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Preface

THE YEARS 260-329/874-941, known among the Shi‘ites as the
period of Minor Occultation, comprised undoubtedly the most
difficult and critical petiod in the history of Imimite Shi‘ism. It
began with the death of the eleventh Imam, Hasan al-'Askari, of
no apparent successor, thus creating a total doctrinal chaos in the
Imamite Shi'ite community, particularly in Mesopotamia. That
resulted in turn in internal conflicts, many desertions and conver-
sions, and the emergence of numerous splinter groups and subsects
within the Imimite community. The situation encouraged other
groups such as the Mu'tazilites and Zaydites to criticize and actack
more aggressively the traditional Imdmite doctrines, which were
now more vulnerable than ever before. Continuation of the old
internal disagreements and schisms in the Imamite community itself
over some of the main theoretical issues, such as the validity of
reason, the nature of the Imiam, and the scope of his authority, only
further complicated the situation. Beyond these elements, political
suppression of the Shi‘ite community, which reached its peak during
the reign of the Abbasid Mutawakkil (232-247/847-861) and con-
tinued throughout most parts of the period of Minor Occultation,
added to the tension. The need for reconstruction of some of the
fundamencal principles of the doctrine, such as the question of why
humanity should always need an Imam, was real and pressing.

The Imamite theologians of that period thus had the difficult
task of defending the doctrine against attack while trying to offer
new interpretations of fundamental principles to accommodate new
realities and developments. Gradually, in this period, which con-
tinued for most of one century, Imamite Shi‘ism developed into
what later came to be known as Twelver Shi'ism with its special
theological analyses and points of view. Aba Ja'far b. Qiba al-Réz1,
one of the most prominent and active Im@mite theologians of this
period, had a major role in all of these reconstructions and develop-
ments.




viii PREFACE

The present work attempts to shed light on some aspects of
the Imamite doctrine during the period of Minor Occultation and
on the contributions of Aba Ja'far b. Qiba to the formation of the
developed Imamite doctrine. The second part of this volume contains
the texts of three short works of this scholar together with their
English translation,

The author would like to express his gratitude to Professors
Wilferd Madelung and Michael Cook, who read the work and made
valuable suggestions, and to Mr. John Cooper, who produced the
typescript of the Arabic texts and helped with their translation.

PART ONE

Imamite Shi‘ism in the Late Third/Ninth Century




I

From Responsibilities to Rights

AFFECTION FOR THE household of the Prophet is an old
phenomenon in Islam that dates back to the time of the Prophet
himself, Among his companions some were especially devoted to
his family. Historical accounts suggest that after the death of the
Prophet, when succession to his position was contested, those com-
panions upheld the priority of the House of the Prophet, represented
at the time by ‘Ali b. Abt Tilib, first cousin of the Prophet and
husband of his beloved daughter, Fatima, and supported him as
the most eligible candidate. This opinion failed, however, to get
enough support as did the suggestion that the leadership of the
Muslim community be divided between the Emigrants (Muhajirin)
and the Medineans (Ansar). Instead, the Quraysh, the powerful
tribe of the Prophet, managed to appoint one of their seniors from
another clan to the position. ‘Alf did eventually assume the caliphate
twenty-five years later but for less than five years; he was assassinated
in 40/661. With the failure of the brief rule of his son, Hasan
al-Mujtabd, political leadership passed from the Prophet’s family
to the Umayyad clan, which had been among the most bitter enemies
of the Prophet until the last years of his life. The circle of followers
that gathered around ‘Ali, especially from the time of ‘Uthman,
the third caliph, expanded immensely during the short period of
‘Ali’s caliphate, which was marked by fervent religiosity. During
the reign of Mu‘awiya (41-60/661-680), the followers of ‘Ali com-
prised a distinct group within the larger Muslim community and
were severely persecuted by the government. In the course of their
involvement in subsequent issues, such as the rise and fall of Husayn
in 61/680, the revolt of the Tawwéibin (the Penitents) in 64-65/683-
684, and the rise of Mukhear al-Thaqafi in Kafa in 66-67/686-687,
they emerged as an active anti-Umayyad group that supported the
‘Alids as the legitimate rulers of the Muslim state.'

1. See the letter of the caliph Hisham b. “Abd al-Malik to his governor in Kifa
in Tabari, 7:169; also Hasan b. Muhammad b. al-Hanafiyya: 24.
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The Shi'ite movement would eventually become one of the
two main divisions of Islam. Until the end of the first century of
the Hijra, however, it did not distinguish itself from the main body
of the Muslim community except by the mentioned political ten-
dency. As Islamic legal schools began to form early in the second/
eighth century, Shi'ism gradually became a distinct legal school,
most of whose members followed the teachings and legal opinions
of the most learned member of the House of the Prophet at the
time, Muhammad b. ‘AlT al-Baqir (d. 114/733).? Soon, during the
explosion of theological debates in Islamic society and the emergence
of different schools of &a/am, the Shi'ite movement gradually began
to take specific positions on various theological topics, mainly fol-

lowing the positions of Imam Muhammad al-Baqir and his son,

Imam Ja'far al-Sadiq (d. 148/763). By the time of the Abbasid
revolution in 132/749, the Shi‘ite movement had thus grown into
a complete and independent political, legal, and theological school.
After the death of ‘Al1 b. Abi Talib, his two sons by Fatima,
Hasan and Husayn, became the focus of devotion for those who
supported the claim of the House of the Prophet to leadership of
the Muslim community. After the death of these two, the son of
Husayn, ‘Ali Zayn al-‘Abidin, came to be recognized by most of
the community as the head of the Prophet’s House. One radical
splinter sect, the Sh1'ites of Kiifa who supported Mukhtir al-Thaqafi
in his revolt against the Umayyads, however, chose a third son of
‘Ali b. Ab1 Talib, Muhammad b. al-Hanafiyya, as their spiritual

2. See Kashshi: 425 quoting Imim Ja'far al-Sadiq as saying: “Before Abi Ja'far
IMuhammad al-Bagit] the Shi'ites did not know what they needed from
among the lawful and unlawful except for what they had learned from the
people [the overwhelmingly Sunnite community], until AbQ Ja'far came
along. He opened {the wayl for them, explained [religion} to them, and
taught them.” See alse ‘Ayyishi, 1:252-3, where a similar report says:
“Before Abii Ja'far, the Shi‘ites did not know the [right way to perform}
the ceremonies for the pilgrimage to Mecca (bajf) nor what was lawful and
unlawful until he emerged and performed the pilgrimage for them, explaining
to them how to do it as well as to the lawful and unlawful until they no
longer needed the people {the Sunnites} {for these things}. And whereas
they had previously learned from the people, the people now learned from
them.”
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leader. This group, which came to be known as the Kaysanites,?
did not survive beyond the second/eighth century. After ‘All Zayn
al-*Abidin, his son, Muhammad al-Baqir,* and then Muhammad’s
son, Ja'far al-Sadiq, each enjoyed in turn wide public recognition
as the head of the House of the Prophet.” In the time of Ja'far
al-Sadiq, however, a further split divided the Shi'ite community
into two camps, Zaydités and Ja'farites. The Ja'farites later came
to be known as the Imamites.

After Ja'far al-8adiq, the majority of his followers continued
to recognize, as a general rule, the most distinguished (usually the
eldest) son of the previous Imam of his descendant as the next Imam.
The common belief was that each Imim designated his successor
from among his male descendants through testament (wasiyya),
sometimes also called explicit designation (rays). The list of the
Imams came, therefore, to be a chain of fathers and sons (except
for the second and third Imams, Hasan and Husayn, who were
brothers) as follows:

1. 'Alf b. Ab1 Talib (d. 40/661)
2. Hasan b. ‘All al-Mujtaba (d. 49/669)
. Husayn b. ‘Alf al-Shahid (d. 61/680)
. 'Ali b. al-Husayn Zayn al-‘Abidin (d. 95/713)
. Muhammad b. ‘Alf al-Baqir (d. 114/733)
. Ja'far b. Muhammad al-Sadiq (d. 148/765)
. Musi b. Ja'far al-Kazim (d. 183/799)
. ‘Alf b. Masa al-Rida (d. 203/818)
. Muhammad b. ‘Alf al-Jawad (d. 220/835)

NO Q0 =GN M R R

3. See the article "Kaysaniyya” in EI%, 4:836-8 (by W. Madelung).

4. This, of course, did not mean that all Shi‘ites who gathered around Muham-
mad al-Baqir and followed him considered him to be an [mim in the same
sense that the title Jarer implied (see below, chapter 3).

5. These facts are well attested by the letter that the second Abbasid caliph,
Mansiir (r. 136-158/754-773) wrote to Muhammad b. ‘Abd Allah b. al-
Hasan al-Nafs al-Zakiyya (d. 145/762) in which he said: “No one born from
among you [the ‘Alids} after the death of the Prophet was more virtuous
than ‘AlT b. al-Husayn. . . . After him, no one among you was like his
son, Muhammad b. “AlT . . . , nor like his {Muhammad b. ‘AlT’s} son,
Ja'far” (Ibn "Abd Rabbih, 5:82-3; Mubartad, Kami/, 4:119; Tabari, 7:569—
70).
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10. ‘All b. Muhammad al-Hadi (d. 254/868)
11. Hasan b. ‘All al-'Askari (d. 260/874)
12. Muhammad b. al-Hasan al-Mahdi al-Muntazar

#* ¥ K Ok ¥

Islamic legal and theological works describe the office of im-
amate as the supreme leadership over the affairs of religion (Jzn)
and mundane life (dunyd). The imam was, thus, the head of the
Muslim community, the successor to the Prophet, and the guardian
of all Muslim religious and social affairs. The right to that position
was publicly claimed for ‘Ali against the incumbent caliph by his

supporters during the reign of the third caliph, "‘Uthman. In sub-

sequent ages, many Muslims, including many orthodox Sunnites,*
maintained that the ‘Alid Imams possessed a legitimacy that the
reigning caliphs lacked. The Shi‘ites believed that when the time
came, the true Imam would take up arms, expel the usurpers, and
regain his proper place.” Many Shi‘ites hoped that when this occur-
red, they would be the reigning party and would finally be free
from the persecution they had so long endured.® On the other hand,
it seems that by the late first/early eighth century, the belief was
already well established in the Muslim community that at some

future time, a revolutionary leader from the House of the Prophet -

would rise up, overthrow the unjust government, and establish the
rule of justice and truth. This millenarian figure was called by the
Shi‘ites the g#'#m, “the one who rises up.”

In the carly second century of the Hijra, as popular discontent
with the Umayyads grew ever more pervasive, many hoped that

6. See, for instance, Dhahabi, Siyar a'lam al-nubali', 13:120, whete he says
that Hasan, Husayn, ‘All b. al-Husayn and Muhammad al-Biqir were all
well qualified for the position of caliph; Ja'far al-Sadiq had a greater right
to the caliphate than his contemporary caliph, Mansur; and Musa al-Kazim
had a greater right to it than Haran al-Rashid who was the caliph in his time.

7. See Hasan b. Muhammad b. al-Hanafiyya: 24.

8. See especially Nu'mant: 287, 288, 295 (see also 266); also ‘Ayyashi, 2:218;
Kulayni, 1:369, 5:19, 8:81; Ibn Qulawayh: 336.
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Imam Muhammad al-Baqir, would lead an insurrection.® He did
not do so. This stance surprised Shi‘ites whose conceptions of the
Imam of the House of the Prophet required him to take action when
conditions were propitious. When asked why despite his many
followers in Iraq he had not led the awaited rising, he excused
himself by saying that he was not the awaited g2’im and that the
ga'im would appear in the future when the time was right for such
a step.' Two decades later, however, his son, Ja'far al-Sadiq, also
failed to act at a time that many consideted ideal for the Imam, if
he had sincerely wished to do so. He did not act, and the disillusion-
ment engendered led the Shi‘ites to reexamine long-established
beliefs.

Imam Ja'far al-Sadiq was the most respected member of the
House of the Prophet'" during the time of upheaval that saw the
overthrow of the century-old Umayyad rule. Ja‘far was an obvious
candidate to succeed the Umayyads as leader of the Islamic state,
and many expected him to step forward into the role.'” Iraq was
full of his followers. A passionate follower told him that “half of
the world“ supported his claim." The people of Kafa waited only
for his order to seize the city from its garrison. Even the Abbasids,
who evenrually took the reins of power, reportedly looked to him
in the early days of their insurrection as their first choice for the
spiritual leadership of their movement." His failure to take advan-
tage of the situation led to various reactions: some of his followers
even held that 1t was unlawful for him not to rise up;' others simply
showed disappointment that despite the new developments the
promised golden age of the Shi'ites was no closer to its realization,”

9. Kulayni, 8:80, 341; Khusaybi: 2423

10. Kuiayni, 1:342, 536 (see also 1:368); Nu'méni: 167-8, 169, 215, 216,
237; Kamal: 325. See alse Sa'd b. ‘Abd Allah: 75; Mufid, #/-Risdla al-khamisa
i 'l-ghayba: 400.

11, See Kulayni, 8:160; Dhahabl, Téar, 1:209.

12. Kulayni, 1:307, 8:331; Kashshi: 138, 398, Tabdbib, 7:2; Mandgib, 3:362.

13. Kulayni, 2:242. See also Managih, 3:362.

14. Kulayni, 8:331; Kashshi: 353-4.

15. Managib, 3:355-6 (quoting from earlier sources); ShahrastanI, 1:179. See
also Kulayni, 8:274.

16. Kulayni, 2:242.

17. Ibid., 1:368; Nu'mini: 198, 288, 294, 330; Ghayba: 262, 263, 265.
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The Imam, however, remained quiet and did not enter any political
activity.'® He also forbade his followers to engage in any political
activity! or to join any armed group,” make Shi‘ite propaganda,®
or recruit new members into the Shi‘ite community.” Possibly
along the same line, he at times did not even like to be called the
Imam.? He explicitly told his people that he was not the g&'im,
and that there would be no change in the political status of the
Shi'ite community during his generation.? Some Shi‘ites thereupon
turned to the more active and politically ambitious Hasanid branch
of the House of the Prophet and joined the revolt of Muhammad
b. "Abd Allah al-Nafs al-Zakiyya® who was widely believed to be
the long awaited savior. The belief that the g#'im would imminently
appear was by now so strongly held that people continued to Jook

for him even after al-Nafs al-Zakiyya had been defeated and killed -

(145/762); according to some, the g7'im was to appear as soon as
fifteen days after the killing of al-Nafs al-Zakiyya.* It did not come
to pass.

Other groups of Shi‘ites did not consider the principal role of
the Imam to be political. They instead viewed him as the most
learned man from among the descendants of the Prophet who was
to teach people what was Jawful and what was not and to exhort
them to turn toward God.?” He was the one to distinguish truth

18, See Tabari, 7:603; Abu )-Faraj: 273; Kashshi: 362, 365. This, however,

- did not suffice to convince the caliph that he was not conspiring against
him. See Ibn ‘Abd Rabbih, 3:224.

19. See Ibn Babawayh, Uyin, 1:310; Tasi, Amali, 2:280.

20, See Kashshi: 336, 383—4; Najashi: 144-5.

21, Kulayai, 2:221-6, 369-72, For an example of the Shi'ite propaganda in
that time see Saffir:244.

22, Bargi, 1:200, 201, 203; Kulayni, 1:165-7.

23. See, for instance, Barqi, 1:288-9; ‘Ayyashi, 1:327; Kulayni, 1:181, 18%; .

Kashshi: 281, 349, 419, 421, 422-3, 427. A similar reaction is quoted
from his son, Miisd a}-Kazim. See Kashshi: 283.

24, Ghayba: 263.

25. On him see the article “Muhammad b. “Abd Alldh al-Nafs al-Zakiyya” in
EI', 3:665—6 (by Fr. Buhl).

26, Kamal. 649; Sulami: 116, 119. See also Ibn AbT Shayba, 8:679; Haytami:
5%; and Kulayni, 1:534 (quoting a Shi‘ite of the time who vowed to keep
fasting until the g#'im appears), 8:310,

27. Kulayni, 1:178, Kemal. 223, 224, 229.
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from falsity,” to protect the religion from being distorted and
corrupted by the ignorant and misguided,” and to reestablish what-
ever truth suffered distortion or corruption at their hands.* He
guarded the integrity of the religion: if the people added anything
to it he would reject it, and if they omitted anything he would
restore it.’! Society needed an Imam to whom they could refer
problems they encountered in religious practice, an Imdm who
would act as the ultimate authority in explicating the law of God
and the true meaning of the Qur’an and the Prophetic tradition so
that differences of opinion among the believers could be removed
by following his instructions in every question.*

Even for those who emphasized the political role of the Imam,
Ja‘far al-Sadiq’s failure to assume an active political role resulted in
a major reconsideration of the institution of Imamate. The Imidm
was no longer the long-awaited savior; at feast, this was no longer
considered to be his major role. Now, for them like the others, the
Imam was the head of religion. In this manner, the community
changed the emphasis of the institution of Imamate from political
to religious authority. Hisham b. al-Hakam’s theory of the Imam’s
divine protection against sin and erros (‘isma)*® was a major contribu-
tion to further accommodate the shift. In their times, Mubammad
al-Baqir and Ja'far al-Sadiq were each venerated by the entire Muslim
community as profoundly learned men and indisputable authorities
on the shari‘a. In the view of the followers of the Imams, however,’
their knowledge was qualitatively different from that of other learned
men for it was the knowledge of the House of the Prophet, which
derived ultimaccly from the Prophet himself. Ir was, therefore,
unquestionable truth and indisputable authority, representing in
effect a part of the revelation that the Prophet had received from God.

