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being C. Horne, Notes on the Jumma Masfid of Etla-
wah, in JASB, xxxvifr (1867), 74-5. The central
square of 1fawa is called *“Humegan;j”, the name com-
memorating A. O. Hume, the Scots collector of the
district who played a prominent part in the founda-
tion of the Indian Congress Party.

Bibliography: in the article.
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ITBA¢ [see MuzAwaDpja)

ITHBAT, verbal noun of the fourth form of the
root th-b-t, has the general meaning of to witness,
to show, to point to, to demonstrate, to prove, to
establish, to verify and to establish the truth, to
establish (the existence of something).

For the Sufis, sthbat is the opposite of mahw.
This latter word means literally to efface. In the
mystical vocabulary, it denotes the effacement of the
‘“‘qualities of habit’ (awsaf al-‘ada) while ithbdt is the
fact of performing one’s religious obligations. It com-
prises three ways: to efface the degradation of ap-
pearances (dhillat al-zawahir), to efface the negligences
of the conscience, to efface all the deficiencies of
the heart (according to al-Tahanawi, 1356, who quotes
the commentary of ‘Abd al-Latif on the Mathnawi).
Other definitions are given: mahw consists of getting
rid of the attributes of the carnal soul and ithbat is
the strengthening of the attributes of the heart so
that he who casts away the bad and replaces them by
the good is called sdhib mahw wa-ithbdt. A further
definition is given: mahw consists in putting aside
the “vestiges’ (rus@m) of actions by looking with an
annihilating look at the carnal soul and all its ema-
nations, On the other hand, ithbat consists in main-
taining the vestiges but in affirming that it is God
who is their source; the Sufi is thus established in
God and not in himself.

The origin of these two words is kur’anic: “God
effaces (yamhii) and confirms (yuthbit) what He will”
(X111, 39); 4.e., according to the Sifi commentary,
God effaces from the hearts of ‘the initiated all in-
attentiveness towards Him and all mention of
deities other than Himself, and He confirms on the
lips of the beginners the mention of God. Above mahw,
there is mahkk: while the first leaves a trace, the
second leaves none.

Bibliography: Tahanawl, Kashshdf, 172 and
1356. (G. C. ANawarTl)
ITHNA ‘ASHARIYYA, the name of that branch

of ShiYi Islam [see sHI‘a] that believes in twelve
Imams (ithna ‘ashar meaning “‘twelve” in Arabic)
beginning with €Ali and ending with Muhammad al-
Mahdi.

Within the whole body of Shi‘ism the Ithna ‘ashari
school is both the most numerous in terms of ad-
herents and theologically the most balanced between
the exoteric and esoteric elements of Islam. Other
branches like the five-imami school of the Zaydis
:g.v.] and the seven-imami school, known as Ismi<-
liyya [g.v.], are also of significance and continue to
have adherents, while those believing in other
numbers of Imdms or different interpretations of their
functions have also existed during Islamic history
but have been extremely small in number and have
died out within a short period of their birth.

The religious history of Ithna
Shi‘ism can be divided into four periods:

1). The period of the twelve Imdms: This period
extends from the time of ‘Ali to the major occultation
‘see GHAYBA] of the twelfth Imdm in 329/940. The
twelve I'mdms are as follows:

1. “Ali b. AbI Talib (d. 40/661)
2. al-Hasan b. ‘Alf (d. 49/669)

Cashari

. al-Husayn b. “Ali (d. 61/680)
. €Ali b. al-Husayn (Zayn al-‘Abidin) (d. 95/714)
. Muhammad al-Bakir (d. 115/733)
. Dja‘far al-$adik (d. 148/765)
. Musa al-Kiziin (d. 183/799)
. ‘Al al-Rida (d. 203/818)
9. Muhammad Djawad al-Taki (d. 220/835)

10. ¢All al-Naki (d. 254/868)

11. al-Hasan al-‘Askari (d. 260/874)

