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Abstract

In this article, the view of Kathryn Kueny about “wine” in the Encyclopedia of the Qur’an, volume 5,
pages 481 to 483 is propounded. Then, it has been probed using the jurisprudential, exegetic, and
lexical books of Shi‘a and Sunni and some articles of Iran’s positive law. The author, at first, mentions
the quiddity of wine and the location of winemaking, and then investigates the lexicology of the words
khamr (ordinary wine), sakar (intoxication), and rahig (pure wine). Later on, the quiddity and
difference between the worldly wine and heavenly wine is put forward. Finally, the jurisprudential
principles for drinking wine and its metaphorical sense are mentioned.

Keywords: Ithm (sin), Khamr (ordinary wine), Rakig (pure wine), Jurisprudence, Qur’an, Intoxicant,
Nabidh (date wine)

Introduction

The true religion of Islam as the most comprehensive divine religion looks at all materialistic
and spiritual aspects of the human. This can be seen when, in spite of the common habit of
drinking wine in the Arabian Peninsula, Islam prohibited wine with a decisive, systemic, and
gradual struggle. Even the stipulation of Qur’an to eschew wine drinking as a necessity has
caused Muslims to deem the prohibition of wine as an essential rule of the religion, and
anyone deeming it permissible would be considered a pagan. However, there is discrepancy
among interpreters and the jurists as to the time and the stages of this prohibition and also the
instances of alcoholic drinks. In addition to probing the thought of Qur’an about the gradual
leniency towards drinking wine, the viewpoint of Qur’an should be investigated as to rakig
(pure wine) and sakar (intoxication) and also the difference between the worldly and heavenly
wine. Therefore, the viewpoint of Kathryn Kueny about “wine” in the Encyclopedia of the
Qur’an is probed and explicated in this article.
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Explicating the viewpoint of Kathryn Kueny about “wine”
Quiddity of wine

“Wine” is an intoxicating drink which is made of boiled grapes or (any) other ingredients.
While the Arabs of the Arabian Peninsula usually drink date wine (nabidh) — which is a
boiled drink made by some ingredients such as oats, honey, wheat or various kinds of date —
the most common expression in Qur’an for alcoholic drink is khamr (ordinary wine), which is
a typical expression in the Arabic poetry of Ignorance Era.

The location of winemaking

While the weather and geographical conditions of most parts of Arabia were unsuitable to
make wine, some parts of Yemen and some areas in Medina and Ta’if had the required
conditions to cultivate grapes. Besides, wine was imported from Syria and Iraq, especially
through the agents of Christian and Jew communities based in Arabia.

The word khamr (ordinary wine):

A) the root of khamr It is possible that the word khamr in Arabic is derived from the word
khamran in Syriac-Aramaic. B) khamr in Qur’an: in addition to worldly wine, the Qur’anic
word of khamr implies the heavenly wine. Posterior Muslim interpreters — for backing up the
narrowed prohibition of wine — have deemed the straightforward decree of prohibition
exclusive to limited cases of wine and have supported this view. Contrary to this regarding
wine and its effects, noble Qur’an has expressed mainly with doubt a very dispersed and
dualistic yardstick.

As wine is recognized as an origin of sin and at the same time as an origin of benefit, it is
deemed related to gambling. On the other hand, like gambling, idolatry, and diving arrows,
wine is considered as vice and evil (Qur’an 5:91-92).

Dreams of Joseph (a) in prison highlights wine in a particular way (Qur’an 12:36 & 41);
also the dwellers of the heaven enjoy the rivers of wine (Qur’an 47:15).

The word sakar (intoxication) in Qur’an

In addition to the word khamr (wine), the word sakar (intoxication) not only is manifested in
the worldly, detrimental wine (Qur’an 4:43) —which makes the mind of a praying person
befogged slowly — but also it is used as a wholesome drink (Qur’an 16:66-69) — which is a
sign for those who give thought.

The word rahig (pure wine) in Qur’an

The word rahiqg is mentioned both as the purest and best heavenly wine (Qur’an 83:25) and as
a heavenly cup teemed with crystal-white wine —which is entirely like worldly wine except in
being intoxicant (Qur’an 37:45; Qur’an 56:18-19).