While these changes were taking place, new opinions and
ideas were put forward by a new extremist wing of the lmamite
tradition, which had links to the now-vanished Kaysanite movement

28. Kulayai, 1:178.

29, Kamal: 221, 281.

30, Kamal 221.

31. Saffir: 331-2; Kulayni, 1: 178, Kamal- 203, 205, 221, 223, 228.
32, Kulayni, 1:170, 172.

33. See the article “isma” in EF, 4:182—4 (by W. Madelung).
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of the late first/seventh century. The extremists* emphasized the
supernatural qualities of the Imam, maintaining that he was the
centerpiece of the universe: “If the earth were left without an Imam
for even one minute, its entire structure would collapse.” The
result, nevertheless, was the same—a downgrading of the political
aspect of the institution of Imamate.

The old expectations were, however, renewed during the time
of Ja'far al-$adiq’s successor, Miisa al-Kazim. The circulation of a
hadith among the Shi‘a of his time that suggested that the seventh
Imam would be the g#’im*® created widespread expectations within
the Shi‘ite community that it was Miasa who would establish the
rule of truth. The establishment of the institution of representation,
which he initiated and which, as will be secn below, provided him
with a chain of representatives across the Muslim world who system-
atically collected religious funds and donations on his behalf and
sent them to him in Medina, made those expectations look more
realistic than at any time before. He personally was a brave person,
outspoken against the government® and daring to challenge the
caliph in his presence.”® Many people, later even some Sunnites,?
considered him to be the legitimate caliph,® which was tantamount
to declaring the Caliph of Baghdad illegitimate. The situation pro-
voked the suspicion of his contemporary caliph, Haran al-Rashid
(r. 170-193/786-809). Masa was arrested in Medina and brought
to Iraq, where he was imprisoned for several years before he was

put to death in 183/799. Some of his partisans were also arrested -

and ruthlessly tortured.”" The announcement of his death in jail
was a strong blow to the Shi‘ites” hopes and expectations. For many

34. See Murtadd, Shafi, 1:42,

35. Saffir: 488-9; Kulayni, 1:179; Ibn Biabawayh, ‘Uyan, 1:272; Kamal: 201—4.

36. Muhammad B. al-Muthanni al-Hadramt: 91; *Ali b. Babawayh: 147; Naw-
bakhti: 92; Sa'd b. “Abd Allah: 91; Abu ’1-Qdsim al-Balkhi: 180:; Kashshi:
373, 475; Muf1d, Irshdd, 302; Shahrastani, 1:197, 198. See also Abi@ Hatim
al-Razi: 290; ‘Ayyashi, 2:250-1.

37. Kashshi: 441.

+ 38. Ibn Qulawayh: 18; "Ayyashi, 2:229-30; Aba Mansir al-Tabrisi, 2:167,

39. Nawbakhti: 95; Sa'd b. ‘Abd Alkih: 94,

40. Kulayni, 1:486,

41. See, for instance, Kashshi: 391--2; Najashi: 326, 424.
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years thereafter,* most refused to believe he had really died, hoping
that someday he would reappear to inaugurate the rule of truth.

_The belief that he was the ga'im, based on a badith that was widely

known in his time, could not so quickly disappear.
The political component of the Imamate was once more renewed
in 201/817 when the Abbasid Ma'mun (r. 198—218/813-833) des-
ignated Imam 'Alf al-Rida as his heir apparent, but the Shi‘ites’
hopes were dashed once again by the death of ‘Alf al-Rida in 203/
818. The ninth and tenth Imams succeeded their fathers when they
were very young, which led to controversy in the Shi'‘ite community
after the death of ‘AlT al-Rida as to whether a child of seven years
was legally qualified or knowledgeable enough to become an Imam.
The solution that was offered® and that was widely and well received
by the Imamite community strengthened the extremists’ ideas about
the nature of the Imimate and further downgraded the political
aspect of the office. This solution involved the suggestion that the
Imam became the Imam through divine grace and that knowledge
or political status were mere contingent effects of the possession of
the divine light and not essential elements of the Imamate. ‘
By this time, however, the Shi'ite community was already well
established both socially and doctrinally. A vast body of theological
and legal literature existed—quotations from the Imams Muhammad
al-Baqir and Ja'far al-Sadiq and, to a lesser extent, from Misa
al-Kazim compiled in books and collections by $hi‘ite scholars—that
made the Shi‘ite community self-sufficient except in odd cases where
a new question arose or reports conflicted or opinions regarding
interpretation differed. The office of Imamate now also regularly
received the gifts, alms, and charitable donations and endowments
that faithful Shi'ites regularly sent to the Holy Threshold* (a/-nahiya
al-mugaddasa), the house of the Imam. For the last few decades of
the period of the “presence” of the Imams and then to the end of
the period of Minor Occultation this situation remained unchanged.
The faithful Shi'ites in this period changed the balance of demand
42. In the beginning there was an idea that he would return within eight months
{Kashshi: 406). The time limit was later modified.

43. See below, chapter 2.

44. For this term see Tabrisi, I/Zm: 418. See also Kashshi: 532, 534; Najashi:
344; Ghayba: 172. :
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and expectation to the benefit of the Imdm. They no longer asked
the Imam to rise against the political system. With the caliphs in
firm control this would have been an unthinkable task. They faith-
fully fulfilled their duties toward the Imam and did not neglect his
rights. The list of the payments made by the faithful to the Imam
now included the &bums, a tax of 20 percent levied on the incomes
of all Sht'ites. The Imams Muhammad al-Baqir®® and Ja'far al-Sadiq*
had previously not collected this tax from their followers. The belief
was widespread that this levy would be instituted by the g4'im when
he came to establish his rule of justice.?” The systematic collection®
of the levy as a mandatory tax seems to have started in 220/835
when Imam Muhammad al-Jawad ordered his financial representa-
tives to collect the &bums on certain kinds of income.” In the same
document, he emphasized that he was collecting the £bums in that
one year, which happened to be the last year of his life, because of
a certain reason he did not want to specify (perhaps the financial
need of some members of the House of the Prophet at the time).
As arttested by historical reports, however, the collection of this tax
by local representatives of the Imam became a quite well-established
practice during the latter part of the incumbency of the next Imam,
‘Ali al-Hadi.>®

The Imams reportedly had received funds from their followers
from the time of Ja'far al-Sadiq.*" In the beginning, these consisted
mainly of the obligatory alms (z24é4) that many Shi‘ites chose to

45. Kulayni, 1:544.

46. Ibid., 1:408; Tusi, Tahdbib, 4:138, 143, 144,

47. See Kulayni, 1:408; Tist, Twhdhib, 4:144. See also Nu'mani: 237; Sulam1:
40.

48. Some reports suggest that Masd al-Kazim received kbums from one of his
followers (Ibn Babawayh, ‘Uyar, 1:70) and that "Alr al-Rida inscrucred his
followers to pay this tax (Kulayni, 1:547-8). The referred to document from
Muhammad al-Jawad, however, attests to the fact that the tax was not
systernatically collected before the date mentioned.

49, Tusi, Tahdhib, 4:141, See also Mandgib, 4:389.

50. See Hurr al-"Amili, 6: 348-9.

51. For Muhammad al-Bagir’s refusal to accept religious funds see Nu'mini:
237 (and Sulami: 40). For Ja'far al-$adiq’s occasional acceptance of the same
see Saffar: 99; Kulaynt, 2:512; Husayn b. 'Abd al-Wahhab: 87; Rawandi,
2:777.
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give to the Imam,*® voluntary donations and endowments (nadbr,
wagqf, etc.), and gifts.”> Shi'ites originally gave their donations to
Ja'far al-Sadiq in person. In 147/765, the Abbasid caliph Manstr
ordered Ja‘far to come to court where he took him to task on a
number of points, among them that the people of Iraq had chosen
Ja'far as their Imam and paid their obligatory alms to him.** Accord-
ing to another report, the caliph also accused Ja'far of receiving
kharaj, administrative taxes, from his followers.”

Ja‘far al-Sadiq does not, however, appear to have appointed
representatives to collect taxes fot him.*® The system by which
agents (wukald, sing. wakil) of the Imams collected religious
funds—which had already grown into an elaborate and well-or-
ganized institution by the middle of the third/nineth century—was
established by Ja'far's son, Musa al-Kazim. Musa’s representatives
served in all the major Shi‘ite communities in Egypt,”” Kifa,*®

52. See Tusi, Tabdbib, 4:60, 91.

53. See Kulayni, 1:537-8; Kashshi: 434; Tusi, Tabdbib, 4:91. For later periods
see Kulayni, 1:524, 548, 4:310, 7:38, 59; Khusaybi: 342; Ibn Babawayh,
Fagib, 2:442, 4:232, 237; Kamal, 498, 501, 522; Hasan al-Qummi: 279;
Tiisi, Tabdbib, 9:189, 195-6, 198, 210, 242; idem, Istibsar, 4:123, 124,
126, 129, 133; Ghayba: 75, 91, 225; Pseudo Mas'adi: 247; Majlisi, 50:185,
51:29.

54. Ibn Tatha: 82. See also Kulayni, 6:446.

55. See Majlisi, 47:187. The same charge was made against his son, Musa
al-Kazim, during his Imamate. See Kashshi: 265; Ibn Babawayh, ‘Uydn,
1:81.

56. Ghaybe: 210, reports that Nast b. Qibils al-Lakhmi and ‘Abd al-Rahman
b. al-Hajjaj acted as financial representatives of Ja'far al-Sadiq, but thete is
ne evidence in the early Shi'ite literature to support this claim. ‘Abd al-
Rahmaén b. al-Hajjaj was later an agent of Masa al-Kazim (HimyarT: 191;
Kashshi: 431. See also ibid.: 265, 269, where the Imam is said to have sent
a message to another disciple of his through ‘Abd al-Rahman b. al-Hajjaj).
According to another report (Kulayni, 6:446; Ibn Tawis, Mubaf al-da'awar:
198), Ja'far's servant, Mu'alld b. Khunays, also collected donations on the
Imam’s behalf. This obviously does not mean that he was a financial repre-
sentative {wakil) in the sense naderstood in the later history of the Imimate
administration.

57. Kashshi: 397-8; Ghayba: 43.

58. Kashshi; 459; Najashi: 249.
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Baghdad,” Medina® and elsewhere. At the time of his death, Masa’s
agents had large sums for him in their possession, from ten® to
thirty® and even seventy® thousand dingrs. These funds came from
a variety of levies, including the za£4#.9 Imam ‘Ali al-Rida con-
tinued his father’s initiatives, appointing his own representatives
in various places.® The new financial institution continued to grow
under later Imams. It seems that Muhammad al-Jawad periodically
sent special envoys to the Shi‘ite communities to collect the levies
and donations,? including funds that had been gathered during the
year by his numerous local representatives.®®

The Imamate’s financial administration was further developed
into a very well-organized institution in the time of Imim ‘Ali
al-Hadi as attested by references in early sources about how the
institution worked.® The Imam regularly sent lecters to local Shi'ite
communities and urged the faithful to fulfill their financial obliga-
tions toward the Imam by regular payment of his rights to his
representatives.” This payment was “an obedience to God that
guaranteed lawfulness and cleanliness for their wealth and the pro-
tection of God for their lives.””! The revenues of the office of the
Imamate had increased dramatically with the addition of the &bums
tax, which the Imam’s agents systematically collected from the
faithful as his right.”” Because it was a new imposition, there were

59. Kashshi: 886-7.

60. Ibid.: 446.

61. Ibid.: 405, 459, 467, 468, 493, 598.

62. Ghayba: 44.

63. Kashsht: 405, 459, 493.

64, Ibid.: 467, 493,

65. Ibid.: 459.

66. Ibid.: 506; Najashi: 197, 447; Ghayba: 210-11.

67. See Kashshi: 596 where Zakariyyd b. Adam al-Ash'arT is quoted as reporting
to the Imam a disagreement that came up between his two emissaries to
Qum, Maymun and Musafis.

68. See, for instance, Kashshi: 549; Najashi: 197.

69. See, for instance, Najashi: 344.

70. Kashshi: 513-14.

71. Ibid: 314.

72. See Kulayni, 1:545, 548; Kashshi: 514, 577, 579, 580-81; Tusi, Tuzhdbib,
4:123, 138, 143,
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questions about the scope of the “right.” Three main representatives
of ‘Alf al-Hadi” reported to him that they had faced questions from
the Shi‘ite community about the right of the Imam that the repre-
sentatives did not know how to answer.™

In 233/848 Imam ‘All al-Hadi was brought to the capital
Samarrd’ on orders of Caliph Mutawakkil and put under constant
observation. His activities were severely restricted there, and for
the rest of his life the Imdm’s financial representatives were the
main channel through which he kept contact with his followers in
other parts of the Shi'ite world.” The Shi‘ite community experienced

73. They were Abi ‘Alf b. Rashid, who was appointed as the Imam’s chief
representative in Iraq in 232/846-847 (Kashshi: 513—14; see also Kulayni,
7:59; Tust, Tabdbih, 9:234) to replace ‘Alf b. al-Husayn b. ‘Abd Rabbih,
who had died three years before (Kashsh1:510); ‘Al b. Mahziyar, who fol-
lowed ‘Abd Allzh b. Jundub as chief representative in Ahwiz (ibid.:549);
and Ibrahim b. Muhammad al-Hamadani, the sole representative in Hama-
dan (ibid.: 608, 611-12; Najishi: 344). The Imim, of course, had many
other financial agents in other parts of ‘the Shi‘ite world (see, for instance,
Kashshi: 512--14). It is worth noting that almost all Imamite notables that
were described by the last Imams as truseworthy or reliable were financial
representatives and agents (see, for instance, Kashshi: 557 where 4/-Gha'ib
al~altl ['All b, Ja'far al-Humdn3, ‘Al al-Had¥'s principal agent; see Kashshr:
523, 527, 606-8; Ghayba: 2121, Ayyab b. Nth b. Darraj al-Nakha'i {the
Imidm’s financial representative in Kifa; see Kashsht: 514, 525, 572, 612;
Najashi: 102; Tusi, Twhdhib, 9:195-96; idem, Iuibsar, 4:123; Ghayba:
212}, Ibtahim b. Muhammad al-Hamadani {mentioned above, the Imam’s
representative in Hamadén} and Ahrnad b. Ishag al-Ash'ari al-Qummi {the
agent in charge of the endowments made for the Imams in Qum; see Hasan
al-Qummi: 211; Ghayba: 212] are described as thiga {trustworthy]). Many
of the Imam’s agents were not scholars, a point certainly true with ‘Uthman
b. Sa‘id al-‘AmiT and his son, Muhammad (see below), who were described
by “Alf al-Hidi and Hasan al-'Askari as reliable and trustworthy (Ghayba:
146~7, 215-20). The word thiga in these cases means financial trustworthi-
ness, al-thiqa al-ma'min ‘ald mali 'llzh (ibid.: 216). The description was
meant to direct the faithful to these agents for the payment of their donations
and religious dues and not for doctrinal and legal questions and as sources
of religious knowledge, as many Shi'ite scholars of the past (see, for instance,
Hurr al-"Amili, 18:100) and modern scholars of the field (such as Kohlberg,
“Imam and Community™: 38-9) have thought.

74. Kulayni, 1:547; Tas1, Tahdbib, 4:123.

75. See Kashshi: 509, 580-1.
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severe persecution during Mutawakkil's reign. He purged Shi‘ites
from all administrative positions and ostracized them socially.’ The
shrine of Husayn in Karbala’, a major center for Shi'ite gathering
and pilgrimage, was razed to the ground.” Many Shi‘ite notables,
including some of the Imdm’s representatives, were imprisoned or
put to death.”

The Zaydite branch of Shi‘ism was by now a well-established
school of thought and a major rival of Imamite Shi‘ism. In a treatise
from that period entitled @/-Radd ‘alz 'I-rawafid, the Zaydite auchor
who was a contemporary of Imam ‘Alf al-Hadi criticized him for
levying the &bams on the general income of all Shi‘ites, for appointing
financial representatives in all towns to collect funds, and for, he
claimed, “using the money for himself rather than distributing it
to the needy.”™ Similar criticism was launched a few decades later
by Abt Zayd al-‘Alawi in his Kétah al-Ishhid,** among others, which
was answered by the Imamite authors,®

The emphasis on the financial right of the Imam in the Shi‘ite
community continued through the incumbency of the next Imam,
Hasan al-"Askari, and into the period of the Minor Occultation.
Some of the letters that Hasan al-‘AskarT wrote to his local represen-
tatives are preserved as well.® In these letters, the Imam attaches
major significance to the regular collection of religious funds, obvi-
ously because of the pressing needs of the office to meet the needs
of Shi'ite society, which was passing through a very difficult time.
In an untraditionally long letter that the Imam wrote to one of the
notables in the Shi‘ite community of Nishapiir,* he complained
that the community there was not paying its dues to the Imam as
propetly as they had during the time of his father. He equated any
negligence in payment of the Imam’s rights to unbelief. In the same

76. See Mas'adi, Marij, 5:50- 51,

77. Tabarf, 9:185; Murij, 5:51.

78. Kashshi: 607-8.

79. Ibid.: 603 (cf. Tabari, 9:200-201).

80. Pseudo Qasim b. Ibrihim, @/-Radd ‘ala "l-rawdifid: 106b, 108a.
81, Abfo Zayd al-'Alawi: para. 39. '
82. See Ibn Qiba, Nagd kitab al-ishhid: paras. 41-2.