12. Mubammad al-Mahdi (al-K3’im and al-
Hudjdja) (entered major occultation in 329/940).

This period was unique in that it was one in which
the Imams lived among their followers and instructed
them directly. They left behind not only a large
number of disciples but sayings which were collected
by their followers and became the basis of later Shi
intellectual life. In Shi‘ism the hadith literature
includes the sayings of the Imdms in addition to those
of the Prophet. Moreover, two major works survive
which are ascribed to the Imams themselves, the
Nahdj al-balagha to “Ali and the Sakifa sadidiadiyya
to Zayn al-‘Abidin. The Nahdj al-baligha, compiled
from the sermons and orations of ‘All by Sayyid
Sharif al-Radi, remains to this day the most venerated
book among the Shi‘ls after the Kur®in and prophetic
hadith, while the Sakifa contains prayers of such
beauty that it has been called the ‘Psalm of the
Household of the Prophet” (Zabsr-i al-i Muhammad).

Some of the followers of the I'mdms like Hishim b.
al-Hakam [g.2.], the disciple of the sixth Imadm, and
Aba Dja‘far al- Kummj, friend of the eleventh I'mdm,
themselves became famous Shi‘i authorities, while the
instruction of the Imdms reached even the Sunni
segment of the Islamic community especially with
Imdm Dja‘far, who had many Sunni students. This
period terminated with the minor occultation (al-
ghayba al-sughra) and the major occultation (al-
ghayba al-kubrd) of the Mahdi. During the minor
occultation the Mahdi spoke to his community
through his deputies or ‘‘gates” (bgb [¢.v.]). The major
occultation began when the last ‘‘gate’” through
whom the Mahdi spoke to the community, ‘All al-
Samarri, died.

2.) The period extending from the beginning of the
magjor occultation to the Mongol invasion and Khwddia
Nasir al-Din al-T4si. This was the period of the
compilation of the major collections of Shi‘l kadith
and the formulation of Shi‘i law. This elaboration
of Shi‘lsm began with Muhammad ibn Ya%kib al-
Kulayni (d. 329/940), author of the monumental
Usal al-kafi, to be followed by such figures as
Ibn Bibuyah, also called Shaykh al-Sadik (d. 381/
991), Shaykh al-Mufid (d. 413/1022) and Shaykh
al-Ta’ifa, Mubammad b. al-Hasan al-Tiis! (d. 460/
1067) with whom the principal doctrinal works
of Shi‘T theology and religious sciences became
established. This was also the period of other renown-
ed Shi‘i scholars such as Sayyid Sharif al-Radl (d.
406/1015), who assembled the sayings of ¢All, his
brother Sayyid Murtada ‘Alam al-Huda (d. 436/1044),
Faql al-Tabarsi (d. 548/1153 or 552/1157), known for
his monumental kur’anic commentary, Sayyid Radi
al-Din ¢Ali ibn al-Ta%s (d. 664/1266), at once
theologian and gnostic, and finally Nasir al-Din (d.
632/1273), whose Tadjrid marks the beginning of
systematic Shi‘i theology.

3.) The period between Nasir al-Din and the Safavid
revival. During this rich period Shi‘i theology contin-
ued to develop in the hands of such men as Nagsir
al-Din’s student ‘Allima Hilli (d. 726/1326) while a
convergence took place between the Stfism of Ibn
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such men as Radja b. Bursi (d. around 774/1372),
$a’in al-Din b. Turka (d. 830/1427), Ibn Abl Djumhir
al-Ahsa’l (d. around gor/1495) and, perhaps the
foremost Shi‘i thinker of the period, Sayyid Haydar
al-Amuli (d. after 787/1385), author of the monumen-
tal Djami‘ al-asrdr, This period marks also the begin-
ning of that wedding between Avicennan philosophy,
the Illuminationist theosophy of Suhrawardi {see
ISHRAK], the Sufism of Ibn “Arabi and $hi‘l theology
which gave birth to the great theosophical and
gnostic figures of the Safavid period.

