Rader ¢

e-ISSN: 2602-2710

Volume: 21, Issue: 3, 2023, pp. 942-959

ARSI

The Transformation of Radj‘a Doctrine of Shi‘a: A Case Study on the
Nusayris, the Druzes and the Babi-Bahais

Si‘a’nin Ric‘at Doktrininin Ddniisiimii: Nusayri, Diirzi, Babi ve Bahailer Uzerine
Bir Olgu incelemesi

Aydin BAYRAM

Assistant Professor, Artvin Goruh University, Faculty of Theology, Artvin/Tiirkiye
aydinbayram@artvin.edu.tr | orcid.org/0000-0002-1620-9859 | ror.org/02wcpmna42

Article Information
Article Type
Research Article
Date Recieved
15 November 2023
Date Accepted
28 December 2023
Date Published
31 December 2023
Plagiarism
This article has been scanned with iThenticate
software. No plagiarism detected.

Ethical Statement
It is declared that scientific and ethical principles
have been followed while carrying out and writing
this study and that all the sources used have been
properly cited (Aydin Bayram).
Licensed under CC BY-NC-ND 4.0 license.

(¢ Bayram, Aydin. “The Transformation of Radj‘a Doctrine of Shi‘a: A Case
Cite As Study on the Nusayris, the Druzes and the Babi-Bahais”. Kader 21/3
(December 2023), 942-959. https://doi.org/10.18317/kaderdergi.1391455 ”



mailto:aydinbayram@artvin.edu.tr
http://orcid.org/0000-0002-1620-9859
http://ror.org/02wcpmn42
https://doi.org/10.18317/kaderdergi.1391455

The Transformation of Radj‘a Doctrine of Shi‘a: A Case Study on the Nusayris, the Druzes and the Babi-Bahais

Abstract

As one of the main tenets of mainstream Shi‘a, the radj‘a doctrine is potentially open to radical interpretations. In the
background of this belief, the concept of ghayba (occultation) with the special meaning attributed to it has vital
importance. According to the Imamiyya or Twelve Imams (Ithna ‘Ash‘ariyya) Shi‘ism, which has survived to date within
Shi‘ism and constitutes the vast majority of them, the twelfth imam, Muhammad b. al-Hasan went into major occultation
in 941. According to this doctrine, it is believed that one day the hidden imam will return and rule over the whole world,
which is filled with injustice. In fact, examples of the belief in radj‘a can be traced back to earlier periods. In the early
history of Islam, some extreme sects (ghuldt) emerged by claiming the immortality of important figures such as, ‘Ali b. Abi
Talib (d. 40/661) and his son Husayn (d. 61/680). The 10" century also became the scene of such claims among Shi‘a such
as the return of the hidden imam, Muhammad b. al-Hasan who is believed to be in occultation and will one day reappear
to guide all humanity. This study examines three sub-sects of Shi‘ism, namely the Nusayris, the Druzes and the Babi-Bahais
that all interpret the doctrine of radj‘a from a gnostic point of view. The first two emerged in the tenth century
simultaneously, while the Babi-Bahais in the nineteenth. It is worth to note here that the concept of bab has played the
mediating role in the approach to the radj‘a doctrine. Ibn al-Nusayr, the founder of the Nusayri sect, put forward a ground
breaking approach to the doctrine by declaring himself as the gateway to the eleventh and twelfth imam. In addition, the
belief in the incarnation of God’s soul into the body of ‘Ali, and later on its transfer to bodies of the imams until it reached
the twelfth imam, spread. The Druzes focused directly on the divinity of al-Hakim bi-Amrillah rather than on the concept
of bab. The Babis and Baha’is, on the other hand, interpreted the doctrine of radj‘a on the basis of the concept of bab and
the claim of messiahship, and a new religion. Especially, the Nusayris and the Druzes interpreted radj‘a phenomenon and
transformed it into huliil (incarnation) and tanasukh (metempsychosis). The Babi-Bahai community, however, transformed
the doctrine of radja into the doctrine of prophethood by refusing the termination of the prophethood with the prophet
Muhammad. Thus, they claim to be a new religion that abolishes the rules of previous religions. The purpose of this study
is to analyse the way in which the selected sub-sects of Shi‘a have approached the doctrine of radj‘a and the extent of their
interpretation of this phenomenon.

Keywords: Shi‘a, the Nusayris, the Druzes, the Babism-Bahaism, Radj‘a, Huldl, Tanasukh.
Oz

Sid'nin temel inang ilkelerinden biri olan ricat doktrini potansiyel olarak radikal yorumlara olanak sunmaktadir. Ric‘at
inanmisinin arka planinda gaybet anlayisi ve ona yiiklenen insan {istii 6zel mana son derece hayati éneme sahiptir. Siilik
icerisinde giiniimiize ulasan ve Siilerin biiyiik cogunlugunu olusturan imamiyye ya da On iki imam (Isn4 aseriyye) Silligine
gdre, on ikinci imam Muhammed b. el-Hasan, 941 yilinda biiyiik gaybete gitmistir. Bu doktrinle, gizli imamin bir giin geri
dénecegine, zuliim ve haksizliklarla dolu olan tiim diinyay1 adaletle hilkkmedecegine ve refaha ulastiracagina inanilir.
Esasinda ric‘at inanisiyla ilgili ortaya atilan iddialari daha erken dénemlere gétiirmek miimkiindiir. islam tarihinin erken
doénemlerinde, Ali b. Ebi Talib (5. 40/661) ve oglu Hiiseyin (5. 61/680) gibi énemli sahsiyetlerin 8liimsiizliigiinii iddia eden
bazi radikal mezhepler (gulat) ortaya ¢ikmistir. Onuncu yiizy1l da yine Siiler arasinda gaybette olduguna ve tiim insanhga
rehberlik etmek iizere bir giin yeniden ortaya ¢ikacagina inanilan gizli imam Muhammed b. el-Hasan'm doniisiine dair bu
tlir iddialara sahne olmustur. Bu ¢alismada $i icerisinde ortaya ¢ikmus ti¢ alt grup olan Nusayriler, Diirziler ile Babi ve
Bahailer’in ricat doktrinine yiikledikleri anlam incelenmektedir. ilk ikisi es zamanl olarak onuncu yiizyilda, Babi ve
Bahéiler ise on dokuzuncu yiizyilda ortaya ¢ikmistir. Ric‘at doktrinine yaklasimda bab kavraminin aracilik gorevini
iistlendigini ifade etmek gerekir. Nusayri firkasinin kurucusu Muhammed b. Nusayr en-Nemiri (6. 270/883), kendisini on
birinci ve on ikinci imama agilan kapi olarak ilan ederek ric‘at doktrinine ezber bozan bir yaklasim ortaya koymustur. Buna
ilaveten, tanrimin ruhunun Hz. Ali'nin bedeninde zuhur ettigi, sonrasinda da bu ruhun on ikinci imama gelinceye kadar
imamlarin bedenlerine intikal ettigi inanci yayilmistir. Diirziler bab kavramindan ziyade dogrudan Hakim Biemrillah'm
ulthiyyetine odaklanmislardir. Babi ve Bahéiler ise bab kavrami temel olmak iizere mehdilik ve yeni bir din olma
iddiasiyla ric‘at doktrinini te'vil etmislerdir. Ozellikle Nusayr? ve Diirziler ric‘at inanmsini yorumlayarak bunu huldl ve
tenasithe donistiirmiislerdir. Babi ve Bahéiiler ise niibiivvet vazifesinin Hz. Muhammed ile son buldugu inanisim
reddederek ric‘at anlayisim niibiivvete doniistiirmiislerdir. Bdylece onlar, 8nceki dinlerin hiikiimlerini ortadan kaldiran
yeni bir din olma iddiasinda bulunmaktadirlar. Bu ¢alismanin amacy, Siilik icerisinden neg’et ederek ortaya ¢ikmis yukarda
ad1 gegen mezheplerin ric‘at doktrinine nasil yaklastiklarini ve bu olguyu ne olarak yorumladiklarini ortaya koymaktir.