83. See Kashshi: 577-81.

84. Ibid.: 575-80.
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letter he noted that his correspondence with the Shi‘ite community
of Nishiptr in demand of his rights had been going on for a long
time and that if it was not for the fact that he did not want them
to become subject to God's punishment, he would not insist or
contact them again. At the end of the letter he named several of
his agents in different towns whom he praised for their good service
and reliability. As might be expected, some of these local agents
later misappropriated funds, and others who had not received au-
thorization from the Imam claimed to be his representatives and
fraudulently collected money from the people. Numerous associates
of the Imiam were excommunicated in this period for such transgres-
sions, including one of those named and praised in the letter just
mentioned.®

‘Uthman b. Sa‘ld al-"Amri served as a financial agent first to
Imam ‘Ali al-Hadi (apparently from the time of the Imam’s removal
to Samarra’)®™ and then as the principal financial aide to Imazm Hasan
al-‘Askart™ during whose time ‘Uthman was in full control of the
office.®® ‘Uthmin outlived both of his masters and remained head
of the Imamate administration after the death of Hasan al-‘Askari,

85. That was ‘Urwa b. Yahya al-Dihqin, the Imam’s chief representative in
Baghdad (Kashshi: 543, 579}, who was later excommunicated by the Imim
because he had embezzled the funds (ibid.: 536-7, 573-4). Another one of
those named in the letter (Aba Tahir Muhammed b. "AlT b. Bilal, known
as Bilall) was excommunicated later by the second agent of the Twelfth
Imam (Ghayba: 245).

86. ‘Uthmén b, Sa‘ld started working in Imam ‘Alf al-HadT's house when he
was 11 years old (Tiist, Rijél: 420); later he became one of the chief aides
to the Imim (see, for instance, Kulayni, 1:330; Kashshi: 526).

87. See Kulayni, 1:330; Ghaybs: 215. In a rescript that was sent from the Holy
Threshold to the Imdm's representative in Nishapur, who was at the time
in Samarrd’, the representative was ordered not to leave the rown until “you
meet ‘Amri, God may be satisfied with him as a result of my satisfaction
with him, and say heilo to him and make yourself known to him, because
he is the pure, the trustworthy, the chaste, and the Jone} close to us and
to our hearts. Whatever is brought to us from various regions eventually
ends with him so that he passes it to us” (Kashshi: 580).

88. Mufld, #/-Fusal al-‘ashara: 335. See also Kashsh: 544 where the phrase
implies that it was not even quite clear if he always acted under the ipstruction
of the Imam,
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continuing to receive religious funds on behalf of his son who had
passed into occultation beyond the reach of ordinary Shi‘ites. Upon
‘Uthman’s death, his position was assumed by his son, Muhammad
b. ‘Uthman, and then by two others. This period of the Minor
Occultation ended with the death of the last deputy, who had not
named a successor, and thus began the Major Occultation when the
Shi'ites lost all contact with the Imam.

I1
Moderation or Shortcoming?

I'r HAS BEEN insisted throughout the Qur'an that God is the only
one who creates all beings and provides them with their living!
without anyone’s help or support,? the only one who never dies
whereas every other being dies,” the only one who has knowledge
of the unseen, and the only lawmaker in the universe.” In numerous
verses as well, the Quran insiscs that the prophets were ordinary
people who lived and died like everyone else.® It especially speaks
of Muhammad as an ordinary person whose only difference from
other people was that he received revelation from God in order to
deliver it to mankind.” Muhammad was asked by God especially
to emphasize this point to those who asked him to perform miracles
and to prove that he was someone special .

In spite of these cautions, the idea that the Prophet was a
supernatural being started immediately after his death. It is reported
that as soon as the news of his death spread, a certain Companion
asserted that he did not die but disappeared from his people and
would return and “cut off the hands and feet of those who alleged
that he was dead,” an assertion that other Muslims rejected on the
basis of a Qur'anic verse that spoke of the Prophet’s death in the
future.’ A similar claim was heard after the assassination of ‘Alf
when some people maintained that he was still alive and that he
would not die until he conquered the whole world and drove the

1. Quran, e.g. 6:102, 27:64, 30:40, 35:3.
2. Ibid., e.g. 17:111, 34:22.

3, Ibid., 28:88.

4. Ibid., e.g. 27:65.

5. Ihid., e.g. 6:57, 12:40, 67, 39:3.

6. Ibid., e.g. 5:75, 14:38, 25:20.

7. Ibid., 18:110,

8. Ibid., 17:90-94.

9. Ibn Hishim, 4:305-6; Tabari, 3:200-201.
10. Qur'an, 3:144.
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Arabs with his stick." It was again heard after the death of his son,
Muhammad b. al-Hanafiyya in 81/700 when many of his followers
claimed that he did not die but only concealed himself from the
people and will reappear before the end of time “to fill the earth
with justice as it was filled with injustice and despotism.”* This

idea was labeled by the mainstream of the Muslim community as.

ghuluww™ (exaggerations, conventionally translated as “extremism”)
and the people who supported it as ghulat (exaggerators, convention-
ally “extremists™). !

From the beginnings of the second century of the Hijra, numer-
ous heretic persons and groups emerged who proclaimed one or
another prominent figure of the House of the Prophet as God. This
idea reportedly was begun in the previous century by a group that,

sometime after ‘Ali’s death, claimed that he was God and that he

concealed himself from the people as a sign of anger. " Later sources
even claim that this idea started in ‘AlT’s lifetime when during his
caliphate some people, for unspecified reasons, maintained that he
was their God, and he subsequently ordered them to be burned
after they refused to repent and give up that idea.' During the
second/eighth century, however, the idea that one or the other Imam
was God was normally the first half of a two-part claim; the second
half was that the claimant himself was that god's messenger. This
was the case with Hamza b. "Umara al-Barbar1” who separated from
his fellow Kaysanites by claiming that Muhammad b. al-Hanafiyya
was God and Hamza was his messenger.' It was also the case with

11. Jahiz, @l-Bayan wa 'l-tabyin,3:81; NawbakhtT: 40—44; Sa‘d b. ‘Abd Allih:
19-20.

12. See Wadad al-Qadi, Kaysaniyya: 168fF.

13. See, for instance, Kamal: 33 where the poet Al-Sayyid al-Himyari (d. ca.
173/789) is quoted as describing his own state of belief before his alleged
conversion to Imamite Shi'ism as the time when he “adhered to ghulfuwmw
and believed in the occultation of Muhammad b. al-Hanafiyya.” See also
Nawbakhti: 52.

14. See Wadad al-Qadi, “The Development of the Term Ghw/at in Muslim
Literature™ 295300,

15. Sa‘'d b. "Abd Allah: 21.

16. For sources and an evaluation of the authenticity of these reports see Wadad
al-Qadi, “The Development . . .": 307.

17. On him see Wadad al-Qadi, Kaysaniyya, 206-8.

18. Nawbakhti: 45; Sa'd b. ‘Abd Allah: 32.
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the numerous groups that believed Ja'far al-Sadiq" and the Imams
among his descendants® were God. All of these groups had their
own special allegoristic and esoteric interpretations of the religious
symbols; they subsequently abrogated the shari‘z, legalized unlawtul
acts, and, consequently, split from the Muslim community. The
Imidms and their followers, however, consistently condemned and
publicly disassociated themselves from these groups. This might
have been partly in order to protect the Shi‘ite community from
possible discredit by the blasphemies of those groups whose leaders
started as Shi‘ites and claimed association with the Imams, and the
wild ideas of those groups could, therefore, be harmful to the image
of Shi'ism.

Some time in the first decades of the second century of the
Hijra during the time of Imam Ja'far al-Sadiq, another category of
extremists emerged within the Imidmite community. This group
inherited and adopted?' many of the points of view of the extremists
in the defunct school of Kaysanite Shi‘ism on the divine nature of
the Imams,? namely, that the Imdms were supernatural beings who
possessed limitless knowledge, including that of the unseen,” and
had power of disposal over the universe. This new group of Shi‘ite
extremists did not proclaim the Prophet and the Imims as God but
believed that God had empowered them to create and provide for
all beings and had vested in them the authority to legislate and
abrogate the shari‘a as they decided. The Prophet and the Imams
were, thus, fulfilling nearly all the functions that God was supposed
to do; the only difference was that His power was original and theirs
subordinate. This idea soon came to be known in the Shi'ite tradition
by the term fafwid (delegation), after which the group came to be
more specifically known among the Shi‘a as the Mufawwida, just

19, See NawbakheT: 57-9; Sa‘'d b. ‘Abd Allah: 51-55; Qadi Nu'man, 1:62.

20. See Kashshi: 480, 518-21, 555.

21. The extremists in question themselves regarded the Kaysanites as their
predecessors as this statement that they ascribed to Ja'far al-Sadiq attests:
“Our secret was undisclosed until it went into the hands of the descendants
[sic} of Kaysan who disclosed it in the streets and amongst communities”
(Kulayn1, 1:223).

22. See Wadad al-Qadi, Kaydniyya: 238-01.

23. Nawbakhti: 49, 51, 65;8a'db. "Abd Allah: 39, 41; Shahrastan, 1:170.
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symbols; they subsequently abrogated the sharz'a, legalized unlawful
acts, and, consequently, split from the Muslim community. The
Imams and their followers, however, consistently condemned and
publicly disassociated themselves from these groups. This might
have been partly in order to protect the Shi'ite community from
possible discredit by the blasphemies of those groups whose leaders
started as Shi‘ites and claimed association with the Imams, and the
wild ideas of those groups could, therefore, be harmful to the image
of Shi‘ism.

Some time in the first decades of the second century of the
Hijra during the time of Imam Ja'far al-Sadiq, another category of
extremists emerged within the Imamite community. This group
inherited and adopted?! many of the points of view of the extremists
in the defunct school of Kaysanite Shi‘ism on the divine nature of
the Imams,? namely, that the Imams were supernatural beings who
possessed limitless knowledge, including that of the unseen,” and
had power of disposal over the universe. This new group of Shi‘ite
extremists did not proclaim the Prophet and the Imams as God but
believed that God had empowered them to create and provide for
all beings and had vested in them the authority to legislate and
abrogate the shari‘a as they decided. The Prophet and the Imams
were, thus, fulfilling nearly all the functions that God was supposed
to do; the only difference was that His power was original and theirs
subordinate. This idea soon came to be known in the Shi‘ite tradition
by the term tafwid (delegation), after which the group came to be
more specifically known among the Shi‘a as the Mufawwida, just

19. See Nawbakhti: 57-9; Sa‘d b. ‘Abd Allah: 51-55; Qadi Nu‘man, 1:62.

20. See Kashshi: 480, 518-21, 555.

21. The extremists in question themselves regarded the Kaysanites as their
predecessors as this statement that they ascribed to Ja'far al-Sadiq attests:
“Qur secret was undisclosed until it went into the hands of the descendants
[sic} of Kaysan who disclosed it in the streets and amongst communities”
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22. See Wadad al-Qadi, Kaysdniyya: 238—-G1.

23, Nawbakhti: 49, 51, 65; Sa‘d b. ‘Abd Alldh: 39, 41; Shahrastani, 1:170.



22 CRISIS AND CONSOLIDATION

as the splinter heretic groups who deified the Imams were sometimes
more specifically called Ghular Tayyara, or simply Tayyara** (over-
flyers).” In early Shi'ite biographical dictionaries the latter, who
split from the community and established their own heretical sects
on the basis of their esoteric interpretations, are sometimes distin-
guished by the term fasid al-madbbab ot fasid al-i‘tiqad (of corrupt
doctrine)*® or by stating that the scholarship of the person concerned

24. SeeKashshi: 324, 363, 401, 407, 507; Maqdisi, 5:129; Tisi, Rijal: 515.

25. See for this translation Kashshi: 507-8 (para. 978, 981) where Safwan b.
Yahya al-Bajalt (d. 210/825-826), a prominent figure in the Shi‘ite com-
munity of his time, is quoted as having said that Muhammad b. Sinan, a
well-known figure among the Mufawwida, “was from the Tayyara (or,
according to another report, “repeatedly tried to fly”) but we clipped [his
wings] until he settled with us.” The word was possibly related to thé
word #rifa’, which was used for the Mufawwida—the latter had gone up
a distance away from the truth, the radical extremists had flown far beyond
it (see also Nu'mani: 19). Cf. Maqdisi, 5:129 where it is said that the
followers of ‘Abd Allah b. Saba’ (see below, chapter 7) are called Tayyara
because they maintain that they do not die, rather their souls fly into the
dark.

26. The list of the transmitters of hadith who were described by those definitions
includes the following:

—Ahmad b. Muhammad b. Sayyar, a transmitter of ghulnww and takblit
(Najash1: 80; Tasi, Fibrist: 23), who believed in metempsychosis (Ibn
al-Ghada'ir1, 1: 150)

—Ali b. ‘Abd Allah al-Khadiji, author of a book that is described as

,kitdh mal'in [T takblit ‘azim (Najashi: 267);

—'All b. ‘Abd Allah al-Maymiini (Najashi: 268);

— Al b. Ahmad al-K&fi (Najashi: 265), who later in his life became
a member of the btini sect of the Mukhammisa (Tas1, Rijal: 485; idem,
Fibrist: 211; ‘Umari: 108);

—'Ali b. Hassan al-Hashimi (Najashi: 251), author of a book called
Tafsir al-batin, which is described by Ibn al-Ghada'ir1, 4: 176, as heretical;

—Dawid b. Kathir al-Raqqi (Iba al-Ghada'iri, 2: 190), whom the
Ghulat counted among their leaders (Kashshi: 408);

—Faris b. Hatim b. Mahawayh al-Qazwini, who had takhlit in his works
and beliefs (Ibn al-Ghad@'iri, 5: 11);

~—Hasan b. Asad al-Tufawi (Ibn al-Ghada'iri, 2: 98);

—Husayn b. Hamdan al-Khusaybi, the Nusayrite (Najashi: 67; Ibn
al-Ghada'ir1, 2: 172), whose works suffered from takhlit (Najashi: 67);

—Ishag b. Muhammad b. Ahmad b. Aban al-Ahmar (Ibn al-Ghada'iri,
1: 197), the source of takhlit and author of works of takhlit Najashi: 73);

—Ja'far b. Muhammad b. Malik al-FazarT (Najashi: 122);
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suffers from akhlit (confusion with esoteric, batini?’ teachings).?
The Mufawwida, on the other hand, are frequently distinguished
by descriptions such as @bl al-irtifa’,” f madhhabibi*® (or f7 hadithibi)

27.
28.

29.

30.

—Mufaddal b. ‘Umar al-Ju'f, the Khattabite (Najashi: 4106);

—Muhammad b. ‘Abd Allah b. Mihran, the Khattabite (Najashi: 350);

—Abit Sumayna Muhammad b. ‘All al-Sayrafi, fasid al-i‘tigid (Najashi:
332), whom Kashshi: 546 put in the same rank as Abu 'I-Khattab;

—Muhammad b. al-Hasan b. Shammiin, a Wagqifite extremist with
takblir (Najashi: 335);

—Mubammad b. Jumhiir al-'Ammi (Najashi: 337);

—S8ahl b. Ziyad al-Adami (Ibn al-Ghada'iri, 3: 179);

—Tiahir b. Hatim b. Mahawayh al-Qazwini (Ibn al-Ghada'isi, 3: 228),
whose beliefs and works suffered from z2£bh/ir (Najashi: 208).
See the article “Batiniyya” in EI?, 1:1098-1100 (by M. G. S. Hodgson).
See, for instance, Najashi: 67, 73, 80, 164, 208, 221, 226, 251, 270,
284, 332, 336, 350, 373, 396, 448; Tas1, Rijal: 211, 486; idem, Fibrist:
23, 91-92, 143, 145, 146. The expression mukballit, thus, can describe
either a person who does not have a sound doctrinal base and who takes
all sorts of odd ideas from anywhere and puts them together and holds to
them (see, for instance, Abi Mansiir al-Tabrisi, 2:74; also “Abd al-Jabbar,
Mughni, 20[2}: 175) or the work of the person concerned in the same sense
as the expressions f7sid al-hadith ot fasid al-riwdya, of corrupt transmission
(Najashi: 368, 421; Ibn al-Ghadd'iri, 5:184; Tasi, Fibrist: 284). ‘Ali b.
Ahmad al-'Aqiqi is, for instance, called mukhalliy (Ts1, Rijal: 486) because
his badith contained manakir, bizarre ideas (idem, Fibrisz: 97). Kashshi:
476 states that AbG Bastr Yahya b. Abi '1-Qasim al-Asadi was not a ghal7
himself but was mukballiy, that is, he transmitted ghulwww traditions.
Compare with cases where a person is said to be f7sid al-madbbab wa 'l-rivaya
(e.g., Najashi: 122; Ibn al-Ghada'iri, 3:179). This is, of course, the more
specific sense of this term as used in the Imamite hadith literature, The
term mukballit is also used in the works on hadith in the sense of careless
transmitter who quotes and mixes all sorts of hadith, whether sound or
“weak.”
See Kashshi: 326 (describing three transmitters, one of whom, Ishaq b.
Muhammad al-Bast1, had [according to ibid.: 5311 a special interest in
transmitting Mufaddal b. “Umar’s reports on the themes of tafwid). See
also Khusaybi: 431 where the word martafi‘a is used in the same sense.
See Najashi: 24 (Ibrahim b. Yazid al-Makfif), 155 (Kbaybari b. ‘Al
al-Tahhan), 228 (‘Abd Allah b. Khidash al-Mahr1), 384 (Muhammad b.
Bahr al-Ruhni, who was accused, according to Tisi, Rij#/: 510 of support-
ing the idea of z4fw7d); Ibn al-Ghad@'iri, 1:37 (Ibrahim b. Ishaq al-Ahmar),
126 (Ahmad b. ‘Alf al-Razi), 237 (Umayya b. ‘Alt al-Qaysi), 2:42 (Ja'far
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irtifi', murtafi’ al-qawl*‘or fibi ghulmww wa taraffu',” all describing

the doctrine of or the nature of the hadith transmitted by the .

concerned person to be “elevated”?* and exaggerated as they elevated
the Imams from human beings to supernatural beings by ascribing
miracles and superhuman characters to them. Nevertheless, in gen-
eral usage, the term ghulit was also liberally and systematically used

for both categories in Shi‘ite circles as well as in the traditions and -

sources.* However, if the two terms ghular and mufawwida are

b. Muhammad b. Malik al-Fazari), 45 (Ja'far b. Ma'riaf al-Samarqandi),
124 (Hasan b. ‘Ali b. Abi ‘Uthmin Sajjada), 5:45 (Qésim b. al-Hasan b.
‘Alf b. Yaqtin), 127 (Muhammad b. Ahmad al-Jamiirani), 162 (Muham-
mad b, Bahr al-Ruhni), 219 (Muhammad b. Sulayman al-Daylami, murtafi’
17 madbhbabib), 264 (Muhammad b. ‘Alf al-SayrafD).