Quiddity of worldly wine and heavenly wine and their difference

Throughout all short chapters of Qur’an, there is a severe contradiction between a kind of
disorder and insanity out of inebriation — which is a sign of the Resurrection Day — and a kind
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of tranquility, namely, a garden full of heavenly peace — where the righteous drink wine as
much as they wish without it being intoxicating.

In addition, it is possible for the contradiction between the materialistic and spiritual wine
to be out of Qur’an’s informed description of Noah (a) and Lot, persons who were completely
familiar with the joys of alcoholic drinks in their Jewish and Christian societies. However,
since these persons are the symbol and manifestation of piety, their doings must be in
agreement with the totality of the message they convey.

Even the Servants of God may ask forgiveness and be penitent for the lures of worldly
wine.

The dual behavior of noble Qur’an towards wine is solved by the anterior interpreters.
They hold that the revelation cause of the verses about wine shows God has determined the
decree for every type of wine. Through constant probing of such decrees, they have realized
the gradual decrease of noble Qur’an’s leniency towards drinking wine. TabarT (d. 923) writes
that God — by the time of issuing the decree for the prohibition of drinking wine — had
allowed humans to enjoy His boon (Tabari, 1991, vol. 5: 58). However, after the occurrence
of a series of crimes such as massacring the camel of Imam °‘Ali (s) by Hamza, the uncle of
the Prophet (s), drunkenly, God prohibited wine.

Jurisprudential fundamentals of drinking wine

Although both the jurisprudential school of Sunnis and Shi‘as agree on the prohibition of
wine (a stand which criticizes the condition present before Islam which was a condition of
nonchalance), there are disagreements in jurisprudential investigations about this drink —about
the ingredients of wine and that the issue of wine prohibition is about the wine itself or is
merely about its effects. For example, Hanafis hold that since noble Qur’an only condemns
wine, the decree about wine prohibition should not be overgeneralized as to the other
alcoholic beverages. Contrary to this, the view of most sects, without considering the
ingredients of wine, puts an emphasis on the capability and capacity of “intoxication”;
therefore, they prohibit drinking even inconsiderable amounts of every type of liquid that
causes drunkenness (or has the capacity to intoxicate).

Jurisprudence has also overgeneralized the punishment for the production and sale of
alcoholic beverages from their sheer drinking. In spite of prohibition, wine has turned into a
desirable metaphor for mystics — which separates the duality of Qur’an about the strong
nature of wine, i.e., emphasizing the difference between sobriety and drunkenness, the
permissible from the prohibited, human from God, and finally the factual from the ideal.

Evaluating the viewpoint of Kathryn Kueny about “wine”

1. In lexicology, every type of drink in every form is called sharab in Arabic; however, in
jurisprudential terminology everything that intoxicates is called sharab (Raghib
Isfahani, 1991: 448; Sa‘di, 1987:192).

2. The quiddity and instances of khamr (intoxicant beverages) in the view of Kathryn
Kueny and also many Shi‘a and Sunni jurisprudence and exegesis book are mixed and
ambiguous. Some believe that khamr is a name for every type of intoxicant drink made
of everything (Hilli, 1989, vol. 3: 474; Majlisi, n.d., vol. 2: 190; Tabataba’1, n.d., vol. 2:
191; Tabrist, 1989, vol. 2: 424; Tusi, 1987, vol. 5: 475). One of their evidences for this
is a Prophetic tradition which says, “Every intoxicant is prohibited and every intoxicant
is khamr” (Kulayni, 1986, vol. 6: 408).

Some others hold that Khamr is a name for a quiddity which is from the essence of grapes

(Ibn Manzuar, 1993, vol. 4: 256; Tabrisi, 1993, vol. 2: 557; Tasi, 1967, vol. 8: 60). Also,
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Raghib Isfahani says: to some, khamr is the name of every type of intoxicant and to some
others it is the name for a type of wine which is taken from grapes and dates (Raghib Isfahant,
1991: 299). In Shi‘a jurisprudence, the distinguished jurists have accepted the first stand; the
limits and borderlines of wine types are as follows: A) ‘asir al-i ‘nabr: a kind of wine which is
taken from grapes. B) nabidh: a kind of wine and intoxicant with many varieties including the
wine of date, the wine of unripe date, the wine of honey, the wine of oats, the wine of wheat,
and the wine of raisins or unripe grapes. In Twelvers’ jurisprudence, drugs such as hashish are
also regarded as instances of nabidh (Shahid Thani, 1989, vol. 3: 207).