4.) From the Safavid period to the present. During
this period Iran itself witnessed a remarkable revival
of intellectual activity especially in the religious and
philosophical sciences, while Shi‘ism was spreading in
the sub-continent and the influence of the Safavid
thinkers of the ““School of Isfahian’ was felt ever more
deeply among the Indian Muslims and even among
some Hindus. This period began with such figures as
Mir Damad (d. 1041/1631) and Mulla Sadri (d. 1050/
1640), masters of metaphysics with whom Islamic
philosophy reached a new peak, Bahi’ al-Din al-
¢Amili, at once a Shi‘l theologian and a mathemati-
cian, and Mulla Mubsin Fayd Kashani and ‘Abd al-
Razzak Lahidji, foremost among later theologians
of Shiism, It also produced the two Madilisis, the
second, Muhammad Bakir, being the author of the
most voluminous compendium of the Shi‘l sciences,
the Bihdr al-anwar.

During the Kadjar period while the wsali and akk-
bari debates—between those who believed in the
exercise of reason within the confines of religious
scripture and those who relied solely on the IKur’in
and padith—continued, major contributions were
made to the science of the principles of jurisprudence
(us#l al-ftkh), which in fact reached its perfection in
the hands of Wahid Bihbihani (d. 1205/1790-1) and
Shaykh Murtada Ansari (d. 1281/1864/-5). During this
period Shi‘ism was also witness to the establishment
of the Shaykhi movement by Shaykh Ahmad Ahsa’i,
which continues to this day, and by the Babi move-
ment, which prepared the ground for the Baha’i
{g.v.] movement.

Religious Practices: Ithna ‘aghari religious
practice does not differ in any essential way from that
of the Sunnis. The fasting and the pilgrimage are the
same while in the daily prayers two phrases are
added to the call to prayer. There are also minor
differences in other parts of the canonical prayers
(salat) but not much more than those between the
different Sunni rites. The Shi‘ites, however, place a
great deal of emphasis upon the pilgrimage to the
tombs of the Imdms and saints [see iIMAMzADA] so that
Nadjaf, Karbala’, Maghhad, Kum and other sanctua-
ries have gained a remarkable prominence in religious
life. As for other questions of the Shari‘a, the Shi‘a
differ from the Sunnis in demanding the ‘“‘one fifth”
tax, called khums, in addition to zakdt, and in per-
mitting temporary marriage or mui‘a (g.v.]. They also
condone hiding one’s faith (fakiyya [g.v.]) when its
manifestation would endanger one's person.

As far as the sources of law are concerned they are
nearly the same as the Sunni, namely, Kur’in,
hadith, idima® and kiyds, except that idjma® is con-
nected with the view of the Imdm and more freedom
is given to kiyds than in Sunni Islam. In Shi‘ism the
gate of idjtihad is always open and in the absence of
the Mahdi every Shi‘l must follow a living mudjtahid
who in every generation re-interprets the Shari‘a in
the light of its immutable principles and the situation
in which the community finds itself [see MARDJAS1
TAKLID). The mudjtahids thus perform as representa-

tives of the Imdm a task which in reality belongs to
the I'mdm himself.

Doctrine: The ‘‘principles of religion” (usul al-
din) as taught in Shi‘ism include unity (tawhid), just-
ice (“adl), prophecy (nubuwwa), imamate and resurrec-
tion (ma‘ad). Unity, prophecy and resurrection are
common to Shi‘ism and Sunnism. Shi‘ism considers
the quality of justice as an intrinsic aspect of the
divipity rather than an extrinsic one and its perspec-
tive is based more on intelligence than on will. As for
the imamate, it is the cardinal doctrine which
separates Shi‘ism from Sunnism. According to Shi‘ism
revelation has an exoteric (zdhir) and an esoteric
(batin) aspect, both possessed in their fulness by the
Prophet, who is at once nabi and wali, the nubuwwa
being connected with his exoteric function of bringing
a divine law and the waldya with his esoteric function
of revealing the inner meaning of religion.