31. Kashshi: 571 (Aba Hashim al-Ja‘fari whose natration betrays irtifa‘ fi 'I-
gawl); Najasht: 406 (Miisi b. Ja'far al-Kumaydhani); Ibn al-Ghada'ird,
3:266 (‘Abd Allah b. Bahr al-Kaf1), 268 (‘Abd Alldh b. Bakr al-Arrijani),
278 (‘Abd Allah b. al-Hakam al-Armani), 284 ('Abd Allah b. Salim al-Say-
raff), 4:25 (Abd Allah b. ‘Abd al-Rahman al-Asamm), 74 (‘Abd al-Rahman
b. Ahmad b. Nahik al-Kafi), 6:131 (Mufaddal b. ‘Umar al-Ju'fi), 279
(Yasuf b. al-Sukht al-Bast1), 289 (Yusuf b. Ya'qab al-Ju'fi).

32. Najashi: 97 (Ahmad b. ‘Alf al-Raz1).

33. The expression was possibly taken from a then well-known statement attri-
buted to the Prophet: “Do not exalt me above my actual rank {/z tarfa'int
fawqga haddil; God picked me up as a slave {of His} before He picked me
up as a prophet” (HimyarT: 181; Ibn Babawayh, ‘Uy#n, 2:201).

34. Ibn Dawid: 538—42 gives a list of 65 persons described in the Shi‘ite
biographies of the transmitters of hadith as ghulat, and Wadad al-Qad,
“Development . . .”: 317-18, gives a list of 56 based on the information
available in the biographical dictionaries of Kashshi, Najashi, Tasi and
Ibn Shahrashiib. She, however, missed these names: Isma‘il b. Mihrin
(Kashshi: 589), Muhammad b. al-Furét (ibid.: 554), Muhammad b. Nusayr
al-Numayri (ibid.; 520~21), Muhammad b. Miisa al-Shurayq1 (ibid., 521:
Tist, Rijal: 436), Munakhkhal b. Jamil al-Kaft (Kashshi: 368; also Ibn
al-Ghada'ir1, 6:139), Mubammad b. Sadaqa al-Basr1 (Tasi, Rijal: 391),
Muhammad b. Isa b. ‘Ubayd al-Yaqtini (idem, Fibrisz: 311), Hasan b.
Khurzadh (Najashi: 44), and Husayn b. Yazid b. ‘Abd al-Malik al-Nawfalt
(ibid.: 38). Other names can be found in Ibn al-Ghada’ir1, 2:24 (Ja'far b.
Ismd‘1l al-MinqarD), 272 (Khalaf b. Muhammad al-Maward1), 275 (Hasan
b. ‘Ali al-Tahhan), 3:205 ($lih b. Sahl al-Hamadani), 206 (§alih b. ‘Ugba
b. Qays b. Sam‘an), 4:204 (‘Ali b. ‘Abd Allzh al-Maymiini), 5:45 (Qasim
b. al-Rabi* al-Sahhaf), 6:112 (Mu'allda b. Rashid al-'Ammy), 156 (Misa b.
Sa‘dan al-Hannat), 164 (Mayyah al-Madg'ini), 290 (Yunus b. Bahman).
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mentioned together, ghulir definitely refers to those who deified the
Imams or, alternatively, considered them prophets or angels.?’
The doctrines of the Mufawwida were more developed versions
of those of the earlier extremists. The trend, it seems, was helped
by the introduction of two ideas into the extremist doctrine some
time around the beginning of the second/eighth century by the
Kaysanite extremists.>® First came the idea of incarnation of the
divine spirit or light in the bodies of the Prophet and the Imams.
Earlier extremists had believed that the Prophet and the Imams
represented divinity itself.” According to this new idea, they pos-
sessed a part of the spirit of God or a spark of the divine light (but
not necessarily the totality of God) which they had inherited from

Many of these ghulit belonged to sectatian extremist groups, whereas others
were from the Mufawwida. Tasi, for instance, describes Muhammad b.
Bahr al-Ruhni as a gha/7 in his Fibrist: 132 but as a mafawwid in his Rijil:
510, and Furat b. al-Ahnaf al-‘Abdi as being attributed to ghuluww and
tafwid in his Rijal: 99 (as quoted by Ibn Dawid: 492 who possessed the
autograph of that work, although in the printed copy it appeats as ghuluww
and tafrit, two concepts with opposite meanings). Sometimes, however,
only the adherence to 74fwid is mentioned as in the case of Adam b.
Muhammad al-Qalanisi al-BalkhT in Tisi, Rijal: 438.

35. See, for instance, Ibn Babawayh, ‘Uyin, 2:203 where a quotation from
Imam ‘Alf al-Rida states that the “Ghulat are infidels and the Mufawwida
are polytheists” (naturally because the more radical extremists, referred to
here as the Ghuldt, believed in a god other than Alldh, whereas the latter,
the Mufawwida, virtually added other acting gods to Him); ibid, 1:215
(and idem, Khisal: 529; idem, I'tigadiat: 100; Ghayba: 18) where it is said
that the Ghulat and Mufawwida denied that the Imams were actually killed

-or actually had died (Tusi, in Talkhis al-shafi, 4.198, says that the
Mufawwida doubted that Husayn was actually killed, in the same way that
the Ghulat hesitated about ‘Ali’s death); idem, Fag#h, 1:359 where he says
that “the Ghuldt and the Mufawwida, may God curse them, deny the
inadvertence of the Prophet”; Mufid, Awg'il: 38 where he states that the
idea that the Imams did not possess knowledge of the unseen is held by
the entire Shi'ite community “except those who split away from them of
the Mufawwida or those who allege to belong to them {the Shi‘ites] of the
Ghulat” (compare with other cases in that work, such as the beginning of
the same page, where he speaks of “the Mufawwida and others among the
Ghulat.” See also Kashshi: 479).

36. See Wadad al-Qadi, Kaysaniyya: 246, 248, 250-53.,

37. See ‘Abd al-Jabbar, 20(1):13.
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Adam through a line of prophets. The second was an interpretation

that seems to have been offered first by the Kaysanite Bayan b. -

Sam‘dn al-Nahdi (d. 119/737)*® of a Qur’anic verse that speaks of
the God in Heaven and the God on earth.*® He commented that
this verse indicated that the one who is the god in heaven was
different from the one who is the god on earth, although the one

in heaven is greater and the one on earth lesser and obedient to

him.* The two ideas were combined in the fourth decade of the
second/eighth century by Abu'l-Khattab Muhammad b. Abi Zaynab
al-Asadi (d. ca. 138/755-756),*' head of the Khattabite extremists,*
who maintained that the spirit of God descended to the earth,
manifested in Ja‘far al-Sadiq,” and that now he was the god on
earth.% The doctrine of the Mufawwida, who appeared about the
same time and was championed by Mufaddal b. ‘Umar al-Ju‘fi, the
money changer® (d. before 179/795), a former disciple of Abu
’l-Khattab,“ was clearly a further modification of that same idea.”’

38. On him see Wadad al-Qadi, Kaysgniyya: 23947, the article “Bayan b.
Sam‘dn al-Tamimi” in EI?, 1:1116-17 (by M.G.S. Hodgson); William
Tucker, “Baydn b. Sam‘dn and the Baydniyya,” in the Muslim World, 65,
(1975): 241-53.

39. Qur'dn, 43:84: “and it is He who is God in heaven and God on earth.”

40. Kashshi: 304 (see also Nawbakht1: 59).

41. On him see the article “Abu 'I-Khattab” in EI?, 1:134 (by B. Lewis); Halm,
Die Islamisch Gnosis, 199-206.

42. On them see the article “Khattabiyya” in EI?, 4:1132-3 (by W. Madelung);
Halm, Die Islamische Gnosis: 199-217.

43, Shahrastini, 1:210-11.

44, Kashshi: 300. See also Nawbakhti: 59 and Sa‘'d b. ‘Abd Allah: 53 where
some followers of Abu 'I-Khattab are quoted as describing his successor as
“the god on earth who was obedient to the god of heaven and acknowledged
his superiority and rank.”

45. On him see Halm, “Das Buch der Schatten,” in Der Islam, 55 (1978):
219-60.

46. Kashshi: 321, 324,

47. See ibid., 324-5. Abu ’l-Hasan al-Ash‘ari, 1:79, thus, classifies the
Mufawwida as a subsect of the Khattabiyya whose only difference with the
mainstream Khattabites was that they disassociated themselves from Abu
'I-Khattab after Ja'far al-Sadiq anathematized him, but they remained faith-
ful to Abu 'I-Khattab’s teachings.
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The Mufawwida maintained that the Prophet and the Imams
were the first and only beings to be directly created by God* from
a substance different from that of the rest of humanity.” God then
gave them authority and responsibility for all affairs of the world,
whatever movement and action takes place in the universe.*® They,
as noted above, actually perform whatever functions are normally
and conventionally ascribed to God, such as creation, providence,
death, and so forth.>! They make the shari‘z and abrogate it, make
things lawful or unlawful.’? They have knowledge of everything,
seen or unseen.”® (At least some upheld that the Imams received

48. Sa'd b. ‘Abd Allah: 60—-61; Mufid, Tashih: 112. To be more precise, the
first and only direct creature was a single entity, a single perfect being.
This perfect being was then manifested in the world in various shapes, first
as the Prophet and then as ‘Ali, Fatima, and the Imams from their descen-
dants (Sa'd b. ‘Abd Allah: 60—61). Bursi: 258 names a certain Jalit (?)
al-Qummi who held that the Imam was “the perfect man” and as such the
manifestation of God. The idea was that the first creature had all qualities
of God save His exclusive quality of being self-existing. The first creature
was, thus, the manifestation of all names and attributes of God except for
His name gayyiim (self-subsisting) because God is the only being whose
existence does not depend on anyone or anything else. Thus, in the hierarchy
of existence, the Prophets, his daughter Fatima and the Imams (or, as the
Mufawwida called them, silsilat al-mupammadiyyin) occupy the highest rank
save that of God. Some described their rank to be the rank of mashiyya
(God’s will), which is God’s first manifestation and action. They thus
represent the will of God, that is, whatever they do is the manifestation
of what God wants (see, inter alia, ‘Abd al-Jabbar, 20(1):13; Bursi, 32-8,
45-7). :

49. ‘Ayyashi, 1:374; Saffar: 14-20; Kulayni, 1:387; Khusaybi: 354; Ibn
Babawayh, Khisal: 428; Tusi, Amdali, 1:315. See further Kohlberg, “Imam
and Community”: 31.

50. See Saffar: 152; Sa‘'d b. ‘Abd Allah: 61; ‘Abd al-Jabbar, 20(1): 13.

. 51. Saffir: 61-6; Sa'd b. ‘Abd Alldh: 61; Abu ’1-Hasan al-Ash‘ari, 1:86, 2:239;

Kashshi: 332; Khusaybil: 431; Ibn Babawayh, ‘Uyin, 1:124; 2:202-3;
idem, I'tigadar: 100-101; ‘Abd al-Jabbar, 20(2):175; Ghayba: 178; Abu
Mansar al-Tabrisi, 2:288-9; Ibn al-Jawzi, Talbis: 107; Bursi: 257-8.

52. Saffar: 378-87; Abu 'I-Hasan al-Ash‘ari, 1:88; Kulayni, 1:265-6, 441.
See also Namazi, 8:319-26 for other references.

53. Saffar: 122-30; Kulayni, 1:260—62; Kashshi: 540; Hasan b. Sulayman: 2;
Majlisi, 26:18-200. See further Kohlberg, “Imam and Community”: 26—
30.
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direct revelation.)* They knew not only all the languages of mankind
but also those of the birds and animals.>® They were omnipotent,
omniscient, omniefficient, and omnipresent.’

The first spokesman for this tendency, in fact the first person
who is known for supporting these views”” in the Imamite commu-
nity,*® was, as noted above Mufaddal al-Ju'fi, who was then followed
by*® Abd Ja‘far Muhammad b. Sinan al-Zahiri (d. 220/835)® and
found significant support in the Imamite Shi‘ite community of that
time. A few decades later in the middle of the third/ninth century,
Muhammad b. Nusayr al-Numayri,* a prominent scholar from
Basra® and a follower of Mufaddal and Muhammad b. Sinan, de-
veloped their doctrine by adding much 47tini material to their
teachings. This brought the tendency back to the original fully
extremist Khattabite theories of metempsychosis and incarnation.
He enjoyed the support of Muhammad b. Muasa b. al-Hasan b.

54. Kashshi: 540; Abu '|-Hasan al-Ash‘ari, 1:88.

55. Saffar: 335—54; Kashshi: 540.

56. See on these points Saffir, passim; Kulayni, 1:168-439. Many of the
Mufawwida further denied that the Imams were actually killed or died and
held that, as in the case of Jesus as mentioned in the Qut'an 4:157, they
simply ascended to God. See Ibn Babawayh, I'tigadar: 100; idem, Khisal:
529; idem, ‘Uyin, 1:215; Tusi, Ghayba: 18;idem, Talkbis al-shafi, 4:198.

57. See Kashshi: 323, 326, 380, 531. See also Saffar: 24; Kulayni, 8:232. ‘

58. See Pseudo Mufaddal, Kitib al-Haft: 31 where Mufaddal is described as a5/
kull riwiya bating (see also Kashshi: 531). Cf. Ibn Babawayh, I‘tigadat: 101
where Zurara b. A'yan is quoted as reporting to Imam Ja'far al-Sadiq that
“a man from the descendants {s/c} of ‘Abd Allah b. Saba’” upheld the idea
of tafwid. The Imam asked what the term meant. Zurara explained that
the man maintained that God created Muhammad and ‘Al and then dele-
gated the authority to them, so they created, provided, and gave life and
death.

59. See Kashshi: 508-9.

60. On him see Halm, Die Islamische Gnosis: 242-3.

61. On him see Nawbakhti: 102—3; Sa‘d b. ‘Abd Allah: 100—101; Kashshi:
520-21; Ibn Abi 'I-Thalj: 149; Khusaybt: 323, 338, 367, 395.

62. Ibn al-Ghad@'iri, 6:62—3 where it is said that Muhammad b. Nusayr was
min afdal abl al-basra ‘ilman.
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al-Furat,® a member of the influential Shi‘ite family of high-ranking
government officials of Banu ’I-Furat,* and managed to establish
his own splinter group, the Nusayriyya.® The movement was further
consolidated by the works of one of its next heads,* Husayn b.
Hamdan al-Khusaybi (d. 346/958 or 358/969)¢" and lived henceforth
within the Islamic community as a heretic sect that now has several
million followers in Syria, Lebanon, and Turkey.® The bulk of the
Mufawwida, however, remained in the mainstream of the Imamite
community until the end of the time of the Imams.

From the time that extremist ideas started to gain some follow-
ing in the Imamite community many Imamites opposed the idea
of any supernaturality of the Imams and insisted that they were
simply virtuous learned men (‘ulama’ abrdr). The followers of this
tendency, however, firmly believed that absolute obedience to the
Imams was required, as the Prophet, according to the Shi‘ite analysis
and conclusion, instructed the people to follow them as the true in-
terpreters of the Book of God and heirs to the Prophetic knowledge.
This doctrine of the necessity of absolute obedience to the Imam
distinguished the supporters of this Shi‘ite trend from the many
Sunnites of the time who also favored those Imams whose authority
was widely accepted, such as Muhammad al-Baqir and Ja'far al-
Sadiq. Those Sunnites attended the circles of the Imams, studied
with them, cared about their opinions on various legal questions

63. Nawbakhti: 103; Sa'd b. ‘Abd Allah: 100; Kashshi: 521. See also Khusaybi:
338 where Ahmad b. Muhammad b. al-Furit al-Katib is mentioned among
the associates of Muhammad b. Nusayr. On the family’s connection to the
Ghulat see further Kashshi: 303, 554; Khusaybi: 323; ibn Abi 'I-Thalj:
148; Pseudo Mufaddal, Kitdb al-Haft: 20~21; Bursi: 258.