Anaghtar Kelimeler: Si4, Nusayriler, Diirziler, B4bi ve BahAiler, Ric‘at, Huldll, Tenasiih.
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Introduction

The expected saviour belief is not peculiar to the Muslims, it rather exists among other religions
and cultures of the world. From Jews and Christians to Buddhists and Hindus they all have similar
approaches to the expected saviour albeit some differences are available." Within the Islamic
context, it can be traced back to the first century of the Islamic calendar that proclaims on the
expected saviour were raised. Figures, such as Abdullah b. Saba’ and Mukhtar b. Abi ‘Ubayd al-
Thaqafi (d. 67/687) played pivotal role in discussing the need for a divine mission for ‘Ali b. Abi
Talib (d. 40/661) and his family. Thus, some extreme views, such as drawing similarities between
the creator and the created, and seeing some divine characteristics on humans arose amongst the
Muslim community. These proclaims and approaches were called as ghuliw (lit. extreme) and as
an adjective of that term, ghali (p. ghulat) groups and sects emerged in Islamic history. Thereby,
they were considered as heretics due to their extremist ideas. Such views were generally accepted
by some ghulat sects, namely Saba’iyya, Kamiliyya, Albaiyya, Mughiriyya, Mansiriyya,
Khattabiyya, Kayyaliyya, Hishamiyya, Nu‘maniyya, Yanusiyya, Nusayriyya and Ishagiyya.’ These
ghulat sects are mainly associated with Shi‘a community, which is confirmed by Shi’
heresiographers, such as al-Qummi (d. 301/913-4) and al-Nawbakhti (d. 310/922) with their

extremist ideas.?

It is commonly known that the Shi‘a with three main branches namely, Zaydiyya, Isma‘iliyya and
Imamiyya has survived to the present day and all constitutes a minority within the whole Muslim
community. Within this minority, there has been much turmoil and divergence throughout Shi‘a
history. One of the doctrinal disagreements that has existed within the Shi‘a is the radj‘a. The
word of radj‘a literally means “return” and it is generally attributed to the return of an imam into
the earth in order to revive and establish a reign of justice before the end of the world.* It is
corelated with the term of mahdi (lit. rightly guided one) that he has been expected by many Shi‘a
groups to come to the earth and save people persecuted over the centuries. The radja has a base
called ghayba, which means absence from the creation and presence with God.®> The term ghayba
has a specific meaning among the main branch of Shi‘ism, Imamiyya or Ithna-Ashariyya
(Twelvers), that the last imam Muhammad b. al-Hasan is in occultation and is expected to
reappear in eschatological times.® It has two phases: minor occultation lasted from 260/874 to
329/941, during which the last imam maintained his authority over the community through his
four emissaries (sufard) and from that date on he went on to the major occultation. Over the years,
this expectation became one of the basic principles in the belief of the mainstream Shi
community (Twelvers). Sometimes, however, heretical approaches were observed within the

Omer Faruk Harman, “Beklenen Kurtarici inancinin islam Oncesi Dini Arka Plan1”, Beklenen Kurtarici Inanct, ed. Yusuf

Sevki Yavuz (Istanbul: Kuramer Yayinlari, 2017), 44.

2 Abu’l-Fath TAcuddin Muhammad b.‘Abd al-Karim al-Shahrastani, al-Milal wa'l-Nihal (Damascus: Muassasah al-Risalah
Nashirun, 2015), 192-205.

3 Abu Muhammad Hasan b. Musa b. Hasan al-Nawbakhti - Sa‘d b. Abdullah al-Qummi, Kitab Al-Firaq al-Shi‘a (Istanbul:
Matbaat al-Dawla, 1931), 49-75.

4 Etan Kohlberg, “Radj’a”, The Encyclopaedia of Islam New Edition, ed. C.E. Bosworth et al. (Leiden: Brill, 1995), 8/371-
372.

5 D.B. Macdonald, “Ghayba”, The Encyclopaedia of Islam New Edition, ed. B. Lewis et al. (Leiden: Brill, 1991), 2/1026.

6 S.H. Nasr, “Ithna-Ashariyya”, The Encyclopaedia of Islam New Edition, ed. B. Lewis et al. (Leiden: Brill, 1986), 3/277.
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Shi‘a that mahdi candidates emerged and claimed initially representing the imam (al-mahdi), then
the soul of ‘Ali b. Abi Talib transmigrating through the imams to himself, and even God’s
incarnation (huliil) with themselves.