With the death of the Prophet the ‘‘cycle of
prophecy” (dd’rat al-nubuwwa) came to an end but
the “cycle of initiation” (dd’rat al-waldya) continues
in the person of the Imdm. The word imdm itself
means etymologically he who stands before, therefore,
he who is a guide and leader. In its specifically Shi‘i
meaning it signifies he who possesses the function of
waldya. According to $hi‘ism the Imdm has three
functions: to rule over the Islamic community, to
explain the religious sciences and the law, and to be a
spiritual guide to lead men to an understanding of the
inner meaning of things. Because of this triple
function he cannot possibly be elected. A spiritual
guide can receive his authority only from on high.
Therefore, each Imam is appointed through the
designation (nass) of the previous Imdam by Divine
command. Moreover, the Imdm must be inerrant
(ma‘sitm) in order to be able to guarantee the survival
and purity of the religious tradition. Seen in this light
his function is clearly one that is concerned at once
with the daily word of men as well as the spiritual and
unmanifested world (‘élam al-ghayd). His function is
at once human and cosmic,

This view of the Imam can be seen clearly in the
Shi‘i concept of the hidden Imdm, the Mahdi. He is
alive yet not seen by the majority of men. He is like
the axis mundi around whom the spheres of existence
rotate and he is the guarantee of the preservation and
continuation of the Shari‘a. Finally he is the supreme
spiritual guide (futb {g.v.]), literally “pole’’ and in
Shi‘l SGfl orders the master is inwardly connected to
the Mahkdi as the supreme pole. Yet, the Mahdi
remains hidden from the external eye and will appear
to the outside world only in an eschatological event
through which the inward will once again dominate
over the outward and the outward is prepared for its
absorption in the inward. The Hidden Imam is for
the Shi‘is the continuation of the personality and
baraka of the Prophet and the means whereby the
Kur®an is preserved and its true meaning based upon
unity (fawhid) revealed to men. Without the Imam
men would cease to understand the inner levels of
meaning of the revelation. Also without him all
temporal rule is marked by imperfection and ouly his
reappearance can establish that ideal state based on
divine justice which Islam envisages in its teachings.
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I‘TIBAR KHAN, a Kh¥iadja-sara’i (eunuch) who
ultimately rose to the high office of a provincial
governor under the emperor Djahangir {q.v.]. Orig-
inally in the service of a grandee of Akbar's court,
on his death he joined the service of the Great Mogul
who appointed him ndzir (comptroller) of the house-
hold of Prince Salim (later Djahangir) on his birth in
977/1569. He served the prince well and soon after
his accession to the throne Salim rewarded him by
assigning to him the district of Gwaliyar as his djagir
in rozs/1607. Thereafter he received one promotion
after another both in rank and status rising to that
of 6000 men and sooo horse. In 1031/1622 he
was appointed governor of Agra, the capital of the
empire, was honoured with the title of Mumtaz Khan
in recognition of his distinguished services, and the
fort and the imperial treasury were placed in his
charge. Having faithfully served Djahéngir, who pays
him a generous tribute (cf. T#@zuk, Eng. tr. ii, 285s),
for a long period of 56 years he died, over 80 years
of age, in 1033/1623-24.

Bibliography: Tuzuk-i Djahangiri, Eng. tr. by
Rogers and Beveridge, London 1914, i, 113, 282,
319, 372, ii, 94, 231, 257-8; Shahnawiz Khan,
Ma’athir al-Umara®, Bib. Ind. i, 133-4; A%n-
Akbari, Eng. tr. by Blochmann, 433; Shaykh Farid
Bhakkari, Dhakhirat al-Khawdnin, still in Ms. ii.

(A. S. BAZMEE ANSARI)

ITIKAD, the act of adhering firmly to something,
hence a firmly established act of faith, In
its technical sense, the term denotes firm adherence
to the Word of God. It may be translated in European
languages by the words ‘croyance”, “belief”’,
“Glauben”, with the proviso that this ‘‘belief” is not
a simple “‘opinion” or “thinking” (pensée), but is the
result of a deep conviction. As the root -k-d indi-
cates, the idea of a ‘“knot’, a bond established by
contract, persists. The VIIIth verbal form combines
with this a greater measure of firmness and coherence.

Itikad recurs many times in chapters or works
which treat of faith {see iMAN, § I]. It may be com-
pared with and distinguished from two other technical
words, fasdik and ‘akida.