64. On them see the article “Ibn al-Furat” in EI2, 3:767-8 (by D. Sourdel).
Muhammad b. Miisa was father of Abu '1-Hasan ‘All b. al-Furdt (d. 312/
924), the vizier of the Abbasid Mugqtadir (r. 295-320/908-932).

65. See Ibn Abi '1-Thalj: 149; Ibn al-Ghad@'iri, 6:63; Managib, 1:265; Ibn
Abi 'I-Hadid, 8:122; Bursi: 257. See also Abu ']-Hasan al-Ash‘ari, 1:86
where they are called Numayriyya instead (possibly, however, a misspelling
of Nusayriyya).

66. See the table in Halm, Die Islamische Gnosis: 296.

67. On him see especially Zirikli, 2:255; Sezgin, 1:584 and the soutces men-
tioned in these two works.

68. On them see the article “Nusayriyya” in EI', 3:963—7 (by L. Massignon).
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and transmitted badith from them but only as some of the many
religious authorities of the time, or even as some of the most, or
the most, learned among them. Unlike the Shi'ites, those Sunnites,
however, did not consider following the Imams to be religiously
binding by Prophetic designation. The followers of that Shi‘ite
trend denied and rejected any idea or report that would attribute
any supernaturality to the Imams, including claims about their
knowledge of the unseen.

In the first decades of the second/eighth century, the most
distinguished figure in this latter tendency was a profound Shi‘ite
scholar of Kiifa,® Abii Muhammad ‘Abd Allah b. Ab1 Ya'far al-
‘Abdi (d. 131/748-749)° who was a very close associate of Imam
Ja'far al-Sadiq.”* He was an especially devoted and faithful follower
of the Imam™ and was praised by him as the only™ or one of only
two™ disciples of his who were the most obedient to him and with
whom he was totally satisfied. In numerous statements from the
Imam, ‘Abd Allah is praised with unusual and unprecedented com-
plimentary phrases where he is said, for instance, to be living in
Paradise in a house between the houses of the Prophet and ‘Ali.”
He maintained, however, that the Imams were merely righteous
and pious learned men (‘ulama’ abvar atqiy@’).”® He once had a debate

69. See Kashshi: 162, 427; Najashi: 213.

70. According to Kashshi: 246, he died in the year of the plague during the
time of Imam Ja‘far al-Sadiq. That was the year 131/748-749 (Iba Sa‘d,
5:355, 7{2}: 21, 60 {see also 7(2):11, 13, 17]; Khalifa b. Khayyat, 2:603;
Mubarrad, Ta'gz7: 212; Ibn Qutayba, Ma'drif: 470 {also 471, 601}; Ibn
al-Jawzi, Muntazam, 7: 287—8; Dhahabi, Ta'rikh al-islam, 5:199; Ibn
Taghribirdi, 1:313. Cf. Tabari, 7:401; Ibn al-Athir, 5:393 who dated the
plague to 130/747-748).

71. Kashshi: 10. See also Kulayni, 6:464.

72. Kashshi: 249 (para. 462). See also Durust b. AbI Mansar: 162; ‘Ayyashi,
1:327; Pseudo Mufid, Ikhtisas: 190.

73. Kashshi: 246, 249, 250 (paras. 453, 463, 464).

74. Ibid.: 180.

75. Ibid.: 249.

76. Ibid.: 247. See also Aban b. Taghlib’s definition of the Shi‘a (quoted in
Najashi: 12) as “those who follow the opinion of ‘All when quotations
from the Prophet are contradictory, and the opinion of Ja'far b, Muhammad
[al-Sadiq} when quotations from ‘Al are contradictory.”
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on this issue with Mu‘alld b. Khunays,” a servant of Imam Ja‘far
al-Sadiq, who ranked the Imams as prophets. The Imam reportedly
confirmed Ibn Ab1 Ya'far and strongly denounced Mu‘alla’s idea.”
Ibn AbI Ya'fiir’s ideas clearly had wide support in that period. At
the time of his death a huge crowd of those who supported his
anti-extremist ideas attended his funeral.” Some Muslim heresiog-
raphers, the first of them Ibn al-Muq'ad® in the time of the Abbasid
Mahdi (r. 158-169/775-785), mentioned a Shi‘ite sect as Ya'furiyya,
clearly denoting the followers of Ibn Abi Ya'fiar, who maintained
moderate positions on various theological and sectarian questions.
They, for instance, did not allow wrangling in religious matters
and, unlike the extremists,® did not consider the acknowledgment
of the Imam to be an essential component of Islam.®

The extremists were working actively against Ibn AbI Ya‘far
and his supporters during his lifetime and after.® In his lifetime,
they tried to discredit him even in the presence of the Imam who
always supported him and condemned his opponents.® They labeled
the big crowd that attended his funeral as the murji'at al-shi‘a,®
the Shi‘ite Murji'ites, obviously trying to accuse his supporters of
Sunnite inclinations in their doctrinal views as they considered the
Imams human beings, not acting gods. The situation created con-
siderable tension and exchanges of verbal attacks between the two
factions during the period of Ja'far al-Sadiq® but reportedly became

77. On him see Kashshi: 376-82; Najashi: 417; Ibn al-Ghada'iri, 6:110.
78. Kashshi: 247 (para. 456); Mandgib, 3:354.

79. Ibid.: 247 (para. 458).

80. Ibid.: 265-6.

81. See, for instance, Nawbakhti: 65; Sa‘d b. ‘Abd Allzh: 69.

82. Abu ’'}-Hasan al-Ash‘ari, 1:122. The sect was, thus, obviously different
from an extremist subsect with the same name that allegedly followed a
certain Muhammad b. Ya‘far (Khwirazmi: 50). On Ibn AbI Ya'fiir and
his ideas, see further Kulayni, 1:277, 3:133; Kashshi: 305, 307; Majlisi,
23:53.

83. In general, the extremists detested the prominent and learned disciples of
the Imams who were regarded by the community as most authentically
representing the views of the Imams. See Kashshi: 138, 148.

84. Kashshi: 246.

85. Ibid.: 247.

86. See Kulayni, 8:78, 223, 285.
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much worse and more bitter after him.® Even the learned

mainstream disciples of Imam Mausa al-Kazim were divided on the -

issues concerning the position of the Imamate, and the difference
of opinion on those issues caused heated debates, and, in some cases,
permanent breakdowns of friendship®® between them.

The turning point for the Mufawwida came with the death of
Imam ‘Alf al-Rida, who left a seven-year-old son as his only descen-
dant. This led, as noted above, to controversy in the Imamite
community as to whether a child of seven years was legally qualified
or knowledgeable enough to become an Imam. The mainstream of
the Imamite community eventually accepted him as the Imam but
disagreed in their interpretations and the solution offered. One
group held that the meaning of his being an Imam was that he was
the Imam to be, that is, that the Imamate was his right. When he
reached his age of maturity and obtained the knowledge necessary
for the holder of the position, he would then be the Imam. This
knowledge he would obtain not through revelation, as the Prophet
was the last to receive it and there would be no revelation after
him, nor through any supernatural means, but through reading the
books of his forefathers and acquainting himself properly with the
principles of religious law. This solution could not, of course, solve
the problems entirely because the Imam later had inevitably to
decide what the law was in many instances which might not be
specifically mentioned in the books of his forefathers. Therefore,
some of the supporters of that opinion suggested that he might
arrive at his legal conclusions about those cases through rational
reasoning.® This mode of reasoning was not recognized by most
early authorities of the Imamite doctrine to be valid in law because
one could not guarantee the absence of etrors in one’s argument
that could eventually lead to wrong conclusions and to ascribing
things to religion that were not parts of it. This rationale, however,

87. Managib, 4:250.

88. See Kulayni, 1:410.

89. The word used here in the sources is giyds, which in the Shi‘ite terminology
of the time implied any sort of rational argument, not only analogical
reasoning which the word more specifically implied in the Sunnite tradition.
See my An Introduction to Shi'i Law: 29-30; also al-Muhaqqiq al-Hillt,
Ma'aris: 187.
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would not be true in the case of the Imam, who was protected by
God against error in religion. Thus his rational argument would
always lead him to truth.? Others held that one could be given the
perfect knowledge of the shari‘z and be appointed by God as the
Imam even as a child in much the same way that Christ and John
the Baptist were, according to the Qur'an,®" prophets from their
childhood.?? This second interpretation and idea eventually received
the most support in the community and contributed greatly to the
popularization of extremist ideas about the cosmic position of the
Imams, the belief that they were superhuman beings possessed of
a divine light, and that it was this divine light, not any mere
knowledge or specific political right, that was the true essence of
the Imamate. The Imam became the Imam through divine grace;
knowledge or political status were mere contingent effects of the
Imamate.

From this point on,” the Mufawwida intensified their efforts
to spread their literature, a vast body of material quoted by Mufaddal
al-Ju'fi and his colleagues on the authority of Imam Ja‘far al-Sadiq,

90. NawbakhtT: 98-99; Sa'd b, ‘Abd Alldh: 96-98. See also Saffir: 387-90.
According to Sa'd b. ‘Abd Allzh: 96, this view was supported by the
ptominent Imamite scholar and theologian of the time Yiinus b. ‘Abd
al-Rahman al-QummiI (on him see below, chapter 4).

91. Quran, 19:12, 29-30.

92. Saffar: 238; Nawbakhti: 99; Sa'd b. ‘Abd Allzh: 95-96, 99; Kulayni,
1:321, 322, 383—4; Abu 'l-Hasan al-Ash‘ar?, 1:105; Abu '1-Qasim al-Bal-
khi: 181-2; Mufid, Irshad: 317, 319; idem, Majalis, 2:96; Majlisi, 50:20,
21, 24, 34, 35 (quoting other sources). Nashi’: 25 quotes a similar con-
troversy among earlier Shi‘ites on the Imdmate of ‘Al Zayn al-‘Abidin
who, according to some reports, had not yet reached the age of puBerty
when his father was killed. According to Nashi’, a group of the Shi‘ites
offered the same analysis cited above to support the truth of the Imamate
of ‘All Zayn al-‘Abidin, arguing that Christ and John the Baptist became
prophets when they were still childten. The group was headed by Abi
Khalid al-Kabuli, an early Shi‘ite that the extremists greatly admired and
considered as one of their pioneers (see Pseudo Mufaddal, Kitzh a/-Hafr:
20-21; also Ibn Abi '1-Thalj: 148). For similar ideas among the Shi‘ites
in the beginning of the second/eighth century, see Nawbakhti: 68-9; Sa‘d
b. ‘Abd Allah: 72; Nashi’; 43.

93. On the split in the Imdmite community in the early third/ninth century
on the nature of the Imams, see Kulayni, 1:441.



34 CRISIS AND CONSOLIDATION

in addition to that already produced by radical extremists such as

Abu ’1-Khattab and others.** The Mufawwida also added extensively -

to that literature.” In line with a statement attributed to the Imams
that permitted the attribution of whatever supernatural quality or
miracle one wanted to the Imams as long as one did not identify
them with God,?® the Mufawwida offered much material quoted on
the authority of the Imams on the divine aspect of their nature, as
well as many stories of miracles performed by any one of the Imams
and narratives that traced their signs and effects to the antediluvian
world. The whole of the third/ninth century was, thus, a period
in which the extremists’ literature in general and the Mufawwida’s
in particular greatly flourished. Much of the material in those genres
that is preserved in the later works was contributed by the
Mufawwida of this period. To further consolidate their own position,
they also quoted many complimentary remarks and praises of
Mufaddal and their other notables on the authority of the Imams.*”
By the middle of the third/ninth century they had properly estab-
lished themselves as a group within the mainstream Imamite com-
munity, and they were struggling to overwhelm the moderates.
The Imamite scholars and transmitters of badith in Qum,
which was by now the main Imamite center of learning, reacted
very harshly to the Mufawwida’s expansionism. They tried to contain
the flow of extremist literature that was spreading fast. The scholars
of Qum began to declare anyone who attributed any sign of super-
humanity to the Prophet or the Imams an extremist®® and to expel
such people from their town. Many of the transmitters of badith
were banished from Qum for transmitting reports that contained
that genre of material during the first half of the third/ninth cen-

94. See Kashshi: 224-5.

95. See, for instance, Ibn al-Ghada'iri, 6:131 where he commented about
Mufaddal that “much additional material has been added to him and the
extremists have loaded a big load in his reports.”

96. Himyari, Dald'il (quoted in Irbili, 2:409); Saffar: 241; Muhammad b.
al-Qasim al-Astarabadi: 44; Khusaybi: 432; Ibn Babawayh, Kbisal: 614;
Abl Mansiir al-Tabrisi, 2:233; Hasan b. Sulayman: 59.

97. See, for examples, Saffir: 237; Kashshi: 321, 322-3, 365, 402, 508-9.

98. See Majlisi, 52:89.
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tury.” This was, of course, the punishment for merely transmitting
reports of that genre. The actual belief in the supernaturality of the
Imams was another matter; it was a grave heresy that could be
punished by death. There is, in fact, a report that the people of
Qum once tried to kill a scholar of their town who was accused of
holding such opinions because they thought he was an unbeliever,
but they stopped when they found him praying.'® This response
indicates that the Imamite community of Qum did not differentiate
between the two concepts of ghulwww and tafwid”' and regarded

99. Kashshi: 512 (see also Najashi: 38, 77). They included famous Imiamite
transmitters of hadith such as Sahl b. Ziyad al-Adami al-Razi (Ibn al-
Ghada’irT, 3:179; Najashi: 185), Abi Sumayna Muhammad b. ‘Alf al-
Qurashi (Ibn al-Ghada’iri, 5:264; Najashi: 332), Husayn b. ‘Ubayd Allah
al-Mubharrir (Kashshi: 512), as well as Ahmad b. Muhammad b. Khalid
al-Barql, author of Kitab al-Mahdsin, who was expelled from the town
because he was not careful and quoted inauthentic material (Ibn al-Ghada'irT,
2:138).

100. Najashi: 329; Ibn al-Ghada'iri, 5:160. The man was Abt Ja'far Muhammad
b. Urama al-Qummi, a hadith transmitter of the mid-third/ninth century.
Among his numerous works mentioned in Najashi: 329—30 was a book
against the Ghulat. There was, however, some batini material in a book
attributed to him, which generated suspicions about him. He was, therefore,
at most one of the Mufawwida and not of the radical extremist splinter
groups.

101. The sectarian Ghulat, as said before, normally abrogated the shari'a and
did not consider themselves bound by religious obligations, including
prayer. They regarded such obligations as duties imposed on those like the
Mugqassira (see below), whose minds, unlike those of the Ghulat, were not
developed enough and blessed enough to know the secrets of the Universe
and the true rank of the Imams (Sa'd b. ‘Abd Allah: 61), and they maintained
that the recognition of the true status of the Imam would make them
unneedful of prayer and other religious obligations (ibid.: 39; Kashsht:
325). This is why in the early centuries people thought that they could
ascertain whether someone was from the Ghulat by watching him in the
time of prayer, because if he was an extremist he would not pray (Kashshi:
530). In a statement reported from Mufaddal he also downgraded the value
of prayer in contrast to serving the Imam (ibid.: 327). Another report
suggests that in a pilgrimage to Karbald' he personally failed to say his
prayers (ibid.: 325), a report that presumably attempts to prove that he
was actually a full-force extremist. An opposite example is a statement
quoted from a mid-third/ninth century transmitter of hadith who denied
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anyone who attributed supernaturality to the Imams to be a heretic,
virtually a nonbeliever, whether he deified them or not. The
Mufawwida counterattacked by calling the scholars of Qum and
other moderates mugassira, the shortcomers, suggesting that the

moderates fell short of recognizing the true nature of the Imam.
At times they even accused them of having Sunnite inclinations.

102

103

The term fagsir subsequently assumed a new sense in the post
second/eighth century Imamite usage'* as the opposite of tafwid,'”

102.

103.

104.

105.

that Muhammad b. Sinan was a gha/7 on the basis that he was the one who
taught that transmitter how to perform ritual purity (Ibn Tawus, Falih
al-s@'il: 11). This explains why the people of Qum who wanted to kill
Muhammad b. Urama stopped when they found him praying, because, in
their minds, if he were a ghdli, he would not pray and, therefore, in their
judgment his praying proved that he was innocent of that accusation, not
knowing that the Mufawwida branch of the Ghulat did not differ from the
mainstream of the Muslims in respect to the shari‘z and that they fulfilled
the Islamic religious obligations.

In a statement attributed in an anonymous work of the Mufawwida to the
Prophet, the Muqassira are defined as “those who fell short in the recognition
of the Imams . . . to know that God delegated His authority to those
whom He blessed with His grace: to create by His permission and to
resurrect by His permission and to know what is in the mind of the people
and the past and the future until the day of resurrection” (Majlisi, 26:14-15;
see also Khusaybi: 431; Mufid, Awad'il: 45).