Previous research indicates that various sub-sects within Shi‘a have approached the radj‘a
phenomenon in different ways and have shown a variety of tendencies.” One of the recent studies
examines the relationship between radj‘a and ghayba in earlier ghulat sects of Shi‘a. It deals mainly
with the Saba’iyya, Kaysaniyya, Jarudiyya, Bagqiriyya, Ja‘fariyya, Nawusiyya, Misawiyya,
Isma‘iliyya, and some others that emerged with the death of the eleventh imam Hasan al-‘Askari
in 873.% It seems some went astray and were called as ghulat since claiming mythical arguments,
such as that ¢Ali did not die in 661 and is waiting to return to the earth. Saba’iyya and Kaysaniyya
can be given as examples of that early proclaim.’ As regards as with the earlier eschatological
doctrines including radj‘a, ghayba, and mahdi, Daftary points out that although early radical
Shi‘ites and their free religious speculations were accepted as innovation (bid‘a) by the Imamiyya,
the criteria of exaggeration changed over time. As a result, approaches towards these notions
amongst Shi‘ites were no longer considered as an exaggeration.'® Because it harms to the doctrine
of the imamate, which is closely related with the radj‘a doctrine. As a raison d'étre, the imamate
doctrine is one of the main tenets of the Imami Shi‘a that ‘Ali and his descendants are in charge
with maintaining this role until the end of the world."" According to the Imamiyya, the last Imam
Muhammad b. Hasan is believed to be in occultation and as being mahdi “the rightly guided one”
he will one day return “to fill the earth with justice, as it is now filled with injustice.”" This is one
of the main pillars of the Imamiyya® that whoever rejects this doctrine is not a Shi‘ite."* However,
some other sects also emerged within Shi‘a, claiming that the spirit of God was incarnated (huliil)
into their leaders, and then it transmigrated (tandsukh) through imams to their leaders. Since the
time of the last imam, three extremist sects within Shi‘a are known, namely the Nusayriyya, the
Druzes, and more recently the Babis-Bahais, with the above exaggerated claims. As a result, the
main aim of this study is to examine how the radj‘a doctrine was transformed into the doctrine of
incarnation and transmigration in these three ghulat sects. The relationship between idea and fact
is the main impulse of this study, which is commonly used in researching within the discipline of

7 al-Nawbakhti - al-Qummi, Kitab Al-Firaq al-Shi‘a, 41-5-; Abil al-Hasan ‘Al ibn Isma‘il ibn ishaq al-Ash‘ari, Maqalat al-
islamiyin wa-ihtilaf al-musallin (Wiesbaden: Franz Steiner Verlag, 1963), 46; Abu Mansur Abdulqahir b. Tahir b.
Muhammad al-Tamimi Abdulqahir al-Baghdadj, Al-Farq Bayna'l-Firdq Wa Bayanu’l Firqah al-Ndjiya Minhum (Cairo: Dar
al-Turath, 1995), 255-271; William Montgomery Watt, The Formative Period of Islamic Thought (Oxford: Oneworld,
1998), 59-61.

8 Halil ibrahim Bulut, “Sii Firkalarda Gaybet ve Ric’at inanc1”, Isldmiyadt Dergisi 8/1 (2004), 144-152.

° al-Nawbakhti - al-Qummi, Kitab Al-Firaq al-Shi‘a, 19-20.

10 Farhad Daftary, A History of Shi’i Islam (London: 1.B.Tauris Publishers, 2013), 40.

1 Abu Abdullah Tbn al-Muallim Muhammad al-Shaikh al-Mufid, Awailul-Magqalat (Qumm: al-Mu’tamar al-‘Alami li-

Alfiya al-Shaikh al-Mufid, 1992), 41.

Heinz Halm, Shi’a Islam: From Religion to Revolution, trans. Allison Brown (Princeton: Markus Wiener Publishers, 1997),

35.

3 al-Shaikh al-Sadiiq Abii Ja‘far Muhammad b. ‘Ali b. Husain Ibn Babawayh al-Qiimmi, Al-I'tigadat (Qumm: al-Mu’tamar

al-‘Alami li-Alfiya al-Shaikh al-Mufid, 1992), 60.

Ibrahim al-Musawi al-Zanjani, Aqaid al-Imamiyya al-Ithna As'ariyya (Qumm: Qumm Intisharat Hadrat Mahdi, 1984),

2/240.
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the history of Islamic sects. This research is limited to merely the three ghulat sects of Shi‘a,
though some radical sects, for example Yazidiyya( Ezidis), has emerged within Sunnism claiming
similar arguments. While studying such doctrinal aspect of the selected sub-sects, this study
suggests further understanding of these sects by examining their theological arguments on radj‘a
doctrine.

1. Radj‘a doctrine in Shi‘a and its transformation into huliil and tanasukh

The idea of the returning imam among Shi’a beliefs can be traced back to the first century of Islam,
when such names as Abdullah b. Saba’ and Mukhtar al-Thagafl come to mind, who raised the
ghayba claims for ‘Ali b. Abi Talib and Muhammad b. al-Hanafiyya, respectively. From that time
until the third century of Islam, many voices were heard in relation to the radj‘a doctrine.” For
instance, in Imami branch of Shi’ism, the death of the sixth imam Ja‘far al-Sadiq (d. 148/765) led
to the first major split within Shi’ism. In addition to Isma‘iliyya and Imamiyya, some believed that
Imam Ja‘far did not die and still alive being hidden, waiting one day to return triumphantly.'® Both
in the Umayyad and Abbasid periods, the Shi‘a community organised several revolts against the
state authority claiming the right to rule the Muslim community that God had given to the
descendants of ‘Ali b. Abi Talib. Until the eleventh imam Hasan al-Askari, they never became
formal political leader of the whole Muslim community. They were rather regarded as spiritual
leader for the Muslim community by Shi‘ite believers. According to them, the last imam
Muhammad al-Mahdi is in occultation and he will return in a day. Consequently, over the years
radj‘a became one of the main tenets of Imami Shi‘ites."” It is not only about the return of the
imam, but also does good and evil communities include in eschatological times. According to the
Imami Shi‘ites, this term is mainly associated with the role of the last imam, Muhammad al-Mahdi,
as saviour of the world.

