioned rational objection, arguing that the
ruling is religious and insisting on narrative documentation will not be
a solution, because a rational claim cannot be answered with narrative
evidence, for it is rationally clear that the judgment of the one who
claims prophethood out of knowledge and intention is different from
the case that seems to be caused not by malice but by scholarly doubt.
In such a situation, the intellectuals will agree that it is necessary to try
to resolve his scholarly doubt through logic and reasoning (Muntaziri
n.d.: 2:529).

Even if we disregard all the aforementioned issues, the justification
for the murder penalty, which serves as a prominent illustration of
significant concerns, requires a more compelling rationale that deviates
from fundamental principles and sanctions the act of taking a life. In
his work, Muhaqqiq Ardabili (1982: 13:88) emphasizes the importance
of recognizing the gravity of taking someone’s life. The divine ruler
has prioritized the preservation of human life due to the fundamental
connection between a person’s responsibilities, salvation, and their life.
Consequently, God, who possesses tremendous wisdom, has mandated
the preservation of life as an obligation. This is also confirmed by reason.

A number of jurists have included consensus (jjma‘) among their
evidence on the issue. For example, Sabziwari (1992: 28:33) believes in
the fulfillment of the consensus of Imamiyyah scholars regarding the
necessity of killing the claimant of prophethood. It seems that it is not
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acceptable to rely on consensus in this matter, because, as mentioned,
a number of the predecessors are silent on this matter. So, how can
one reach their point of view and claim consensus? Moreover, in view
of the disagreement of some contemporary scholars, the claim of
consensus cannot be sustained (Sani‘t 2009: 151). With the existence
of the above-mentioned traditions, the consensus is confronted with
the injunction of having basis and loses its independent legitimacy.
Although one may not accept the above reasoning, it can at least be
said that it raises a kind of doubt in the matter, and in the presence of
doubt, the verdict is subject to the rule of abandoning the sentence (dar’
al-hadd).

In Shi‘a and Sunni sources, a narration of the Prophet has been
quoted repeatedly in various words that he said, “Stop punishing when
in doubt™ (al-Saduq 1992: 4:74). He also urged to avoid punishing the
Muslims as much as you can. If you find a way out for the Muslim, then
let him go. If the ruler (hakim)makes a mistake in forgiving, it is better
for him than to make a mistake in punishing? (Bayhaqqi 2003: 8:413;
al-Tirmidhi 1998, 3:85).

6. Analyzing the Punishment of Mutanabbi Based on the
Verse 33 of al-Ma’idah

In Q. 5:33, God states:
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2V 5 s B s o S8 o5 e 50 3 O 2 23l e
B3 [sly the LI

The punishment of those who wage war against Allah and His
Messenger, and strive with might and main for mischief through
the land is execution, or crucifixion, or the cutting off of hands
and feet from opposite sides, or exile from the land: that is their
disgrace in this world, and a heavy punishment is theirs in the
Hereafter.
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A search in the Qur’anic verses indicates that derivatives of the root
“F,S,D” were used at least 49 times in the Holy Qur’an. Lexicographers
have taken the word fasid (corruption) to mean “contrary to right” (Ibn
Manzur 1993: 5:128; al-Zabidi 1993: 5:164). Al-Raghib al-Isfahani (1991:
636) defined fasid in the sense of the object being out of moderation.
Since this definition is comprehensive and can include all examples of
corruption, it seems to be correct and consistent with the content of the
Qur’anic verses. For example, in verses such as Q. 30:41,' Q. 28:83% and
Q. 21:22,* although fasad can be interpreted as a particular kind of evil,
and various examples can be given, the common meaning of all of them
is the occurrence of something contrary to right and out of moderation.