See the quotation from the above-mentioned anonymous work of the
Mufawwida in Majlisi, 26:9 where a reference is made to al-nasiba al-mald‘in
wa 'l-qadariyya al-muqassivin, and 26:6 where it is said that whoever hesi-
tated about the divine nature of the Imam—-that he is the “face of God, the
eye of God and the tongue of God”—is a muqassir and a nasibi (anti-‘Alid).
The most common sense of the term fagsir was, of course, negligence of
one’s religious duties. It was, however, freely used in the general Islamic
usage to refer to shortcomings in recognition of religious facts and truths
(e.g., Kulayni, 2:19, 8:394; Kashsht: 424; Mufid, Awz'il: 48).

The contrast already existed between the two terms of fags# and ghulnww
in the Shi'ite (see, for instance, Saffar: 529; Kulayni, 1:198, 8:128;
Khusaybi: 419, 431, 432; Ibn Babawayh, Kbisal: 627; Majlisi, 26:1, 5,
6, 9, 14, 16) as well as in the general Islamic usage (see, for instance,
Raghib al-Isfahanl, Mwugaddama fi 'l-tafsir: 120, where he quotes some
earlier scholars as describing the opinions of those who restricted the right
of the interpretation of the Qur'an to the Prophet and those who allowed
it for anyone who had good command of Arabic as falling into the two
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each referring to one extreme within the mainstream of the Imamite

community. %

106.

extremes of ghuluww and tagsir; Jishumi, Risdlat iblis: 96). A well-circulated
anecdote suggested that both ghulnww and tagsir in religion were disap-
proved (Majd al-Din b. al-Athir, Nibdyz, 5:119; see also Nasir Khusruw:
410, 436). In the usage of the early pro-‘Alid groups it referred to the dis-
respectful statement and accusations that the pro-Umayyad and anti-‘Alid
elements used to make against ‘All (see, for instance, Ibn al-Iskafi: 31
where it is said: “afrata fibi (i.e. ‘Ali} qawmun fa-‘abadihu wa qassara frhi
gawmun fa-shatamibn wa gadbafiih; see also 32, 33). In the more general
Shi‘ite usage, however, it referred to the shortcoming of the non-Shi‘ites
who did not acknowledge the right of the ‘Alid Imams in the succession
to the Prophet in the leadership of the Muslim community. A statement
quoted on the authority of Imam ‘All Zayn al-‘Abidin, therefore, speaks
of those who denied the right of the House of the Prophet as those “who
came short in our matrer” (Irbili, 2:311 quoting Ibn al-Akhdar; also Sunnite
sources mentioned in Ibn ‘Ayyash, introduction to the edition: 17). Another
statement attributed to Imam Ja‘far al-Sadiq asserted that “the ghal7 comes
back to us but we do not accept him, but the mugassir joins us and we
accept him . . . {because] the ghili develops a habit [of neglecting his
religious obligations}, it would be impossible for him to give up the habit
and obey God, whereas the magassir will fulfill [his obligations} and obey
[God} if he comes to know {the true path)” (Tisi, Amali: 2:264; an abridged
version of this statement is ascribed to Imam Muhammad al-Baqir in
‘Ayyashi, 1:63). The reference is clearly to an outsider; a mugassir is someone
who currently does not follow the Imam and is not a member of the Shi'ite
community. The term clearly retained this meaning until the time of Imam
‘Alf al-Rida (see Ibn Babawayh, ‘Uysin, 1:304), although the trend to label
the non-exttemist Imamites as the muqassiva had already reportedly started
in the second/eighth century when some early Ghulat are quoted as calling
the mainstream Imamites who opposed them mugassira (Sa'd b. ‘Abd Allah:
55).

Shahrastani is obviously using the term in its general sense of shortcoming
when he states that “the Shi‘a fell into ghu/uww in connection with the
Imams as they made them similar to God and into fgsi» through making
God similar to man” (Milal, 1:105) and that some of the Ghulat brought
God down to the level of man and others elevated man to the status of
God, so they are at the two ends of ghuluww and tagsir (ibid., 1:203).
Fakhr al-Din al-Razi clearly did the same when he interpreted a statement
from an eatly ‘Alid who said “the extravagant in love for us is like the
extravagant in spite of us” as referring to the point that, in affection for
the House of the Prophet, both ghulnww and tagsir are disapproved (a/-Sha-
Jara al-mubdraka: 121). This is not, however, true with the editot’s footnote



38 CRISIS AND CONSOLIDATION

The rank and file Imamites and many of their transmitters of
hadith, howevert, stood somewhere between the two extremes. They
seem to have maintained that the Imdms possessed a divine blessing
that had been bestowed on the family of the Prophet, and, thus,
they believed in some sort of supernaturality for the Imams, although
not to the extent upheld by the Mufawwida. The Imams up to the
middle of the third/ninth century are reported in the Imamite
hadith as condemning the extremists and denouncing the attribution
of supernaturality to themselves. “The Ghulat are infidels and the
Mufawwida are polytheists”; whoever maintains any sort of contact
or friendship with them is cutting his ties with God, the Prophet
and his House, said Imam ‘Alf al-Rida.'”” A similar statement from
Imam Ja'far al-Sadiq warned the Shi‘ites to be extra careful and not
to let their youth be misled by the extremists. The extremists, he
said, are the most wicked among the creatures of God, worse than
any other category of infidels, because they try to desecrate God.'®
Many other similarly harsh statements are quoted from the Imams
in condemnation of the extremists.'® Nevertheless, as noted above,
the situation of the office of Imamate in the third/ninth century
helped the extremist ideas to gain more ground within the Shi‘ite
community, although not necessarily among the circle of the close
associates of the Imams and certainly not in the principal Imamite
center of learning at Qum.

By the time of Imam Hasan al-‘Askari the heated debates on
the nature of the Imams had already split the Imamite community
in some places into two hostile camps. ' In Nishapur, for instance,
the community was divided, and each group was excommunicating
the other. One group supported the Mufawwida’s opinion on the
supernatural knowledge of the Imams, and so they believed that
the Imams knew the languages of all humans and birds and animals
as well as whatever was happening in the world. They believed that
the divine revelation did not stop with the death of the Prophet

but continued, and the Imams still received it when they needed

in Kamal: 470 where the term mugassira is misinterpreted as those who cut
their hair in the pilgrimage to Mecca (a required act in the pilgrimage that
marks the end of the ceremonies, which is mentioned in the Qur’an, 48: 27).

107. Ibn Babawayh, ‘Uyin, 2:203; idem, Tawhid :364.

108. Tasi, Amali, 2:264.

109. See, for instance, Himyari: 31, 61; Kashshi: 297-302, 306-8; Ibn
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it. Another group headed by the prominent Shi‘ite scholar of that
century, Fadl b. Shadhan al-Naysaburi (d. 260/873), denied all of
these claims and maintained that the Imam was 2 man who had a
thorough knowledge of the shari‘a and of the correct interpretation
of the Qur'an.”' A few months before Fadl b. Shadhin’s death,?
however, the emissary of the Imam’s office to Nishapiir for the
collection of the community’s donations chose to stay with the first
group. That caused great difficulty. The moderates discredited the
emissary and abstained from paying their dues to him. The matter
was reported to the Imam, who sent a letter to the community in
which he condemned the beliefs of the Mufawwida'® but at the
same time complained about Fadl b. Shadhan, who had prevented
the people from paying their religious dues to the Imam's agent.
Kashshi, who has quoted this letter, suggests that the letter perhaps
had been sent by ‘Uthman b. Sa‘id al-‘Amri,'” the Imam’s chief
agent, who by that time controlled the financial affairs of the office.
The whole episode, however, signifies a noticeable change in the
practical position of the office to satisfy the entire community. (The
change had obviously become necessaty by the difficult political and
social conditions of the Shi‘ite community in those years.) In another
instance, two disputing groups, the Mufawwida and the Muqassira,
of an unspecified region (possibly of Samarra’ itself) are said to have

111, Kashshi: 539-41. See also his own Kit#b al-Idab: 461; Ibn Babawayh,
‘Uyin, 2:20; Najashi: 325, 328.

112. As Kashshi quoted, the Imam’s letter concerning the event in question
was sent, or at least received, two months after Fadl b. Shadhan’s death
in the Hijri year 260. Because the Imam himself died early in the third
month of that year, the event should have happened mostly in the year
before, and Ibn Shadhan’s death must have occurred quite early in 260,
The fact that Ibn Shiadhin died very early in the year is also verified by
another quotation in Kashshi: 538 that reports that a Shi‘ite from Khurasian
met the Imam on his way back from the annual pilgrimage to Mecca and
later came to know that Ibn Shidhidn had died around the same time that
he met the Imam. If one considets the distance between Mecca and Samarra’
and the time of annual pilgrimage, the meeting must have taken place
sometime in Muharram, the first month of the Hijr7 year, by any account.

113. Ibid., 540.

114. Ibid.: 542-3.

115. Ibid.: 544.
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sent a representative to the Imam to ask for his instructions. Accord-

ing to the report, the Imdm denounced the Mufawwida by name

and called them liars.'¢

The internal disputes and splits in the Imamite community
continued to the period of Minor Occultation."” The case was refer-
red several times to the agents of the vanished Imam to ask for the
Imam’s judgment. In a rescript received from the Holy Threshold, *®

the Imam complained about the “ignorants and idiots” among the

Shi‘a who attributed the knowledge of the unseen or any supernatural
power to them or exalted them above their actual rank."" In another
rescript sent by the second agent, Muhammad b. ‘Uthman al-‘Amrf,
the Mufawwida standpoints that attributed the creation of and pro-
viding for all beings to the Imams were rejected, although the
special grace that God had bestowed on the Imams was confirmed. '*°
This seems to be an attempt to bring the official position closer to
the prevailing view among the rank and file who, as noted above,
stood somewhere between the two extremes. An old and well-circu-
lated anecdote that condemned both ghuluww and taqs?r (in their
general Islamic senses) in religion'** would be now taken by many
as confirming this middle position against those two concepts in
their new and more specific Shi‘ite senses. Because the extremists
had been condemned by the Imams and the Shi‘ite community for
a very long time, this and similar quotations would actually be used
to discredit the moderates and to suggest that they, too, had gone

116. Khusaybi: 359, who mentioned the Mufawwida as the m'miniin (the faith-
ful); Ghayba: 148-9.

117. See Ghayba: 178, 238.

118. Abd Mansir al-Tabris, 2:288-9 (quoted also in Majlisi, 25: 266-8). The
rescript was issued to Muhammad b. ‘Alf b. Hilal al-Karkhi who was
otdered at the end of rescript to show it to others until all the Shi'ites
come to know its content and learn about it.

119. Abii Mansur al-Tabrisi, 2:289.

120. Ghayba: 178.

121. See above, n. 105. Clearly referring to the same general meanings of the
two terms, a statement from Imam Hasan al-'Askari also maintained that
the right path is always the middle path, that stands between the two
scales, lower than ghuluww but higher than tzgsir (Muhammad b. al-Qasim
al-Astaribadi: 44; Ibn Babawayh, Ma'dni al-akbbdr: 33).
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too far in denying the divine qualifications of the Imams.'?* The
position of scholars such as Muhammad b. Ibrahim al-Nu‘mani of
the first half of the fourth/tenth century, who complained that
groups of the Shi'ites went beyond the line of truth by either
exaggeration or shortcoming,'® is in the same line of thought, >
The moderate tendency, however, remained strong throughout
these periods to the last decades of the fourth/tenth century. In a
report, clearly authored by a pro-Mufawwida transmitter, he
suggests that of thirty Shi‘ite pilgrims who were present at the
grand mosque of Mecca on the sixth day of Dhu ’I-Hijja, 293/23
September 906, only one was “purely faithful” (mukblis) and the
rest were muqasira.'” In another report from the post-Occultation
period, an imaginary dialogue between Jabir b. Yazid al-Ju‘ff (d.
128/745-746) and Imam Muhammad al-Bagqir, it is said that the
majority of the Shi‘ites are muqgassira'*® who fell short of recognizing
the true nature of the Imam: that he is the one who creates and
provides with the authority given to him by God and that by this
grace he is omniscient and omnipotent.'? The scholars of Qum,
who were the highest authority of religious knowledge in this

122. See, for instance, Butsi: 240 where the attempt is made to present the
Mufawwida as those who followed the middle path; also Goldziher: 229
where it is quoted that the Nusaytiyya identify the common Shi‘ites as
muqassira.

123. Nu'mani: 19. See also Mufid, Awg'il: 45.

124. Some of the Imamite scholars of the third and fourth/ninth and tenth
centuries wrote books against the Ghulat and Mufawwida. One such work
was written by Ibn Babawayh; another by Husayn b. ‘Ubayd Allah al-
Ghad@'ir (d. 411/1020) as mentioned by Najashi: 69. The work by Ibn
Bébawayh was entitled Kitdb 1btdl al-ghulnww wa 'I-tafwid as mentioned
by the author himself in his other work, ‘Uyin akbbir al-vidi, 2: 204. The
title, however, appears in Najashi: 392 as Kitib 1btil al-ghulnmww wa 'l-taqsir,
possibly a mistake caused by an oversight which, in turn, may have been
caused by the change of emphasis in the mentality of the Imamite commu-
nity of Iraq from condemnation of #afwid to that of tagsir.

125. Kamal: 470, 473. See also al-Tabari al-Shi'l: 298-300; Ghayba; 156, in
both the reference to the Muqassita is omitted but the sentence that states
that only one of thirty was a “pure faithful” stands.

126. Majlisi, 26:15.

127. Ibid., 26:14-15.
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period,'® remained firmly anti-Mufawwida until the end of the
fourth/tenth century, opposing and rejecting any idea that attributed
any supernatural quality to the Prophet and the Imams. They held
that whoever believed that the Prophet or the Imams were immune
to inadvertence (sehw) was an extremist.'® They continued to dis-
credit the transmitters who related reports that attributed any super-
naturality to the Imams™°® and considered the transmission of that
genre of material to be unlawful. A group of the scholars of Qum
even held that the Imams did not know many laws of the shari‘a
and had to rely on personal judgment and 7jt7had to derive the
appropriate laws.*! The Mufawwida consistently endeavored to dis-
credit the scholars of Qum, derogatorily calling them maqassiva.
This denigration angered Ibn Babawayh, the most prominent rep-
resentative of the school of Qum in the middle and second half of
the fourth/tenth century.? In his work on the Shi‘ite creed, after
reemphasizing that to the Shi‘ites the Ghulat and Mufawwida are
infidels, more wicked than all other infidels and wrong thinkers,
he asserted that “the sign to know the Mufawwida and Ghulat and
their like is that they accuse the masters and scholars of Qum of
shortcoming.”*?

The period of the Minor Occultation was especially marked
by the tireless efforts of the Mufawwida to establish themselves as
the true representatives of Shi‘ism and their doctrine as the middle
path between extremism and shortcoming. To this end, they missed
no opportunity and failed no chance. They continued assiduously
to spread countless quotations on the authority of the Imams, some
of which, despite all efforts of the masters and scholars of Qum,

128. This fact is well verified by the fact that Husayn b. Rih al-Nawbakhti (d.
326/938), the third chief agent of the vanished Imidm, sent a book of
doubtful authority to the scholars of Qum and asked them to Jook at it
and see if anything in it contradicted their views (Ghayba: 240).

129. Ibn Babawayh, Fagih, 1:359-60. See also my An Introduction to Shi'7 Law:
40.

130. See, for instance, Majlis1, 25:347.

131. Mufid, Tashih: 66.

132. See Tasi, Fibrist: 157.

133. Ibn Babawayh, I'tigidar: 101 (read mashiyikh qum [as in Mufid, Tashih
al-i'tigad: 65 and manuscripts of the work itself} for mashayikhibim).
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penetrated the Shi‘ite hadith. Tampering with the material in books
written by reliable authors and inserting new material into them
had been done successfully by heretics in the periods of the two
Imams, Muhammad al-Baqir and Ja'far al-Sadiq,"* and the option
was still available to all conflicting groups. The transmission system
of hadith could not always prevent these forgeries. Like their pre-
decessors in the time of Imam Ja'far al-Sadiq, the Mufawwida con-
tinued their effort to discredit their opponents by accusing them of
weak faith,'® of debasing the glorious position of the Imamate, of
opposing the authority of the Imams and knowingly denying their
qualifications, and of being influenced by the Sunnite doctrines.
To counter a widely reported statement from the Imams that
gave a much more favorable status to the Muqassira than to the
extremists,?® the extremists came forward with their own interpre-
tation of that statement by construing the term muqassira to refer
to other groups of the Shi‘a and not the moderates.”” Then the
extremists ascribed to the Imams their own similarily phrased state-
ments, which favored the extremists against the Mugqassira.”® One
of the Mufawwida’s contributions in this period which later be-
came a popular Shi‘ite practice,™ in spite of the opposition of

134. See Kashshi: 224—5. These activities brought the condition of the Shi'ite
hadith to a situation that Zurdra b. A'yan, the most prominent Shi'‘ite
scholar of the first half of the second/eighth century, wished he could “make
a fire and burn all of it” (Majlisi, 25:282).

135. See, for instance, Khusaybi: 385 where he accuses the “Mugqassira and weak
faithful among the Shi‘a” of growing doubt about Imam ‘Al1 al-Hadi after
his elder son Mubammad, who was reportedly his successor designate, died
during ‘Alf al-Hadf's lifetime.

136. ‘Ayyashi, 1:63; Tasi, Amali, 2:264.