Halm and Brown acknowledge that in its formative period, “Shi‘ism fluctuated several times
between the model of an incarnate, present imam and that of an absent ‘hidden’ imam, before the
‘occultation’ model finally found widespread acceptance.”™® The Shi‘ites historically approached
to the occultation model from different aspects resulting in further schism. Al-Qummi and al-
Nawbakhti gave an account on the fragmentation of the Shi‘ites. For instance, with the death of
Hasan al-Askari, the Shi‘ite community divided into fourteen or fifteen groups that some of which
rejected the death of al-Askarl by ending the imamate line with him as qaim imam and believed in
his occultation; some accepted his death and followed his brother Ja‘far as the successor imam;
and some believed that Hasan al-Askari had a son named Muhammad who was not commonly
known due to security reasons, and they accepted him as the successor imam. According to the
imamate tradition, it is impossible for an imam not to appoint his successor, nor is the earth
without an imam. Thus, the Imamiyya established the doctrine of radj‘a on the occultation and
return of the last imam Muhammad based on traditions and historical events developed over the

15 AbuMuhammad b. Alib. Ahmad b. Saed al-Zahiri Ibn Hazm, Al-Fasl Fi'l-Milal Wa'l-Ahwa’ Wa'l-Nihal (Beirut: Dar al-Jeyl,
1996), 5/34-37.

Halm, Shi’a Islam: From Religion to Revolution, 24.

v al-Sadiiq, Al-I'tigadat, 60-63; al-Shaikh al-Mufid, Awailu’l-Magalat, 46.

Halm, Shi’a Islam: From Religion to Revolution, 24-25.
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years."” At that time, another contemporary heresiography writer, al-Ashari (d. 324/935-6)
pointed out that Shi‘ite community divided into two groups on the subject of radj‘a: one is the
majority of them, who claimed that the return to life of some dead people, whatever happened to
the sons of Israel, similar things would happen to the community of the Prophet Muhammad. The
other group went an extreme side by denying the end of life and resurrection. They argued that
a soul would travel from body to body, and if it is good one, it reaches to the best place. If it is evil,
it is transferred to the bodies in which his soul will suffer pain and harm. Thus, the world will
continuously go on like this forever.”

As regards as the occultation and possible types of return of the imam, some Shi‘ites have
interpreted the situation radically differing from the mainstream Shi‘a society. The Nusayrfs, the
Druzes and the Babi-Bahai community are subject to this study, particularly have approached this
phenomenon and brought about new ideas to the radj‘a doctrine that transformed into hulal
(incarnation) and tanasukh (metempsychosis). Before examining the views of these sects, it is
useful here to give a brief definition of these two terms, huliil and tandsukh. The former can be
defined as “infusion, the indwelling of God in a creature.”* In other words, it means the transfer
of the divine essence or attributes to a human being. The latter is used in so-called
‘heresiographical’ literature to denote the concept of transmigration. It has two specific usage:
transmigration of spirits from one body to another (metempsychosis) and transmigration of a
divine element from one imam to another.”” There is a close relationship between these two
concepts since they include metaphysical elements as well as meaning. Whereas, the most obvious
difference seems to be on the identity: hulil is essentially from God to human; while tanasukh

varies from human to human, from human to animal, plants, and so on.
1.1. The Nusayris and their understanding of the radj‘a doctrine

The Nusayris (‘Alawites) broke away from the mainstream of Shi‘ism at the end of the ninth
century and established an esoteric theology under the leadership of Muhammad b. Nusayr al-
Namiri (d. 270/883). He lived in the time of the tenth and eleventh imams, namely Ali al-Hadi (d.
254/868) and Hasan al-Askari (d. 260/874). Tbn Nusayr was known with his extreme views among
Shi‘a. He initially claimed the prophethood for himself saying that ‘Ali al-Hadi was god. He also
made some other extraordinary claims such as, believing in metempsychosis and making
prohibitions lawful, including marriage between man and man (homosexuality).” He then
declared being the bab of the eleventh imam. During minor occultation, therefore he was one of
main candidates who conducted emissary role between the hidden imam and the Shi‘a society at
that time.”* As a consequence of his extreme views, he was considered by the main stream Shi‘a
community as heretical and excommunicated. This sect was initially called al-Namirlyya in
reference to its founder. Early heresiographical works written by al-Kummi, al-Nawbakhti, and

» al-Nawbakhti - al-Qummi, Kitab Al-Firaq al-Shi‘a, 97-109.

al-Ash‘ari, Magqalat al-islamiyin wa-ihtilaf al-musallin, 46.

A L. Massignon - [G.C. Anawati], ‘Hull’, Encyclopaedia of Islam New Edition, ed. B. Lewis et al. (Leiden: Brill, 1986), 3/571.
2 D. Gimaret, ‘Tanasukh’, The Encyclopaedia of Islam New Edition, ed. P.J. Bearman et al. (Leiden: Brill, 2000), 10/182.

B al-Nawbakhti - al-Qummi, Kitab Al-Firaq al-Shi‘a, 95.

Yaron Friedman, The Nusayri-’Alawis: An Introduction to the Religion, History and Identity of the Leading Minority in Syria
(Leiden: Brill, 2010), 75.
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Abu al-Hasan al-Ash‘ari gave this name, but later the Nusayri affiliation was used to identify this
sect.”” Today, members of that sect prefer to be called as Alawi since 1924, when an insider
Muhammad Amin Ghalib al-Tawil published a book called “History of the Alawites” (Ta'rikh al-
‘Alawiyyin).?

Relevant literature suggests that the Nusayriyya sect, although originating among the Shi‘a
Muslims, has a cosmogony of a gnostic nature derived from pagan, Christian, and Islamic
traditions, particularly the early Shi‘i ghulat and the esoteric approach of Isma‘liyya.”
Furthermore, it has a syncretic theological construction that mixes different religious theories of
cosmogony.

Although recent studies reflect that the Nusayris reject the hulil theory and evaluate it as a form
of apostasy,” as can be seen below, the Nusayris paradoxically have beliefs and approaches on
hulil and tanasukh. According to them, God has repeatedly showed himself to humanity in the
form of a human being. For instance, one of their holy book called kitab al-majmi‘ (the
comprehensive book) includes a syncretic approach of various religious theories and doctrines. It
consists of sixteen chapters that reflect the religious doctrines and rituals of the Nusayris as in
the form of a catechism. It was released in Arabic by an ex-member of Nusayris, Sulaiman Efendi
from Adana after his conversion to Judaism, Islam and Christianity while he was in exile in
Beirut.”” From its first chapter, called commencement (al-awwal) to the last it has thoroughly
phrases and salutations towards a divinity of ‘Al b. Abi Talib, and his re-appearance in the body
of the founder of the sect and other saints as well as religious figures of Isma‘ili branch of Shi‘.
To give an example, the following quotation from the first chapter indicates that ‘Ali b. Abi Talib
is considered as Allah, and thus salutations, prayers are all made for the sake of “Ali:

“Sure is he to who obtains the friendship of him with the prosper bald forehead! My beginning is
to acknowledge myself a humble creature. I commence with the commencement of yielding my
love to the holiness of the archetypal divinity of the Prince of Bees, ‘Ali 'Tbn 'Abi Talib,
denominated Haidarah ‘Aba Turab -in reliance upon whom I undertake and by whom I accomplish,
through the remembrance of whom I am secured, in whom I am saved, to whom I betake myself,
in whom I am blessed, of whom I ask help, in whom I begin and in whom I end, with orthodoxy in

130

religion and faithfulness to the indubitable truth.