3. Islami Panah holds that “the most common word” is used appropriately in the original
text, and the appellation of wine as khamr is because it dominates the intellect (Islam1
Panah, 2002, vol. 1: 445; Qurashi, 1998, vol. 1: 403).

4. According to Turayhi, at the time of khamr prohibition, there was no wine of grapes in
Medina at all, and the wine drunk by the people of Medina was from fresh and dry dates
(Turayht, 1996, vol. 3: 292).

5. Kkamr has a general meaning and in lexicology it means wine (Hikmat, 2008: 205; Ibn
Manzir, 1993, vol. 4: 256).

6. Kathryn Kueny has interpreted the word ithm in the verse 219 of second chapter in
Qur’an as sin, while the word ithm in the mentioned verse has many meanings to
interpreters including:

A)loss (Ibn Jawzi, 2001, vol. 1: 184; Mulla Huwaysh Al Ghazi, 1962, vol. 5: 176;
Tabataba’1, n.d., vol. 2: 195); B) sin (Alis, 1994, vol. 1: 508; Tabrisi, 1993, vol. 2: 558;
Zamakhshari, 1986, vol. 1: 262); C) permanent otherworldly punishment (Qurtubi,
1993, vol. 3: 51; Shubbar, 1991: 71); D) hostility resulting from wine drinking
(Mahalli, n.d., vol. 1: 37; Nasafi, n.d., vol. 1: 154; Qurtubi, 1993, vol. 3: 51).

As to the meaning of this word, every one of the interpreters has expressed an opinion
from a particular angle. However, it seems that the word ithm includes all the meanings
above.

7. Qur’an reads:

They ask thee concerning wine and gambling. Say: "In them is great sin, and some
profit, for men; but the sin is greater than the profit." They ask thee how much
they are to spend; Say: "What is beyond your needs.” Thus doth God Make clear
to you His Signs: In order that ye may consider-* (Their bearings) on this life and
the Hereafter. (Qur’an 2: 219 & 220)

The meaning of these verses contains some messages: the first message is that the rules of
Islam are issued based on the benefits and mischiefs (Qurashi, 1998, vol. 1: 402) and the basis
by the world’s intellectuals corroborates this. The second message is that noble Qur’an
mentions great sin next to some profit. On one hand, this shows the scientific integrity of
Qur’an on the basis of “explaining all things”. On the other hand, on account of the
prevalence of wine and gambling in Ignorance Era, in case of not pointing out these little
profits, it was possible for some narrow-minded persons to think that the issue is put forward
with taking sides (Makarim Shirazi, 1995, vol. 2: 129).

Benefits of khamr (wine)

A) Financial benefits: some interpreters hold that what is meant by benefit is the interest
attained through the procurement, cultivation, and sale of wine, and not interests that
may be achieved by drinking it (Qara’ati, 1997, vol. 1: 438).

B) Mental benefits: some say that drinking wine augments happiness and valor, does the
temper good and does away with stinginess (‘Abd al-Haqq, 2012: 144; Maraghi, 2006,
vol. 1: 405; Nizam al-Din, n.d., vol. 1: 605).
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C) Physical benefits: some others hold that drinking wine has many physical benefits such
as better food digestion, beauty of the face, treatment of some ailments, and so on
(Kiyani, 2003: 120; Tahari, 2010: 27).

Probing narrations

Imam Sadiq (a) says, “God has set no cure in a forbidden matter” (Kulayni, 1986, vol. 6:
414). Some have deemed this narration exclusive to matters which are forbidden by essence.
They say wine is not an essential and absolute forbidden matter, and so it cannot be the target
of such prohibition mentioned in the foregoing narration. Rather, it has been deemed as an
accidental sin due to some aspects like loss of asset and avoidance of prayer (Mulla Jiwan al-
Hanafi, 2010: 103). Nonetheless, due to the generalization of the narration this belief is not
acceptable. Moreover, in another instance, to answer someone who wanted to use the wine of
raisins for cure, Imam Sadiq (a) said, “It is not fitting for anybody to ask cure from the
forbidden” (Kulayni, 1986, vol. 6: 414). Therefore, either by essence or by accident, wine
does not heal. Also, its mental benefits have not been proved; thus, regarding the proposed
evidence, justification of this verse based on financial benefits seems more accurate.