137. Khusaybi: 431.

138. Ibid.: 432.

139. See Ibn Babawayh, Fagih, 1:290-91, who after quoting the traditional
formula of adbén said: “This is the correct adban, nothing should be added
to or omitted from it. The Mufawwida, may God curse them, have fabricated
reports and added in adbgn . . . ‘T witness that ‘Alf is the friend of God’
.. . 1 mentioned this in order that those suspected of being among the
Mufawwida but who have mixed themselves with us be distinguished [from
usl.”

140. This was not a common practice among the Shi‘a until 907/1501-1502
when the Safavid Isma‘il I (r. 906-930/1501—1524) issued a decree that
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generations of Shi'‘ite jurists who regarded it a legally unwarranted
innovation, ! was the addition of testimony to the spiritual authority
(wilaya) of ‘All in the call to prayer (adhan). Some of their ideas
also gained the acceptance of Imamite theologians of that and later
periods. The Nawbakhtis, for instance, adopted their theory of the
Imam’s perfect knowledge of all languages and arts,'¥? as well as
the theory that his Imamate is a necessary conclusion of his inborn
merits.'** However, they opposed the Mufawwida on other questions
such as the Imam’s power to perform miracles,' his receiving of
divine revelation,'® his ability to hear the voices of the angels, ¢

the formula ashhadu anna ‘aliyyan waliyyn 'llah be added to the adban. At
that time, it was suggested that it was a Shi‘ite practice that had been
abandoned for more than five centuries (RGmld, 12: 61). By early next
century (eleventh/seventeenth) it had already become such a popular practice
in most Shi‘ite towns that if someone did not say it in the adhin he was
accused of having become a Sunnite. Therefore, although the jurists regarded
it as an unauthorized addition, they could not publicly denounce it, so
they considered it to be a case wherein they had to practice precautionary
secrecy (Majlist I, Lawami', 1: 82). However, in the middle of the following
century (twelfth/eighteenth) many Shi‘ites still refrained from adding that
formula to the adhin (Muhammad Mu’min al-Husayni: 43-4; Muhammad
Nasir b. Muhammad Ma'sim: 2—3). The Prominent Imamite jurist, Ja'far
b. Khidr al-Najafi, Kashif al-Ghica’ (d. 1228/1813) sent a petition to the
Qajar king of his time, Fath ‘Al Shih (r. 1212-1250/1797-1834) and
asked him to ban this unwarranted innovation (Akhbari, Riszla dar shabidat
bar wildyat: 181-3). Later in that century the Shi‘ite ‘#/ama’ in India, too,
tried to encourage the community to abandon the practice but failed (Muhsin
al-Amin, 2:205; Mudarris Tabrizi, 4: 229). It is now an almost univérsal
Imamite practice (see, for instance, Muhsin al-Hakim, 5: 545).

141. See, for instance, Tusi, Nibaya: 69; ‘Abd al-Jalil al-Qazwini: 97; al-Muhaq-
qiq al-Hilli, M#'tabar, 2:141; Ibn al-Mutahhar, Tadbkira, 1:105; al-Shahid
al-Awwal, Dbikra: 170; idem, Lam‘'a: 12; al-Shahid al-Thani, Rawd: 242;
idem, Rawda, 1:240; Ardabili, Majma’, 2:181; Majlisi 1, Lawami‘, '1:182;
Sabzawarl, Dhakhira: 254; Fayd, Mafatib, 1:118; Kashifal-Ghita': 227-28.

142, Mufid, Awa'il: 37-8.

143. Ibid.: 32-5.

144. 1bid.: 40.

145. Ibid.: 39-40.

146. Ibid.: 41.
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and, after his death, the voices of visitors to his shrine'” and to
know their conditions, and his knowledge of the unseen.'® Other
Imamite theologians such as Mufid disagreed with the Nawbakhtis
on their two pro-Mufawwida ideas. ' Mufid, however, agreed with
the Mufawwida on the basis of what he thought to be “sound
reports” > that the Imam could perform miracles and hear the voices
of the angels and the pilgrims to his shrine. These are the reports
that the transmitters of Qum®' and many other early Imamite
authorities™? rejected as unauthentic and apocryphal accounts fabri-
cated by the extremists, including the Mufawwida. As will be seen
below, Aba Ja'far b. Qiba also maintained the possibility that God
“may manifest miracles by the hand of the Imam”'** although he,

147. Ibid.: 45.
148. Ibid.: 38.

149. Ibid.: 33, 35, 38.
150. Ibid.: 40, 41, 45. Abu 'I-Hasan al-Ash‘arT 2:125 noted the division in the

Imimite community of his time over the possibility of miracles from the
Imim, where “groups” of the Rafidites (in his words) supported this possi-
bility.

151. See, for instance, Najashi: 329 (also Tasi, Fibrist: 143), also 348 where a
long list is given of the transmitters whose reports were rejected by Abi
Ja'far Muhammad b. al-Hasan b. al-Walid (d. 343/954-955), head of the
school of Qum in his time (ibid.: 383).

152. Fadl b. Shadhdn al-Naysabiiri, for instance, considered it unlawful to quote
the reports ascribed by Muhammad b. Sinan to the Imams (Kashshi: 507).
‘Ali b. al-Hasan b. Faddal, a prominent Imamite scholar of the early
third/ninth century, had the same opinion about whatever was reported by
Hasan b. ‘AlT b. Abi Hamza al-Batd’ini, who was an extremist and a liar
(ibid.: 443), in spite of the fact that he had formetly studied with Batd'ini
and heard many hadiths from him and copied his entire commentary on
the Qur'an from beginning to end (ibid.: 404, 552). Hasan b. ‘Ali b.
Ziyad al-Washsha', another prominent Imamite badith transmitter in the
beginning of the third/ninth century, refused to transmit to his students
a pro-Mufawwida hadith that was in a book that he was reading with his
student (‘Ayyashi, 1:374). The expression /z yuktabn hadithubu (ot I3 yajizu
an yuktaba hadithnbu) repeatedly occurs in the early Imamite biographical
works in reference to the badith transmitters of the Mufawwida (see, for
instance, Ibn al-Ghada'iri, 5:184 {on Muhammad b. al-Hasan b. Jumhir
al-‘Ammi], 6:131 [on Mufaddal b. ‘Umar al-Ju'f}; see further Najashi:

122). )
153. See his Mas'ala fi 'I-imama, paras. 5—7.
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too, categorically rejected other ideas of the Mufawwida such as the
Imam’s knowledge of the unseen' or the Imam as anything more
than a pious scholar.'

154. See his Nagd kitah al-ishhad, paras. 34, 55. The idea that the Imdm had
such knowledge was, as noted, originally put forward by the Kaysanite
extremists and then followed by other heretic groups (see, for instance,
Abu '1-Hasan al-Ash‘arT, 1:77; Kashshi: 291, 292, 298-9, Abu 'l-Faraj,
Aghani, 23:243; Ibn Abi '1-Hadid, 5:119) and the Mufawwida. The pro-
Mufawwida elements among the Twelver Imamites have since continued
to support this idea, whereas the anti-Mufawwida have always strongly
rejected it; in fact some (such as Ibn Qiba in his Nagd kitab al-ishhad,
para. 55) considered the attribution of such knowledge to anybody other
than God to be tantamount to infidelity (see inter alia and apart from those
mentioned above, Kashshi: 541 [see also 326, 443}; Ibn Bibawayh, Khisal:
428; idem, Ma'ani: 102; Mufid, Majalis, 1:73; idem, Awad’il: 38; idem,
al-Mas@'il al-‘ukbariyya [quoted in Majlisi, 42:257-8); Murtada, Dbakhira:
436; idem, Intisar: 243; Tusi, Tibyan, 4: 152; idem, Talkhis al-shaf,
1:252, 4:182-8; idem, Tambid: 365-6; Tabrisi, Majma’, 6:230-31, 7:
230-1, 12: 238— 9; Abu 'l-Futih al-Razi, 5:347; Ibn Shahrashib,
Mutashibih al-quv'an, 1:211; ‘Abd al-Jalil al-Qazwini: 286; Ibn Maytham,
3:209; Fath Allah al-Kashani, 1:418; Nar Allah al-Tustari, @/-As'ila al-
yisufiyya: passim; Muhammad Hasan al-Najaff, 1:182 and many other
sources mentioned in Najafabadi: 4645 and Qalmdaran: 166-185). Abu
'l-Hasan al-Ash‘ari, 1:117, noted the division between the Imamite com-
munity of his time on this issue. Abu ’1-Qasim al-Balkhi: 176 attributed
to the Imamites the opinion that the Imam knew everything related to the
religious law. Other opponents of the Imdmites, however, accused all of
them of believing in the Imim’s knowledge of the unseen (Pseudo Qasim
b. Ibrahim: 104b; ‘Abd al-Jabbar, Fawsd'id al-quy'an, quoted in Ibn Tawas,
Sa'd al-su'nd: 184). Among the Imimites themselves Mufid (Awa'il: 38)
and TabrisT (Majma’, 6:230-1, 7:230—1, 12: 238-9) categorically denied
that any of the Imamites in their time held such an opinion (the first
asserted that only the Ghulat and Mufawwida held it), whereas ‘Abd al-Jalil
al-Qazwini: 286 referred to a small group of the Imamite bashwiyya
(traditionists) who still quietly existed within the Imamite community of
his time (see my An Introduction to Shi'f Law: 34; also Muntajab al-Din:
161 where the title of a work written by the head of the Imamite community
of Qazwin in the early or mid-sixth/twelfth centuty, Muhammad b. Hamdan
b. Muhammad al-Hamdan, #/-Fusil fi dbamm a'dd’ al-usiél, may be taken
as a further testimony to the existence of some of the Imamite bashwiyya
in those days) and who advocated the idea of the Imam’s knowledge of the
unseen. lbn Tawis, Sa‘d al-su'itd: 185, also acknowledged the division
among the Imamites on the issue.

155. See his Nagd kitah al-ishhad, para. 34. See also al-Shahid al-Thani, Hagd'iq
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As can be gathered from the above, parts of the Mufawwida’s
literature had begun to gain some sort of recognition in Imamite
scholarship by the later decades of the fourth/tenth century. They
had already found their way into the collections of Imamite hadith,
such as Kulayni’s Kitgb «/-Kaf7, a work that reportedly contains
9,485 reports of doubtful and inauthentic origin, "¢ two-thirds of
its total contents of 16,199 reports.*” Further material from works
of the Mufawwida, and even from the writings of heretical authors
such as Husayn b. Hamdan al-Khusaybi, were later introduced into
the Imamite literature by populist authors who tended to put to-
gether and offer whatever report in their judgment could strengthen
the faith of the people in the Imams although the authors themselves
could never guarantee the authenticity of many reports or many of
the sources they quoted.’® A cultural situation existed in which

al-iman: 150-51, who attributes this opinion to “many” of the early Imamite
authorities. He also asserts that many of the early Imamites did not believe
in the Imams’ ‘isma, that is, that they were divinely protected against sin
and error (see also Bahr al-"Uldm, 3:220, whete the opinion is attributed
to the majority of the early Imamites; also Abt ‘AlT: 45, 346). In the time
of Mufid, however, only a minority of the Imamites denied the Imams’
‘isma (Awd'il: 35).

There were, of course, other points on which the two divisions of the
Imamite community, the pro-Mufawwida and the anti-Mufawwida, dis-
agreed. Many Imamites, for instance, denied the concept of r#j'z, that the
Imiams and some others would physically return to the world before the
Day of Judgment (see Tabrisi, Majma', 20:252). Numerous monographs
are exchanged between the supporters and rejectets of this concept, many
of them published. They differed also on the question of whether the
non-Imamite Muslims, including the Sunnites, will be saved and live in
Paradise in the hereafter as suggested by numerous reports from the Imams
(see, for instance, Barqi: 287; Kulayni, 2:19; Ibn Babawayh, Kbisal: 408;
Mandgib {quoted by Majlisi, 8:139]. See also Tabataba'Ts footnote in
Majlist, 3:8).

156. See Yasuf al-Bahrant: 395; Khwansari, 6:116; Agha Buzurg, 17:245.

157. On the number of the hadiths of the Kif7 see the introduction to its most
recent edition: 28 and the sources cited thetein.

158. These include books such as al-Tabari al-Shi‘'T’s Dali'il al-imima and Musnad
fatima, Husayn b. ‘Abd al-Wahhah's ‘Uyin al-mu'jizat, Furit b. Ibrahim
al-Kift's Tafs7r, Muhammad b. Ahmad b. Shadhédn’s #/-Rawda fi 'I-fadd’il
or Mi'at manqaba, ‘Imad al-Din al-TusT’s Thagib al-manigib, Qutb al-Din
al-Rawandi’s a/-Khard'ij wa 'l~jard’ib, and numerous other works.
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collecting and preserving as many hadiths as possible was a feature
of quality and pride for the collector, a mentality that prevailed in
the entire community of Muslim traditionists from all schools during
the early and middle Islamic ages. Much of the material contained
in different versions of the earlier books™ as well as in works
attributed to early authors (at times famous ones), even though
there was no evidence to verify these attributions,'® was quoted in
later works by non-Mufawwida authors who themselves did not
believe in the content and could not guarantee the authenticity of
their sources. In more recent centuries the preoccupation of some
Shi‘ite authors with preserving whatever early Shi‘ite material has
survived has spread the material from the works of heretic authors.
Some authors even tried to rehabilitate those heretics and criticized
the early Shi‘ite authorities who “accused” them of heresy and cor-
ruption of faith. The result of this centuries-long process is manifest
in the monumental collection of Bihar al-anwar of Muhammad
Baqir al-Majlist (d. 1110/1699),'¢* which includes most of the re-
mains of the scholarship of the extremists of the early centuries that
found their way into Imamite works through the channels men-
tioned.'*

The history of these two trends of Imamite thought, the conflict
of which comprised a major chapter in the history of the Imamite
community in the periods following the period of Minor Occulta-
tion, is outside the topic of the present work. In brief, although
the Mufawwida came to be regarded in theoty as a heretical splinter
group'® and their ideas were rejected unanimously'®* by the Imamite

159. These differences sometimes made two books of a single book as was the
case with Saffar’s Bas@'ir al-davajas (see its editor’s incroduction: 4-5).

160. These include books such as the present version of Kitdbh sulaym b. qays
al-hilali, Pseudo Mas'adi’s Ithbat al-wasiyya, Pseudo Mufid’s al-Ikbtisis
and other similar works (see further Najashi: 129, 258; Ibn al-Ghada'iri,
5:160).

161. This work is available in two editions, the old lithograph in 25 large
volumes and the new edition in 110 volumes.

162. See especially volumes 23—27 of its new edition and the section on the
miracles under each Imam’s biogtaphy in volumes 35-53.

163. See, for instance, Ghayba: 254 where a former Shi‘ite is said to have been
converted to the doctrine of the Mufawwida and that “the Shi‘a did not
know him except for a short time.”

164. Shubbar, Maszbih al-anwar, 1:369. See also Majlisi, 2:175, footnote.
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community, many of their teachings (although not their fundamen-
tal ideas on cosmological matters) that were put in the form of
hadith, especially on the scope of knowledge of the Imam, found
supporters among later Imamites. Heretical persons and sects ap-
peared in the Imamite community who even supported the cos-
mological theories of the Mufawwida, including authors such as
Rajab al-Bursi (d. after 813/1410)'¢ and the splinter group of the
Shaykhiyya (founded in the thirteenth/nineteenth century), all of
whom were anathematized by the Imamite mainstream as extremists.
Many Shi‘ite Sufis, too, supported those opinions, and, thus, the
accession of the Sufi Safavids to power in Iran in the beginning of
the tenth/sixteenth century contributed greatly to the spread and
popularization of those ideas.

The introduction of Sufi ideas and interpretations into Islamic
philosophy in the Safavid period brought about a new Shi'ite school
of Islamic philosophy in the eleventh/seventeenth century and helped
the Sufi cosmological theories of Ibn al-*Arabi to become established
in Shi‘ite philosophical thought. Some of the adherents of this
philosophical school put forward a theory of the Imam’s “existential
authority” (al-wildya al-takwiniyya) that was virtually the same as
the Mufawwida’s cosmological theory on the authority of the “first
creature” or the “perfect man” in the creation and supervision of
the world. Although many of the followers of that Sufi philosophical
school have not supported that concept of the Imam’s existential
authority to its full logical conclusion, others have done so. Those
that have must be regarded as the true heirs to the Mufawwida
(even though they strongly deny it, at least verbally) because their
doctrines are identical. Although always a very small minority,
some of their ideas, which were in line with the pro-Mufawwida
reports in the collections of hadith, as well as their terminology,
have gained some degtee of support in the community.