= al-Shahrastani, al-Milal wa'l-Nihal, 204.

26 H. Halm, ‘Nusayriyya’, The Encyclopaedia of Islam New Edition, ed. C.E. Bosworth et al. (Leiden: Brill, 1995), 8/146-147.
Meir M. Bar-Asher - Aryeh Kofsky, The Nusayri-Alawi Religion: An Enquiry into Its Theology and Liturgy (Leiden: Brill,
2002), 1-2; Daftary, A History of Shi’i Islam, 186.

Reyhan Erdogdu Basaran, ‘Er-Riséletii’l-Numaniyye Eseri Dogrultusunda Nusayri-Alevi Inancinda Tevhid ilkesinin
izahr’, e-Makalat Mezhep Arastirmalan Dergisi 14/2 (2021), 958; Reyhan Erdogdu Basaran, Nusayrilik Ishakilik Alevilik -
Tarih, Literatiir ve Inang- (Ankara: Eskiyeni Yayinlari, 2023), 48.

There is not an exact date when this tract was written, but well known orientalist Edward Salisbury translated it
into English and published in 1864. Ahmet Turan published it by translating into Turkish, in 1996. See Edward E.
Salisbury, ‘The Book of Sulaiman’s First Ripe Fruit, Disclosing The Mysteries of the Nusairian Religion by Sulaiman
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It is pointed out from the above passage that Ali b. Abi Talib is obviously considered as Allah. He
is also attributed with the name and features of Allah when a believer seeks refuge to the
transcendental being. Furthermore, the Nusayri testimony has problematic as far as the
uniqueness of Allah is concerned. For example, the Nusayri testimony is termed as following:
“There is no God but ‘Ali b. Abi T4lib, with the bald forehead and temples, the adorable; and no
intermediary but lord Muhammad, worthy to be praised; and no communicator but lord Salman
al-Farsi, the pattern.”' Another divine feature, which is creating, transmigrates from ‘Ali to
Muhammad, from Muhammad to Salman, from Salman to the five orphans, who are responsible
for the creation and maintenance of the whole universe.*” Indeed, the Nusayris believe in creation
as happened in following way: ‘Ali created Muhammad from his own light, then from that light
Muhammad created Salman, and Salman created the five orphans, namely Mikdad b. Aswad al-
Kindi, Uthman b. Madh’un an-Najashi, AbG Dharr al-Ghifari, Abdullah b. Rawaha al-Ansari, Kanbar
b. Kadan ad-Dausi. Friedman points out that the Nusayri concept of divinity resulted from the
Neoplatonic thought. Accordingly, it is an extremely abstract God, from which all creation
emanates as light from the sun. There is a gradual regression of created beings, from the more
exalted to the more inferior.”

As mentioned above, the Nusayri testimony consists of three elements, and the first letters of
these three elements (¢ - ayn for ‘Alf, , -mim for Muhammad, and . -for Salman) symbolically refer
to that testimony. There seems to be a close resemblance to the Christian doctrine of the Trinity.
According to Sulaiman Effendi, “these three are their Most Holy Trinity, Ali being the Father,
Muhammad the Son, and Salman al-Farsi the Holy Ghost.”** However, a recent research shows
that one of the pioneers in Nusayri theology, al-Jilli (d. 384/994) advocates the principle of tawhid
(oneness of God) and denies any connection of the Nusayri belief in triad formula with
Christianity.” Friedman asserts that triadic doctrine has been gradually established in the
theology of the Nusayris. He reflects on the historical development of this triad doctrine and
claims that proto-Nusayri sources did not speak of a triad at all, but rather it was established by
the Nusayri sect. Furthermore he draws attention to early ghulat sources in the 8™ and 9
centuries that they speak clearly of two aspects only, the abstract God and his first emanation, a
dual concept also known from the Isma‘ili doctrine, namely the samit (silent) and the natiq
(speaker). The latter is the representative and outward aspect of the former. He argues that the
Nusayris added a third element to the two aspects of the divinity, which is the bab.* There is also
a close similarity between the Nusayri triad formula ( €t ) with a Jewish sect called Sefer
Yetzira.”” This explains fairly enough the reason behind the triad doctrine in terms of both
historical and theological impacts. In other words, the Nusayriyya emerged as a combination of
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Hellenistic and Persian cultures as well as mixing doctrines from Islam, Christianity, Judaism, and

Zoroastrianism.*®

Regarding the issue of transformation of radj’a doctrine, initial point invented by the Nusayris is
the bab formula. Then it becomes one of the triad doctrine as mentioned before. Nevertheless, a
criteria based on the warning of the last imam just before the grater occultation, “whoever claims

% seems to be a great obstacle in bab claims. For the Imami

to have had contact with him, is a liar”
Shi‘a, from that date on, no one knows the time of reappearance of the last imam. On the other
hand, however, the Nusayris attempted to struggle over this phenomenon and brought in a
different approach. Then, what was the main argument of Ibn Nusayr by becoming a bab of the

last imam?

According to the Nusayri sources, the eleventh imam al-Askari sent Ibn Nusayr a jar full of butter
and milk as well as a message asking people who were present at the meeting of Ibn Nusayr to
plant their date kernels together in Ibn Nusayr’s garden, promising that one tree would grow from
them.* It is not difficult to guess that the message has an esoteric order to appoint Ibn Nusayr to
lead the community. After vanishing the last imam, close friends and disciples of Ibn Nusayr
considered that Ibn Nusayr had to be the legitimate successor of the absent imam. Thus, Ibn
Nusayr claimed being the bab of the last imam since his life coincided with the life of two imams,
as well as with the appearance and the occultation of the last imam.*" Thereby, according to Ibn
Nusayr, as a gift from the grace of Allah, humans could only understand inferior aspect of divinity
with the mediator role of the bab.” It is noticeable that for Ibn Nusayr and his disciples, it is
essential for the society to have a divinely guided one, who can communicate between the divine
and humane. As a result, being the bab of the last imam, Ibn Nusayr plays pivotal role in guiding
humanity to comprehend the divine being. In addition to that, Ibn Nusayr was also considered as
unique in terms of holding two posts. “According to the Nusayri tradition, Ibn Nusayr was the
personification of both the ism and the bab (the name of God and his gate), the first two and most
important emanations of the divinity.”* The divine being can only be understood through the
gate, which is the personification of Ibn Nusayr. In the following quotation, Bar-Asher and Kofsky
illustrate a passage from al-Harrani’s Kitab al-usayfir that sheds light to understand the
incarnation of Allah and whose divine attributes to the bab.