Detriments of khamr (wine)

A) Religious-otherworldly: based on the verse 19 of chapter 5 in Qur’an, wine stymies the
human from the invocation of Divine Name and prayer, and the verb indicative of this
effect in Arabic is yasudda, which is in the present tense implying continuation and
progression. Furthermore, in a narration the revered Prophet (s) says, “Wine drinker is
like an idolater” (Payanda, 2003: 535). Therefore, it can be said that the wine drinker
would receive a punishment as that of the idolater. In another narration, his Holiness has
considered such a person cursed by God (Kulayni, 1986, vol. 6: 398).

B) Physical: some of the harmful, physical effects of drinking wine are: gastritis, liver
disease, and kidney failure (Sadri, 2011: 47 & 53); deprivation of offspring and short
lifespan (ibid: 137).

C) Intellectual: wine enfeebles the faculty of reason and makes one end up insane (Kiyani,
2012: 364; Sadri, 2011: 297, 403 & 473).

D) Financial: over time, wine drinking becomes a habit and makes one waste his or her
wealth for procuring it. Moreover, nowadays a big budget should be spent for restoring
the damages of wine like the rise of spiritual ailments; car accidents due to drunkenness;
laziness, laxity, and idleness; convention of courts for the crimes caused by wine; and
SO on.

E) Social: The increases of vice, of the number of crimes, of theft, and of sexual
harassment are of the harmful results of drinking wine. In addition, drinking wine mars
dignity and honor, brings about contempt and humiliation, and causes hostility, like the
story of S‘ad b. Abi Waqqgas which is the cause of revelation for the verse 91 of chapter
5 of Qur’an (Makarim Shirazi, 1995, vol. 5: 69).

The common aspect between wine and gambling is that both are the origin of benefits and
harms like loss of assets and various physical and mental ailments. The other common aspect
is that both of these are affairs with which people are entangled, and it is for this reason that
the verb sa’ala in Arabic has turned to a present form yas ‘aliinaka to indicate the continuation
of the question (Makarim Shirazi, 1995, vol. 2: 123-124). Moreover in the mentioned verse,
they are mentioned together since the peril of wine is like that of idols and divining arrows.

It is related in the book lxtijaj that a heretic asked Imam Sadiq (s) why God prohibited
wine, although there was no pleasure better than that. His Holiness answered that God
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prohibited wine for it was the principal of vice and the head of malevolence. Whoever drinks
it would reach a moment when the wits leaves him and no longer he knows his God and is not
reluctant from committing any sin (Tabataba’i, n.d., vol. 2: 282). Also, the revered Prophet (s)
said in a narration, “All evil have gathered in one house and the key to that house is drinking
wine” (Majlisi, 1982, vol. 76: 148).

Although the word khamran in the verse 36 of chapter 12 of Qur’an is meant to be that
grape which is squeezed to make wine, there are three arguments to justify this point:

First argument: the first postulation is in the mind of the author of the lexicon of Qur’an
stating that khamran syntactically functions a “object for,” which means “I squeeze it to make
wine” (Qurashi, 1992, vol. 2: 299).

Second argument: there is a hidden indication in a‘siru khamran (I squeeze wine), the
identification of which makes the sentence to mean a‘siru ‘inaba khamran (I squeeze wine
grapes). Here ‘inaba is considered a noun governing the genitive which is deleted, and is
replaced with the noun in the genitive case. TabrisT has supported this argument (ibid).

Third argument: due to its contextually independent meaning and reference, khmar
means grapes. Most interpreters hold this argument including the author of Al-Mizan, lbn
‘Arafa, and Ibn Anbari (Bassam b. ‘Abd, 2006: 2, under the interpretation of the chapter of 12
of Qur’an: 36; Mahalli, n.d., 314; Mawirdi, 2007, vol. 2: 36; Sawi, 2012, vol. 2: 274).

Kathryn Kueny has not defined the word sakar (intoxication) literally. This word literally
means to impede, and drunkenness is called sakar because with it the way is impeded to
reason (Mustafawi, 1981, vol. 5: 159).