At first glance, as D. B. Macdonald has pointed out
(EI, s.v. Itikad), 1%ikdd seems to be synonymous
with tasdik: both terms denote inner adherence to
the fundamentals of faith. It must however be said
that fasdik is the act of judging and ¢“¢tkdd the act
of adhering. Tasdik is then seen as an inner judg-
ment of veridicity which affirms the reality and
authenticity of the divine Word, a judgment which
cannot fail to resolve itself in adherence. Let us say
there could be no authentic tasdik without ¢“tskdd. It
will then be understood that these two terms, each
with the connotations belonging to itself, are some-
times interchangeable in definitions of imdn, in par-
ticular those of the Ash‘ari school, which make inner

adherence the “pillar” of faith. The majority of au-
thors however prefer to explain faith by means of
tasdik. Al-Djurdjani states specifically (Ta‘rifat, ed.
Fliigel, Leipzig 1845, 41) that faith, tasdik of the
lieart from the lexicographical point of view, becomes
from the point of view of the Religious Law (shar€)
ittkdd of the heart.

In the Ihya?, to define faith, al-Ghazili makes use
of the term “akd in the sense of adherence, and in
his Iktisad he uses the term fasdik. But in the actual
title of the latter work, :‘4tkad becomes religious
belief in globo, and therefore signifies not only the
inner act which adheres but also the content of the
faith. This meaning is common, both in Shi< litera-
ture and also in Sunnism.

In this connection, :“tkad is associated with an-
other word from the same root, ‘akida [g.v.], pl.
taka’id, articles of faith. Credos will be called ‘akida
or ‘akd’:d. But the kur’anic prescriptions which di-
rectly involve faith will alone be defined, in the or-
dinary way, as pertaining to ¢“ttkdd (cf. al-Nasafi,
¢Akad, ed. Cairo 1321, 7). According to the com-
ments of D. B. Macdonald (art. cit.), they will be
called “fundamental” (‘asliyya) or again itikadiyya;
and distinguished from ‘‘derived” prescriptions con-
cerning the action (‘amaliyya), for example in the
later manuals of al-Sandsi of Tlemcen, al-Badjirl,
etc. Hence it will follow that the singular noun
1‘tikada and the plural :‘ttkadat will be used in the
sense of ‘akida and ‘akad’d. Finally, in some cases,
ittkddat may have the meaning of ‘‘convictions
rationally acquired’. It is used in this way in the work
of the Jewish theologian Sa‘adyid Gaon, Kitdb al-
Amanat wa'l-itikadat.

It remains to state that the inner act denoted by
1%ikdd connotes above all the idea of firmness in
adherence. If some doubt should be felt, this would
not be on account of the actual weakness of the act
of adherence. It is, rather, that the motives upon
which it relies are insufficiently elaborated, or are
compounded with lack of knowledge not recognized
as such. When on the other hand they are based
on science or certain knowledge (%ilm), they lead
to an ¢“%ikdd which can assume the quality of un-
assailable certainty (yakin). Here, on the question
of inner adherence, we once more find an equivalent
to the problem of the degrees of faith-——faith of pure
tradition, faith based upon science, faith of certainty
(see IMAN, IV, 2).
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I‘TIKAD KHAN, a Kashmiri of obscure origin,
whose name was Muhammad Murid, was originally
in the service of Bahadur Shah I (reg. 1119/1707-
1124/1712), enjoying a rank of 1,000 and the title
of Wakalat Khan. On the accession to the throne
of the ill-starred Farrukhsiyar [¢.v.] in 1125/1713
his name was included among those listed for execu-
tion but on the intercession of the (Birha) Sayyid
brothers, ‘Abd Allih Khin and Husayn ‘All Khin,
known as king-makers (Bddshah-gar), he was spared,
promoted to a high office, appointed as basdwal
(harbinger) of the army, and given the title of Murid
Khan. Acting as a spy on the leading nobles, he soon
won the confidence of the emperor who conferred
on him the rank of 7,000 men and 10,000 horse and
the grandiloquent title of Rukn al-Dawla Khin
Bahadur Farrukhshihl. Later he became closely
involved in the political machinations and intrigues
which were going on to depose Farrukhsiyar. He
was responsible for the clash between the emperor
and the Sayyid brothers which resulted first in the
emperor’s being blinded and later in his cold-blooded