“There is no entrance [to the ism] other than through the bab, and there is no knowledge other
than through him; and the [visible] form is thus distinctive to the bab. It is the bab who created the
worlds and formed the entities, and from him were the lights made manifest. He is the goal for
every wise person and the aim of every knowing person, and he is the witness, and the testimony
is upon him, and he is God’s expanding shadow...and the path leading and guiding to the ism. The
bab is the form of the visible reality of the interiority; and he is the divine body and the tree of
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happiness (shajarat tiiba) and the Lotus (sidrat al-muntaha) and the garden of refuge (jannat al-

ma’w3a). To him people return and arrive, and life and death are in his hands.”*

It can be inferred from this quote that the bab is found on the nerve point in guiding the humanity
towards the divinity. Because he is responsible for the creation and maintenance of the whole
universe. The bab is also almighty being representing the transcendental and omnipotent.
Accordingly, the bab is in the form of divine manifestation, otherwise it is impossible for human
being to know the divine being without the bab. As an outcome of his mercy, the divine being has
showed himself in the body of human being. Thereby, God’s incarnation had occurred several
times until ‘Ali b. Abi Talib, from whom then through the remaining imams to the last one, and
finally appeared in the body of Ibn Nusayr. Moreover, the manifestation of the divine being as in
the form of ma‘na and ism happened in seven cycles. According to a Nusayri catechism, a member
of the sect asks the following question: “How many times did our master veil himself and appear
in human form? It is answered in below quotation:

“He veiled himself seven times. The first time, he veiled himself in [the figure of] Adam in his cycle
and age, and was named Abel; the second time - in Noah, and was named Seth; the third time - in
Jacob, and was named Joseph; the fourth time - in Moses, and was named Joshua; the fifth time -

in Solomon, and was named Asaph; the sixth time - in Jesus, and was named Simon [Peter]; and the

seventh and last time - in Muhammad, and was named ‘Ali.”*°

According to Daftary, similarly to Ismailis, the Nusayris also espouse a cyclical view of history,
which they combine with their Neoplatonised emanational cosmogony. Furthermore, he asserts
that each manifestation of the deity occurred in seven eras in the form of a trinity: two entities or
persons (aganim) emanate from the divine Essence (ma‘nd), namely, the Name (ism or hijab) and
the gate (bab), through which the believer may contemplate the mystery of divinity.* In the last
manifestation of the deity, in Islamic era, for the Nusayris, these two divinely posts had been
represented by twelve imams and whose babs. The first bab was Salman al-Farisi while Ali being
the ism. For the Nusayris, the bab of the eleventh imam was Ibn Nusayr, who also became the bab
of the last imam since the last imam went into occultation. Consequently, by becoming the heir
of bab line Ibn Nusayr has been in occultation since then.”” It should be remembered that Ibn
Nusayr was cursed and excommunicated from the Shi‘a community because of such claims.*

As regards as the transmigration of souls, there are two possible paths in this cycle: good and evil.
For the former, the soul of a rightful Nusayrl can immigrate to a better Nusayri’s body. By
becoming more righteous the soul transmigrates a better body and is eventually being exalted to
the world of light. All these process is called gnosis or esoteric knowledge (ma‘rifa) as opposite of
metempsychosis (tandsukh). Friedman points out that “while the gnosis, the ma‘ifa, leads to
heaven,; the transmigration into inferior creatures (musiikhiyyat) is considered hell.”* In the holy
book of Nusayrfs, kitab al-majmi‘ has seven types of metempsychosis, which are classified in the
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bad category, thus far from being one of them a Nusayri should seek a refuge to the divine. These
are namely: Faskh, naskh, maskh, waskh, raskh, qash, qashash.*® Moosa explains these sorts of
metempsychosis that passing of the human soul to various types of creation: Faskh from human
to a plant, naskh from human to another human, maskh from human to animal, waskh from human
to dirty things, raskh from human into short plants, gash from human to a dry plant or straw, and
qashash from human to insects (flies, ants).” To sum up, reward and punishment happen in this
world by transmigrating the souls from one body to another. As a result, the Nusayris do not
believe in resurrection and life in hereafter.

Having affected from the influence of Imamiyya, either by education or political discourse.
According to Daftary, contemporary Nusayris in Syria represent two types of identity: “the more
conservative members of the community, living mainly in the Jabal Ansariyya region, uphold the
traditional Nusayri doctrines and rituals, while the urban ¢Alawi groups, known mainly as Ja“faris,

are becoming progressively assimilated into Twelver Shi‘ism.”*

To conclude this section, it can be argued that the Nusayris have contradictories in terms of
rhetoric and theology. On the one hand, they deny hulil and see it in the category of shirk
(associate a partner to Allah). On the other hand, they give all divine features and acts to human
under the triad formula of ma‘na, ism, and bab. While the Twelver Shi‘a awaits the return of hidden
imam,; in the time of occultation, Ibn Nusayr plays pivotal role by representing the perfect form
of bab in guiding his society.