Here, the first criticism which is necessary to express is that from the four mentioned
verses of the chapter 16 of Qur’an, only the verse 67 of this chapter is related to the
propounded issue and, therefore, mentioning the other three verses is unjustified. Secondly,
the important question which can be put forward here is that what by sakar in the verse 67 of
chapter 16 is meant. Is it intoxicants or wholesome drink and food? Kathryn Kueny holds the
latter view; in other words, she believes that sakar and wholesome subsistence have the same
quiddity and both mean wholesome livelihood (Nizam al-Din, n.d., vol. 4: 279). This is
whereas the mentioned verse sets sakar against wholesome livelihood indicating that
wholesome livelihood is not meant by sakar. Rather, sakar only means (unlawful)
intoxicating drinks, and wholesome subsistence means all lawful drinks and food from the
dates and grapes (Baghawi, 1987, vol. 3: 75; Tabataba’1, n.d., vol. 2: 290; Wahidi, 1995, vol.
2: 376).

The word rahig (pure wine) is used only in the verse 25 of chapter 83 of noble Qur’an, and
it is meant a pure and hard wine (Tabrisi, 1998, vol. 4: 461). Based on this, the definition of
rahiq as the purest and best heavenly wine is correct to the author of the present article;
however, the verse 45 of chapter 37 and the verses 18 and 19 of chapter 56 in Qur’an are not
related to the meaning of rakig, and Kathryn Kueny has interpreted the “cups (filled) out of
clear-flowing fountains” (heavenly cup) mistakenly as rahig (pure wine).

The quiddity of clear-flowing wine (heavenly wine) differs greatly from the mixed,
worldly wine because in addition to intoxication, there are other differences between these
two kinds of wine. Sublime God, in the verses 45-47 of chapter 37 of Qur’an, says, “Round
will be passed to them a Cup from a clear-flowing fountain,* Crystal-white, of a taste
delicious to those who drink (thereof)* Free from headiness; nor will they suffer intoxication
therefrom” (Qur’an 37:45-47). Based on this, heavenly wine is pure pleasure; also, there is no
headache in drinking heavenly wine, and heavenly wine is pure and holy (Qur’an 76:21).

If one challenges that ithm is a necessity for the quiddity of khamr (wine) —regarding that
divine rules are based on reason —how could the lack of prohibition of reason remover be
justified in the other divine religions? This could be due to the deficiency of the other
religions which later became completed by Islam. Imam Bagqir (s) says, “God sent no prophet
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unless it was within His knowledge that for completing his religion, He would prohibit wine
in his religion...” and continues, “No one is more lenient than God, and it is out of God’s
lenience that this decree and the other decrees are not descended upon people entirely so that
they would not perish” (Tusi, 1986, vol. 9: 102). Considering the verses together, it can be
concluded that although wine has always been prohibited in the principles of religion, God
has prepared people gradually.

On the issue of gradual leniency of Qur’an as to the prohibition of wine, four verses in
noble Qur’an are discussed which can be examined from two aspects:

A) The order of descent

Some hold that wine at first was allowed (Qur’an 16:67), then God called it ithm (sin) (Qur’an
2:219), later He set it prohibited at the time of prayer (Qur’an 4:43), and finally He made it
prohibited unconditionally (Qur’an 5:90 & 91) (Mulla Jiwan al-Hanafi, 2010: 103; Qurashi,
1998, vol. 1: 403). However, the idea close to truth is that after the verse of chapter 16, at
first the verse of chapter 4 and later the verse of chapter 2 were descended; this is because
regarding reasoning and the texture of the verse of chapter 4, it cannot be accepted that this
verse was descended after the verse of chapter 2 and the two verses of chapter 5 —which
unconditionally prohibit drinking wine —and it does not make sense to say that after the
unconditional prohibition of drinking wine some of its instances (like being inebriated at the
time of prayer) were prohibited. Moreover, such an order is not in harmony with the gradual
leniency because what is necessary for this lessening is that the easier obligations should be
specified first and then more difficult ones can be conferred (Tabataba’1, n.d., vol. 4: 570).

B) Indication of verses

Indication of verse 67 of chapter 16: wholesome drink and food in the mentioned verse is an
indication of the wine to be hated in that verse; what is meant by the verse is declaration, and
not making wine permissible. In other words, the verse 67 of chapter 16 only considers
extracting wine and the issue of its fermentation (Qurashi, 1998, vol. 5: 468). Contrary to
what Sunni scholars say, here it is not necessary to talk about the abrogation of the decree
because in the mentioned verse there is no talk of the permissibility (Baghawi, 1987, vol. 3:
75 & vol. 1: 192; Mawirdi, 2007, vol. 2: 36, Nizam al-Din, n.d., vol. 4: 279; Nuhhas, 1988,
vol. 4: under the verse 67 of chapter 16 of Qur’an).