Some scholars, referring to the verse Q. 5:33, have believed that al-ifsad
fi'l-ard (corruption on earth) is a title other than al-mubarabab (fighting
against God). Qumi (1994: 409) believes that what is discussed in the
verse is the occurrence of corruption, and al-mubdarabab is considered one
of the examples of corruption on earth. Therefore, if corruption occurs,
even if there is no fighting and no drawing of weapons, the punishments
mentioned in the verse will be applied. In other words, this group of
jurists are of the opinion that every person who corrupts on earth is
subjected to the punishments mentioned in the verse, and the fighter
[against God] will also be sentenced with the same punishment because
he is among the examples of the corrupt on earth (Fadil Lankarani 2001:
638). However, it seems that this interpretation of the verse cannot be
accepted, as the majority of Shi‘a and Sunni commentators and jurists
have not agreed with this double criminalization (al-Tabari 1985: 4:135;
al-Alasi 1984: 5:119; al-Tabarsi 1987: 3: 291; Masawi Bujnardi 2006:
151). From the point of view of this group of scholars, the phrase
wa yasa‘una [7'l-ardi fasadan is mentioned to convey the meaning of
al-mubparib (someone fighting against God). In other words, wdw in this
phrase is of the interpretive type, so the phrase is actually the interpreter
of the first phrase, alladbina yubaribinalliha wa rasilahabi. Thus, the
verse criminalises only one behaviour. In other words, al-mubarabah and
al-ifsad fi al-ard are not two separate crimes, because the word al-ladhina
is a relative pronoun (al-musil) and yubaribina Allaha wa rasilabu is
its relative clause (al-silah). The phrase wa yasa‘una fi’l-ardi fasadan is
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connected to the relative clause with a coordinating conjunction wadw,
so both phrases were used to convey only one fact (Imami Kashani 1993:
90).

As a further explanation, it should be said that according to the
Arabic grammar, if God wanted to mention two crimes in the verse, it
was necessary to repeat the relative pronoun alladhina before the second
phrase, yasa‘una f7’'l-ardi fasadan. However, since the pronoun is not
repeated, the duality of the crimes of al-mubarabah and al-ifsad fi’l-ard
cannot be accepted in this verse (Lankarani 2001: 638). According to
this point of view, al-Tasi (1988: 6:504) means corruption in the land
as fighting against God and making roads unsafe. He understands the
meaning of the phraseyasa ‘una fi’l-ardi fasadan to mean that a person pulls
out a weapon and creates insecurity. Moreover, Tabataba’i (1970: 5:334)
considers this phrase an interpretation of the phrase, yubaribinalliba
wa rasilabu, and takes it to mean banditry and disrupting the security
of society.

Thus, it can be concluded that the claimant of prophethood is not
included in the punishments mentioned in the verse. However, it is
necessary to prevent the arrogance of criminals by predicting deterrent
punishments while exercising caution in this matter. This can be done
by determining a punishment other than deprivation of life. Due to
the extreme importance of preserving human life from the standpoint
of the Shari‘a, one should not disregard prudence in deciding on the
authorization of killing and behave contrary to caution.

7. Conclusion

The popular perception of evidence and basis regarding the punishment
of a person who claims to be a prophet (mutanabbi) is to abandon the
basic Qur’anic principle of preserving human life (bagn al-dima’).
As a result, according to some hadiths and the alleged consensus, the
majority of jurists believe that the claimant of the prophecy deserves to
die (mahbdiir al-damm).

The current study analyzed the jurists’ basis based on the principle of
caution in the matter of human life, recognizing the basic requirements
of jurisprudential arguments derived from Qur’anic verses. In this
context, three narrations (apadith) have been identified as the main basis
of the jurists. Examination of these three narrations shows that some
of them are defective in terms of narrators (sanad) and others in terms
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of meaning (dirdayab), so it can be concluded that such a severe sentence
cannot be derived from such narrations. The author believes that even
if the weaknesses of the narrations mentioned are ignored and all of
them are accepted, the verdict of shedding human blood based on some
narrations is against the principle of caution regarding human life.

Another renowned reason, i.e., the alleged consensus, is also
insufficient according to the results of the research, since on the one
hand, the attitude of many early Imamiyyah jurists to the problem is
not clear, so that at best it can be claimed that there is no contradiction
on the issue. On the other hand, the presence of the aforementioned
traditions causes the consensus to face the prohibition of having basis
and loses its independent validity. Even if one does not accept the above
reasoning, it can at least be said that it casts a kind of doubt on the
issue, and with the presence of doubt, the verdict is subject to the rule of
abandoning the sentence (dar’ al-hadd).

Furthermore, to prove the argument of the jurists, it is not possible
to consider the verdict of a claimant of prophecy as the punishment for
corrupting on the land (al-ifsad fi’l-ard) mentioned in the 33rd verse of
Siirab al-Ma’idah, because as it was stated, corrupting on the land is not
an independent and distinct issue from al-mubarabah.
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