1.2. The Druzes and their approach to the radj‘a doctrine

The Druze sect emerged as an offshoot within Isma‘ili branch of Shi’ism in the early eleventh
century. The main reason for the exclusion from Isma‘ilism is that deifying Fatimi Caliph al-Hakim
bi-Amrillah (d. 411/1021 or went into occultation).® During his reign (996-1021), al-Hakim had
unusual and contradictory practices to be implemented within the society such as, neglecting his
selfcare by extending nails and beard-hair, as a caliph riding a donkey instead of a horse,
forbidding women to walk on the streets, promoting night time shopping facilities, and so on.* It
is implied that al-Hakim wished to be regarded as a divine figure, above any rank which official
Ismailism could give him.>® Accordingly, he had brought some Isma‘ili preachers (da<), like Hasan
b. Haydara al-Fargani (d. 409/1018), Nashtakin al-Darazi (d. 411/1020) and Hamza b. Ali (d.
411/1021), from Persia and Central Asia to Cairo in order to make propaganda for the public
confirmation of the position. Daftary points out that these da‘is effectively founded a new religious
movement, proclaiming the end of the era of Islam and the abrogation of its shari‘a. In 1017, (the
opening year of the Druze calendar), Hamza and al-Darazi declared the divinity of al-Hakim. It can
be assumed that al-Darazi was so influential that, the adherents of this new movement later
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became known as Daraziyya or Duruz; hence their general designation as Druzes.* In their holy
book Rasdil al-Hikmah (the Epistles of Wisdom), the Druzes are also defined as muwahhidiin
(monotheists) since they affirm that “there is no deity to be worshipped in the sky and no imam

to be present on the earth except al-Hakim”*’

It is obvious that the Druzes emerged within esoteric Isma‘ili milieu. The Druzes have further
advanced that esoteric approach resulting in a number of exaggerations. Until al-Hakim, Fatimi
caliphs maintained Isma‘li belief that the imamate duty as the representation of divine
vicegerent on the earth. In the reign of al-Hakim, however, Isma‘ili esotericism was reached its
peak by the conception of God. According to the Ismaili doctrine, the imamate line maintained
with the seventh imam, Ismail b. Ja‘far (d. 138/755-6) who died while his father Ja'far al-Sadiq (d.
148/765) was still alive. Hence, they are also called Sabiyya (sevener) since they believe in the
imamate must continue with Ismail and his descendants. They have systematised every doctrine
with the number of seven that the prophethood and imamate are all based on cyclical turn of
seven such as seven natiq (speaker-prophets), seven wasi/samit/asas (silent) and seven imam
(leader). Cosmogony in Isma‘ili doctrine is also explained by seven eras which ended with the
prophet Muhammad as ndtig, ‘Ali as wast, and Isma‘il as imam. It is stated that Isma‘ili influence
on the Druze belief so fundamental that the Druzes borrowed from them many ideas varying from
cosmogony, history, eschatology to religious duties and rites. For the Isma‘lis, mahdi is
Muhammad b. Ismail who will return and establish justice rule in the world before the end of the
world. The history of human being will end with his imamate that he is alone authority all over
the issues in the final day.*® However, this conception was slightly changed by the Druze theorists.
As regards as the return of imam from the occultation, when al-Hakim reappear to conquer and
establish justice in the whole world, the Druzes will be the rulers of all mankind.”® It shows that
the radj’a doctrine not only does al-Hakim include but also the whole Druze society whose souls
already incarnated into highest level on the excellent bodies of the Druzes.

Although there is a great deal impact of Isma‘ilis on the Druzes, it seems that the most important
feature distinguishing the latter from the former is the conception of God with the principle of
manifestation (tajalli).” In the Druze sources, seventy-three manifestations of God are mentioned.
Hamza b. ‘Ali explained in his epistles some of these manifestations, which began with the maqam
of Aliyyu'l-A'la and lasted with the magam of imam in which represented al-Hakim’s body.*"
According to the Druze sources, God has a divine (Iahiiti) and a humane (ndsiiti) aspect. His divine
aspect cannot be perceived by anyone. Because he is far away from all perceptions, indeterminate
and undefinable. Another dimension of God is his ndsiiti aspect. Since he is imperceptible and
beyond perception in his divine aspect, he manifested himself to human beings in his humane
aspect. Since the highest position is imamate, he manifested himself in the person of imam al-
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Hakim. However, despite this, his divine aspect is not in question in this manifestation. He was
manifested only in his humane aspect.®

Existing tanasukh understanding among the Ismailis further was developed by Hamza b. ‘Ali in the
formula of tagammis, which literally meant changing someone’s shirt. According to him, the
number of souls has never been changed since the beginning of the creation and it is expected
every soul to reach its perfection through transmigration.”® There is not any transmigration
between the species like happened in Nusayris, by contrast each soul transmigrates from a human
body to another until it reaches perfection and then ascends to the stars, nearest position to God.*
Once a body dies, the soul transmigrates to another body, which is a vehicle for the soul in its
journey to acquire the knowledge of existence and happiness. Otherwise, he will go backwards in
ignorance and will remain in the centre as well as experiencing contradiction and confusion
because of a body that his ego has perverted from its natural position.” For the Druzes, it can not
be thinkable the death of a soul, nor its resurrection. They interpret the existence of heaven and
hell in an allegorical way. Accordingly, judgement day is the final stage in the development of
souls that transmigration into different bodies will last at this stage. Regarding radj‘a doctrine,
the Druzes have the belief of re-appearance of both Hamza b. ‘Ali and al-Hakim. According to the
Druze sources, as soon as Hamza b. ‘Al arrives to Mecca, God's second appearance in the form of
al-Hakim will happen with his sword in his hand. In the meantime, al-Hakim will give the sword
to Hamza to carry out punishment and rewarding process. Hamza b. Ali describes this as following
way: "On the day of my resurrection, it will be by my hand to reward those who obey and follow
what has been revealed, to punish those who rebel and deviate from the revealed truth with the
sword of Mawlana al-Hakim, and to repay all creatures for what they have done.”* For the Druzes,
it seems that the judgement day will happen in this world just before all souls reach their final
stage. Hence, they reject resurrection or life in hereafter, instead they believe in that the reward
or heaven for the good souls is having the divine knowledge, otherwise punishment is hellfire or
to be deprived of this divine knowledge.®”’

In conclusion, the radj‘a doctrine was further developed by the Druze theorists that not only al-
Hakim but also Hamza b. Ali would return to judge all souls who had reached the final stage of
their metempsychosis. No more transmigration of souls will happen at this stage. Thus, having
been rewarded with the divine knowledge, the Druzes or muwahhidin will live in this world

forever.®®
1.3. The Babi-Bahai movement and their approach to the radj‘a doctrine