Indication of verse 43 of chapter 4: some narrations deem the denotation of the verse to
be prevention of saying prayer when one is exhausted, but the most fitting opinion to
interpreters is the prevention in the verse from saying prayer in a drunken state (Qurashi,
1998, vol. 2: 368; Tabataba’1, n.d., vol. 4: 359). Of course, some hold that wine has always
been forbidden and do not accept these declarations and arguments.

Indication of verse 219 of chapter 2: some say that this verse does not make wine
forbidden, and this verse was descended before the prohibition of wine; this is because it can
be deduced from this verse that there is ithm (harm) in wine, and the prohibition of every
harmful thing does not prove that if something is both harmful and beneficial, that thing
would be forbidden (Mugatil b. Sulayman, 1984, vol. 2: 274; Wahidi, 1995, vol. 1: 165). This
is a false viewpoint because, first, ithm does not convey the meaning of harm only due to its
being opposite to benefit. Second, the word ithm just means sin in the other thirteen verses
wherein it is used. Next, supposing that the meaning of ithm and the yardstick for prohibition
is loss, that loss which dominates the benefit causes prohibition, an issue stated overtly in this
verse by the word akbar [great]. Fourth, Imam Kazim (a) cited this verse to Mahdi ‘Abbasi
for the prohibition of wine. Finally, based on the verse 33 of chapter 7 of Qur’an, the word
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ithm indicates prohibition. From what is said, it can be concluded this verse expresses the
decree for the prohibition of wine (Qurashi, 1998, vol. 1: 403; Tabataba’1, n.d., vol. 2: 274).

Indication of verses 90 and 91 of chapter 5 of Qur’an about prohibition: regarding the
indication of these two verses about the prohibition of wine, some evidences and clues can be
seen:

A) emphasizing the sentence by using the word innama [indeed] as restriction connective:
namely, wine is abomination and Satan’s doing; B) accompanying wine with idols; C)
saying of the Prophet (s) who said, “Wine drinker is like the idolater” (Payanda, 2003:
535); D) the expression “but shun the abomination of idols” in the verse 30 of chapter
22 of Qur’an which reinforces the indication of these verses for wine prohibition; E)
the expression “Will you, then, relinquish?” which makes the texture of the speech
question form. It is like this: to you enough has been said about the prohibition. So did it
prevent you? ; F) the manifest meaning of the expression “Obey God, and obey the
Apostle, and beware (of evil)” in the verse 95 of chapter 5 of Qur’an which means
obeying what is prohibited and avoiding from opposing it (Nizam al-Din, n.d., vol. 3:
12; Wahidi, 1995, vol. 1: 314).

ZuhrT narrates that Imam ‘Al (s) said:

I had an old camel from the Badr booty and also the Prophet (s) had gifted me a
camel which | fastened both in the chamber of one of the Prophet’s Medinan
supporters. When | came back, | saw both camels slaughtered. | got tears in my
eyes uncontrollably and | asked who did this. They said, “Hamza who is now in
the house of one of the Medinan supporters drinking wine with associates.” | went
to the Prophet (s) to recount the story, while Zayd b. Haritha was there too. The
Prophet (s) asked, “O ‘Ali! How are you doing?” | said, “O the messenger of God!
I have never been in such a state. Hamza has killed both camels of mine, has taken
their suet and thigh, and has gone drinking wine with winebibbers.” The Prophet
(s) wore his cassock and set on to go to the house where Hamza was, while I was
after him. He asked to enter and they said to go on in. We went inside and they
were busy drinking wine. The Prophet (s) started to reprimand Hamza, where
Hamza was pretty drunk. With red eyes, he glanced at the Prophet (s), then gazed
upon the face of his Holiness, and said, “Are not you all the servants of my
father?” The Prophet (s) realized that he was pretty drunk. His Holiness came
back and we all came out.

This story has been considered as one of the reasons for the prohibition of wine (BukharT,

1896, vol. 5: 83).

In the Shi‘a interpretation books, this story is not acceptable because by making up such a
story, Zuhri has attempted to defame the great character of Hamza, Master of Martyrs —-whom,
based on the letter 28 of Nahj al-Balagha, the Prophet of Islam (s) said prayer with recitation
of Allahu Akbar for seventy times to his blooded corpse in the battlefield of Uhad war —so
that he would introduce him as an impure person and make up an accomplice for his Ummayd
lords (Dhikawati, 2004: 109).

In Shi‘a jurisprudence, the yardstick for prohibition is genus (consequence); that is, what
mainly causes intoxication is forbidden (Muhaqqiq Hilli, 1969: 168; Shahid Thani, 1989, vol.
9: 197), as the revered Prophet (S) says in a narration, “Every intoxicating thing is forbidden”
(Nuri, 1987, vol. 17: 64-65). Moreover, the consensus is that all intoxicants are forbidden.

Kathryn Kueny has used the word “intake” to show the act of prohibition. This is whereas
what is prohibited is not limited to “intake”. It is necessary to use the word “have” which
covers both drinking and nourishing (‘Allama Hilli, 1988: 743; Muhaqqiq Hilli, 1969: 168;
ibid, 1983: 360).
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It is the consensus between Shi‘a and Sunni scholars to the effect that consuming the wine
of grapes even in an inconsiderable quantity is forbidden —whether a little or a lot (Qurtubi,
1993, vol. 2: 36). Also about the other intoxicants, to Shi‘a scholars, in contrast to Sunni
scholars, having even little amount of them is absolutely forbidden and deserves prescribed
punishment (Imam Rida, 1985: 255; Mufid, 1992: 799; Muhaqqiq Hilli, 1983: 328 & 360;
Shahid Thant, 1989, vol. 9: 197). One of the reasons for this decree is a narration by Imam
Sadiq (a) from the revered Prophet (s) who says, “What causes drunkenness in great amounts
is forbidden even in its little amount” (Kulayni, 1986, vol. 6: 408). The article 165 of Islamic
Penal Code approved in 1998 reads, “Consuming an intoxicant shall result in jhadd
punishment, whether [the amount] is a little or a lot.” Of course, the prohibition of intoxicants
is not exclusive to drinking; therefore, this deficiency was removed in the article 264 of new
Islamic Penal Code approved in 2013 reading, “Use of intoxicants, e.g. by eating/drinking,
injecting, smoking, in small or large amounts, in solid or liquid shapes, whether intoxicating
or not, being pure or mixed with something else in such manner that does not make it non-
intoxicant, shall be punishable by fixed corporal punishment.” The note of this article goes
that drinking beers, even where it does not cause drunkenness, shall be punishable by fixed
corporal punishment.

In a narration that Jabir relates from Imam Bagqir (a), as to the wine, ten persons are cursed
that are: maker, guard, squeezer, consumer, supplier, transporter, receiver, seller, customer,
and the one who uses the charge of wine (Kulayni, 1986, vol. 6: 398). The article 175 of the
Islamic Penal Code states, “Any person who makes, supplies, buys, sells, transports and offers
intoxicants shall be sentenced to between 6 months and 2 years’ imprisonment...” Thus, it
becomes clear that the consumption of intoxicants, according to the article 264, entails
prescribed punishment. However, according to the article 175, discretionary punishment is
approved about the other crimes related to wine, a point which is lamentably overlooked by
Kathryn Kueny who has deemed the punishment for all crimes prescribed. Moreover,
according to the article 348 of Civil Code, the sale of wine is null and void because it is one
of the cases forbidden to purchase and sell by law; this point is confirmed by the article 215 of
this Code stating that the object of a contract must embody some legitimate advantage.

Wine in its mystic meaning is the domination of love in spite of the acts which are with
scolding, something which is exclusive to the people of perfection and spiritual wayfaring
(Ardistant, n.d., 284).

Conclusion

To sum up, it could be said that the criticisms about the viewpoints of Kathryn Kueny as to
“wine” in the Encyclopedia of the Qur’an include: fusion and ambiguity in various principles
and concepts such as the quiddity and instances of khamr (intoxicants); reduction of materials
—and not explicating them —like limiting the meaning of the Qur’anic word ithm to sin and not
mentioning the literal meaning of the word sakar (intoxication); materials not being
discursive; verses 66, 68, and 69 of chapter 16, verse 45 of chapter 37, and verses 18 and 19
of chapter 56 of Qur’an being referred baselessly; presence of untrue materials like a wrong
interpretation of the concept of sakar (intoxication) in the verse 67 of chapter 16 of Qur’an;
and various Shi‘a references not being used out of inaccessibility or intention.
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