Another extreme interpretation regarding the radj‘a doctrine within Shi‘ism emerged with
Babism, in Iran, in the 19*" century. The decline of the Safawi state brought political threats and
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challenges that led to the establishment of a new central state under the Qajar dynasty to preserve
Iran's territorial integrity. Like other Muslim territories, Iran became under the influence of
European colonialism. As far as theological issues are concerned within Shi‘ism some ulama
prepared religious formulas in order to solve the problems, which the society tackle with. One of
that Shi'T ulama was Shaykh Ahmad al-Ahsa’1 (d. 1241/1826) who established a sufi order
(Shaykhism) within Shi‘ism and proposed “perfect Shi'i idea (Kamil Shii)” as a preparation for
returning the hidden imam. As a pupil of al-Ahsai, Kazim Rashti (d. 1259/1843) succeeded in the
leadership of Shaykhism and implied that bab was amongst the members of the cult. But he did
not appoint anyone to be a successor after him. As a result, the cult fragmented into two main
factions: one grouped around Sayyid ‘Ali Muhammad Shirazi, the bab (d. 1266/1850) and the other
around Haji Mulla Muhammad Karim Khan Kirmani (d. 1288/1871). These two factions went on
completely different routes, the first moving away from the exoteric practices of Islam and
focusing on the revelation of its esoteric (batini) characteristics, and finally on a new revelation
following the emergence of the hidden imam; the second emphasizing the continuing role of the
Prophet and the Imams and seeking accommodation with the Shii majority which had formerly
excommunicated the founder of the school and his successor.*

In 1844, Sayyid ‘Ali Muhammad initially claimed to be the bab of the hidden imam and then moved
a step further by announcing himself as the expected mahdi. He began to propaganda tours in
Shiraz, Isfahan, Tehran, and Tabriz and recruited 18 leading figures within the Shaykhism by
taking their allegiance. These last developments caused turmoil within the Shi‘T society that was
eagerly awaiting the return of the hidden imam. The emergence of the Babi movement and its
extremist ideas led the Shi‘i ulama to issue a fatwa on the apostasy of Mirza ‘Ali Muhammad. Due
to his claims to be the bab and the expected mahdi, he was executed - in Tabriz in 1850.” After
him, the Babi movement transformed into Bahaism and his esoteric views have been further
elaborated by Mirza Husayn Ali and Mirza Yahya. Based on the statements of claimed Babi holy
book al-Bayan written by ‘Ali Muhammad, he explained that he was sent as a prophet like the
prophet Muhammad was sent.”” Therefore, Mirza Husayn ‘Ali (Bahdullah) is believed that the
expected one in all religions and “the one whom Allah will reveal” foretold by the Bab.” In al-
Bayan, according to Mirza ‘Ali Muhammad, the validity of the Prophet Muhammad’s message
lasted with the time of twelve imams that the last imam’s occultation a millennium had passed
and as a new revelation, his turn began in 1844.” In believing so, the Bab claims that shari’a law
brought by Prophet Muhammad has been abolished and replaced with the best in order to bring
humanity to perfection.” According to Babis-Bahais, the prophethood continued with Mirza ¢Ali
Muhammad and Mirza Husayn °Ali, as the most recent manifestation of God (mazhar). Even these
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two are classified with great prophets as well as other religious figures. The below quote describes
the importance of that last manifestation.

“The major manifestations of God that we know of are Abraham, Krishna, Zoroaster, Moses,
Buddha, Jesus, Muhammad, and more recently the Bab and Baha'ullah. Their common goal is to
tame the souls and correct the morals of all the people of the world.””®

As regards as the radj'a doctrine in Imami Shi‘a, the idea of perfect Shi offered by al-Ahsa‘
transformed into bab in the hands of Kazim Rashti, and finally gave fruit as bab and the expected
saviour (al-mahdi) commencing another revelation of God to humanity. Because of their heretic
views, Ahmad al-Ahsa‘i, Kazim Rashti, and ‘Ali Muhammad (the Bab), they were all condemned as
unbelievers.”® It can be concluded that radj‘a doctrine of Shi‘a has been shaped as prophethood by
the hands of Babis and Bahais. In addition to that Hurtfism had a great influence on the
construction of theology of Babis and Bahais.” Because all religious duties and beliefs are
formulated based on numerical values of numbers, particularly number nineteen.

Unlike the Nusayris and the Druzes, Babis and Bahais do not necessarily believe in reincarnation
of Allah’s soul to human bodies. However, they recommence revelation after a millennium of the
twelfth imam’s occultation. According to them, the prophethood seems to continue in a cycling
process with every thousand year until resurrection.

Conclusion

This study reflects the radical views of some Shi‘i ghulat sects on the doctrine of radj‘a, which
many Shi‘ites today await the return of the hidden imam from the major occultation (ghaybat al-
kubrd). Contrary to the conventional approach of the Shi‘ites, the Nusayris, the Druzes and the
Babi-Bahais have interpreted the radj‘a doctrine and reached extreme results that caused their
excommunication from the mainstream Shi‘a. It seems that such radical approach has entailed a
systematic rejection of existing beliefs and rituals in order to justify these extreme theories. It can
be predicted that previous exaggerators within Shi‘a had impacts on the formation of radical
views of these sub-groups. Esoteric method of Isma‘ilism has a great influence on the theology of
the Nusayris and the Druzes. As having been detailed above, the Nusayris explain the bab formula
based on the Isma‘ili natig and samit doctrine. God incarnates between these terms and finally
takes the body of bab, who is Ibn Nusayr. In similar vein, the Druzes as an offshoot of Isma‘ilism
see al-Hakim as the manifestation of God. These interpretations are the peak of radj‘a doctrine as
aresult of radical approach of these two sects in glorifying a human being with divine attributes.
The religious systems of the Druzes and the Nusayris are strikingly similar, with one major
exception: al-Hakim is God to the Druzes, while ‘Ali is God to the Nusayris.” This is not the case
with Babis-Bahais in terms of glorifying a human being with the divine attributes. However, they
clearly deny the finality of the prophethood and glorify a human being with prophetic attributes.
Based on radj‘a doctrine, they developed a perfect Shi‘i formula as a preparation for the imam’s
return, but the imam reappeared in the mission of a prophet abrogating previous shari‘a laws.

7 Bahai Dini: Tarihi, Gjretileri ve Toplumsal Galismalart, 41.

Maceoin, From Shaykhism to Babism: A Study in Charismatic Renewal in Shi'i Islam, 36.
7 Figlali - Simsek, “Bahailik ve El-Kitabu'l-Akdes (Tiirkce Geviri)”, 31.
8 Moosa, Extremist Shi’ites: The Ghulat Sects, 318.
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Their theological system is also based on an extremely esoteric sect, Hurlfism as well as batini
exegesis.
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