165. On him see especially ‘Abd al-Husayn al-Amini, 7:33—68. He was identified
during his life (see his Mashariq anwar al-yaqin: 14-16, 219, 272) and
after (see, for instance, Majlisi, 1:10; Harr al-‘Amili, Amal, 2:117; Afandi,
p. 37; 2:307; Muhsin al-Amin, 6:466; ‘Abd al-Husayn al-Amini, 7: 34)
as an extremist and certainly adhered to the school of the Mufawwida as
is well attested by his above-mentioned work.
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For the past few centuries, therefore, the Shi‘ite scholastic
community has been once again divided between supporters and
rejecters of the supernaturality of the Imams. The absolute majority
of the rank and file and many of the scholars stand somewhere
between the two trends, as was the case during the time of the
Imams. The relation between the two trends has remained as it was
during the early centuries: calm and quiet at times, bitter and
problematic at others, depending on whether something or someone
provoked hostilities between them. The last outbreak of violent
conflict between the two trends which started in Iran and soon
spread to other Shi‘ite communities, followed the publication of a
book late in 1970 by a member of the Shi‘ite seminary of Qum on
one of the most popular Shi‘ite themes, the rise and fall of Husayn.
The analysis offered in this book was very much in line with that
of the early Shi‘ite scholars such as Mufid and the Sharif al-Murtada,
namely that the Imam did not know that his rising was not going
to succeed and that he later tried all possible honorable ways to
prevent bloodshed. The book received the written or verbal endorse-
ment and support of other scholars of that seminary as well as of
other members of the Shi‘ite religious establishment in different
towns. ' The unmistakable implication that the whole episode was
a failed personal initiative, however, provoked extremely hostile
reactions from those who believed in the perfect knowledge of the
Imam and in the authenticity of some related reports recorded in
the collections of hadith that the author ignored. Some twenty books
were published against that book. Using the same familiar and
thirteen-century-old tactics, the supporters of the perfect knowledge
and limitless power of the Imams, who now called themselves
wilayati (the supporters of the absolute authority of the Imams)
accused their opponents of lack of faith in the Shi‘ite doctrine and
in the Imams and of having Sunnite inclinations, and labeled them
wahhabi, or nasibi (anti-'Alid). The popular preachers, most of
whom wete in the wildyat7 camp, managed to provoke many of the
common people against the so-called wahhiabis and to prevail against
them. The so-called wabbibi group included almost all of those

166. See further Enayat: 190-91.
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who later led the Islamic Revolution, save the leader, and came to
power in Iran. The wilayatis continued their thoroughgoing and
harsh attacks on their opponents for several years and did not let
the case rest. The situation got out of hand, very ugly and violent
in some towns in Iran. In Isfahan in central Iran, it led to unfortunate
bloodshed; an old religious scholar, who was among the opponents
of the book, was murdered. Actually, if it had not been for the
Revolution, which brought the suppressed group to power and
prevailed over all other social questions, many more lives would
have been lost.

Many works have been exchanged between the two lines of
thought during almost thirteen centuries. Many more are written
by the supporters of each trend to elaborate their own lines of
thought.' The standpoints of each group on the nature of the
Imamate inevitably affected their views on every other subject,
particularly toward the rest of the Muslim community and on sec-
tarian topics. Outsiders who face different interpretations and oppo-
site views on those sorts of questions from Shi‘ite authors become
puzzled and have some difficulty deciding which one represents the
true Shi‘ite position. At times the moderate views of some Shi‘ite
writers on sectarian issues have led outsiders to suspect or presume
that they are insincere, that they have exercised precautionary sec-
recy, or that they have attempted to offer a more moderate and
presentable (or else reconciliatory) version of the Shi‘ite doctrine
because completely different judgments on the same subjects are
given by otherwise similarly authoritative Shi‘ite writers. What
these outsiders fail to note is that each of the two groups is sincere
in expressing its own mind but that each represents a totally different
trend with different visions of some important dogmatic questions,
although all agree on the basic and fundamental question on which
the whole Shi‘ite doctrine is built—that the Imams of the House
of the Prophet are the ultimate source and authority of religious
knowledge, of the true interpretation of the Qur’an, and of the
sound tradition of the Prophet.

167. One of the most recent examples is a book called Umara’-i bast? (in Persian),
on the comprehensive authority of the Prophet and Imams over the universe,
written by a cerrain Abu 'l-Fadl Nabawi (Tehran, 1345 sh/ 1966-1967).
It was refuted by.a book entitled Rah-i nijit az sharr-i ghuldt by Haydar
‘AlT Qalamdaran (Qum, [1974)).
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The Crisis of Succession

IN THE FIRST half of the second/eighth century, the overwhelming
majority of the Shi'‘ites, as noted, followed Imam Ja‘far al-Sadiq,
who was widely recognized as the head of the House of the Prophet
in his time. During his time, however, the radical wing of the
Shi‘ite community first joined the revolt of Zayd b. ‘Alf in 122/740
and then turned to the Hasanid branch of the ‘Alids.! At this time
the Hasanids were represented by ‘Abd Allah b. al-Hasan, known
as ‘Abd Allah al-Mahd (d. 145/762), who was the most senior in
age among the living members of the House of the Prophet? and
considered himself to be the head of the House.? The radical elements
eventually followed ‘Abd Allah’s son, Muhammad al-Nafs al-
Zakiyya, in his open revolt in 145/762. They controlled Medina
for a short time before their defeat, and during this period gave
Ja'far al-Sadiq a difficult time for failing to support their insurrec-
tion.* The disputes between the Hasanid and Husaynid branches of
the ‘Alids incited some members of the Shi‘ite community to say
that although the right to leadership of the Muslim community lay
with the House of the Prophet, it was not known who the actual
Imam was because there was disagreement on this issue within the
House itself. The Imam, they maintained, would be the individual

1. See Saffar: 66; Kulayni, 1:349, 7:376; Kashshi: 427; Mandgib, 3:349. See
also Nawbakhti: 68; Sa‘d b. ‘Abd Allah: 73.

2. ‘Umari: 37; Ibn ‘Inaba, ‘Umda: 101; idem, Fusil: 101. See also Kulayni,
1:358.

3. See his debates with Ja'far al-Sadiq on this matter in Kulayni, 1:358,
8:363—4 (see also 2:155, 3:507, 7:21, 376; Saffir: 156, 160; ‘Ayyashi,
1:368, 2:208-9; Itbili, 2:384).

4. Kulayni, 1:363.
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who was accepted by the consensus of all members of the House of
the Prophet.” Nevertheless, all Imamites® accepted the authority of
Ja'faral-Sadiq’ and from that time on came to be known as Ja‘fariyya.®

The first major crisis of leadership in the Imamite community
occurred after the death of Ja‘far al-Sadiq when his followers divided
on the question of succession. One group, which included some of
his distinguished disciples,® did not recognize anyone after him as
Imam. This group apparently consisted of those who followed Ja‘far
al-Sadiq as primus inter pares, the most distinguished scholar of the

5. Nu‘mant: 133-5.

6. They were those Shi‘ites who maintained the father-to-son succession of
the Imamate, the believers in the nizgam al-imima as termed by Mufid,
Majalis, 2:88, 93, ot ashib al-nasaq as called by Nashi’: 23, 26 (or al-qi'iliin
bi-nasaq al-imama, ibid.: 24, 25, 46, 48) and Mas‘Gdi, Tanbib: 232. The
derogatory term of #ifida ot rawafid (sing. #4fidi= rejector) in Sunnite usage
refers to the same group. According to the Sunnite authors, this term was
first used by Zayd b. ‘Ali for those of his followers who deserted him after
he allegedly refused to condemn Abi Bakr and ‘Umar as illegitimate rulers
(see Friedlaender, “The Heterodoxies of the Shiites in the Presentation of
Ibn Hazm”: 137-59; Kohlberg, “The Term Rifida in Imami Shi‘T Usage”:
677-9). The Shi‘ites themselves in the third/ninth century thought that
the heresiarch Mughira b. Sa‘id al-Bajali (d. ca. 119/737) who started as
a Shi'ite and then separated and established his own special group (see the
article al-Mughiriyya in EI’, 7:347-8 {[by W. Madelung}) invented this
term against them (see Nawbakhti: 75; Sa‘d b. ‘Abd Allah: 77; Tabari,
7:181; Abu 'l-Qasim al-Balkh: 179; Qadi Nu‘man, 1:62). ‘

7. Kashshi: 473. It seems, however, that some of the senior disciples of his
father, Muhammad al-Baqir, did not completely submit to him. He is
quoted as having said: “O God, give Your mercy to the disciples of my
father, for I know that some of them consider me inferior in rank” (HimyarT:
101), ‘

8. See Kulayni, 2:77; Kashshi: 255; Abu '1-Qasim al-Balkhi: 179, 180, 181
(see also Himyari: 276). The term saja'fur, in the sense of following Ja‘far
al-Sadiq, apparently came into existence in this period also. It appears in
a poem attributed to the Sayyid, Isma‘il b. Muhammad al-Himyari, the
well-known poet of that period (see his D7wan: 202), and in later sources
as well (e.g., Jishumi, Ja/z' al-absir: 128. See also Qadi, Kaysaniyya:
331-37).

9. They included Aban b. ‘Uthman al-Ahmar (Kashshi: 352), who was one
of the six most learned among the younger generation of Ja'far’s disciples
(ibid.: 375), Sa‘d b. Tarif al-Iskaf (ibid.: 215) and ‘Anbasa b. Mus‘ab
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shari‘a or the most learned and distinguished among the members
of the House of the Prophet, but not as an Imam in the Imamite
Shi‘ite sense. In their judgment, therefore, it was not necessary
for an Imam always to be succeeded by another, let alone that the
successor should be from among the descendants of the deceased
Imam. They probably simply did not consider any of those who
claimed his successorship to be knowledgeable enough to be recog-
nized as a teacher and a religious authority.' The Muslim heresiog-

(ibid.: 365). There is some doubt about whether Aban belonged to this
group because the phrase kan min al-nawisiyya in Kashshi: 352 is said to
appear in some manuscripts of that work as &gn min al-gadisiyya, and it is
argued that this may be the right version because the man is said by
Najashi: 13 and Tusi, Fibrist: 18 to be from Kifa to which Qadisiyya
belonged (Muhammad Taqi al-Tustari, Qamis al-vijal, 1:114, 116).
Kashshi, however, asserts that Aban was from Basra although he was living
in Kiifa, so the expression wa kan min al-qidisiyya would not fit in his
sentence because it is against what the author has said previously in the
same line. There is no other evidence to suggest that the man was from
Qidisiyya, whereas there is a point to support that he actually “stopped”
with Ja‘far al-Sadiq. Contrary to what Najashi: 13 and Tasi, Fibrist: 7
asserted, he seems to have never quoted from Ja'far’s successor, Musa
(Muhammad Taqi al-Tustar?, 1:115), in spite of the fact that he lived
during the latter’s period of Imamate. (The date of Aban’s death is not
known. However, that he lived until well into the second half of the
second/eighth century is well verified by the fact that many of the transmit-
ters of adith who started their careers in the last decades of that century
studied with him. See a list of them in Khu'i, 1:164. See also Ibn Hajar,
Lisan, 1:24.)

10. A prolific Imamite scholar of the fourth/tenth century, Aba Talib “‘Ubayd
Allah b. Ahmad al-Anbari (d. 356/966-967), is also reported to have been
among the Nawiisiyya (Tast, Fibrist: 103; compare with Ibn al-Nadim:
247 where he is said to have been from the “Babushiyya.” However, the
point that this scholar had Wagifite tendencies in “stopping” with a certain
Imam is also attested to by Najashi: 232).

11. See, for instance, ‘Ali b. Babawayh: 198 where the Prophet is quoted as
predicting that upon the passing away of his two grandsons, Muhammad
al-Bagir and Ja‘far al-Sadiq, the chapter of knowledge will categorically

close.
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raphers,'? however, made a special sect out of this group, saying
that its members held that Ja‘far al-Sadiq had not actually died but
was alive and would come back someday to the world as the gz'im.*
The heresiographers named the group the Nawasiyya, allegedly
because the head of the group was a man of Basra called Nawis. ™
Two completely different accounts are given of the reason why these
people “stopped” with Ja‘far and thought that he must be alive.”

12. Nawbakhti: 78; Sa‘d b. ‘Abd Allah: 79; Nashi': 46; Aba Hatim al-Razi:
286; Abu 'l-Hasan al-Ash‘ari, 1:100; Abu ’-Qasim al-Balkhi: 179 (misspel-
led as bariisiyya in this edition); Mufid, Majalis, 2:88; ‘Abd al-Qahir al-
Baghdadi, Us#l al-din: 273 (misspelled as ya'#siyya in this edition); idem,
Fargq: 61; Isfara’ini: 37; Ibn Hazm, 5:36; Shahrastani, 1:195; Nashwan:
162; Fakhr al-Din al-Razi, Mubassal: 354; idem, I'tigadar: 64 (appears in
the edition as namisiyya); Maqrizi, 2:351; Sam‘dni, 13:19 (who erroneously
ascribed to them that they doubted that Muhammad al-Baqir had actually
died and awaited the return of Ja'far al-Sadiq, too!). See also Ibn Qiba,
Nagqd kitdh al-ishhid: paras. 14, 23; Kamal: 37; Mufid, al-Fusil al-‘ashara:
373; Ghayba: 18, 119.

13. A variant version of this account quotes them as saying that Ja‘far did die,

but there would be no Imam after him and he would return to the world .

in a future time. See Fakhr al-Din al-Razi, Mubassal: 354.

14. Nawbakhti: 78 who calls him fulan b. fulin al-Nawus from Basra; Sa'd b.
‘Abd Allah: 80 (fulan b. al-Nawiis); KashshT: 365 (fulan b. fulin al-Nawas);
Abi Hatim al-Razi: 286 (Ibn al-Nawas); Abu '1-Qisim al-Balkhi: 180
(fulin b. Nawiis [printed yawiis]); Abu ‘l-Hasan al-Ash'ari, 1:100 (‘Ijlan
[obviously a misreading of fulan] b. Nawiis); Khwarazmi :50 (‘Abd Allah
b. Nawis); Mufid, Majalis, 2:88 (‘Abd Allah b. al-Naws); Tabrisi, I'/am
al~ward: 295 (‘Abd Allah b. al-Nawis); Ibn Hazm, 5:36 (Ibn Nawus
al-Basti [in the edition: al-Misril); Nashwan: 162 (Ibn Nawiis, a notable
among the people of Basra). Consider also these variations: the leader of
the group was a man called Mawiis or Ibn Nawiis (above-mentioned sources)
or was from a village called Nawiisa (Shahrastani, 1:195) or Nawiisi
(Nashwan: 162) [Yaqit, 5:254 mentions a Nawisa near Baghdad and a
Nawiis al-Zabya near Hamadén], or was attributed to a nZwis (Christian
cemetery) in Basra (Farg: 61; Isfard'Ini: 37).

15. Compare Nawbakhti: 78; Sa‘'d b. ‘Abd Allih: 79-80; Mufid, Majalis,
2:88; Shahrastani, 1:195 with Kashshi: 414. One of the two quotations
given as the basis for this opinion in the first account is also mentioned as
one of the main arguments of those who later denied that Miisa al-Kazim
died. Compare Abii Hatim al-Razi: 286; Shahrastani, 1:195; Fakhr al-Din
al-Razi, Muhassal: 354 with AbG Hatim: 290; Nawbakhti: 90; Sa‘d b.
‘Abd Alldh: 89-90.
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It is very difficult, however, to imagine that anyone could have
maintained such a belief in someone like Ja‘far who had consistently
and openly insisted that he was not the g#’im.'* Unlike his son
Misa, he was a totally apolitical person. There were no political
expectations in him to continue after his death, and he did not die
in prison. People could not have questioned his actually passing
away. Furthermore, unlike the case of Misa, in whose case the
people for many years' argued with his son, asking him to prove
that his father had actually died, there is no report that anyone ever
challenged the authority of Ja‘far’s successors or even raised a doubt
based on the possibility that Ja‘far might still be alive. It is, there-
fore, very possible that all accounts on the existence of an idea about
the occultation of Ja'far that are based on the narrations of Shi‘ite
authorities represent an understanding of the Imamite Shi‘ite men-
tality that an Imam from the House of the Prophet must always
exist and that followers of Ja‘far should have shared this doctrine.
To that mentality, “stopping” with Ja'far, or, in other words, believ-
ing in no further Imam after him would mean belief in his occulta-
tion. '

16. See above, chapter 1. According to a report recorded by Kulayni, 1:307
and Khusaybi: 243, even ‘Anbasa b. Mus‘ab, one of the future so-called
Nawiiss, himself quoted that he once asked Ja‘far al-Sadiq whether he was
the ga'im, to which question the Imidm replied that he was gZ’im in the
sense that he was the one to rise to the position of Imamate after his father.

17. See especially Kashshi: 426, 450, 458, 463, 4734, 475 (dated 193/905,
which was ten years after Misa's death), 477, 614.

18. Among the Muslim authors Mufid was the only one who doubted if any
group ever existed that denied the death of Ja'far al-Sadiq and maintained
that he was the ¢a'im (Majalis, 2:90). Aba Hatim al-Razi: 285 also em-
phasized that there was no one in his time who held such an opinion. It
should also be noted that some Sunnite sources describe the Nawisiyya as
a sect of the Ghuldt who, according to different accounts, either awaited
the return of ‘Alf with no reference at all to Ja'far (Shahrastini, 1:195
[quoting Abt Hamid al-Zawzanil; Ibn al-Jawzi, Talbis iblis: 22) or were
later joined and influenced by a group of Saba’iyya and held exaggerated
opinions about Ja‘far (Fargq: 61; Isfard’ini: 37. See also Sam‘dni, 13:19),
whereas the Shi‘ite sources only attribute to them the opinion that Ja'far
al-Sadiq did not die and that he would return to the world as the g7'im.
It can be suggested with some confidence that the Sunnite sources mixed
the Shi‘ite material on the Nawisiyya with material about another sect
whose name was spelled somehow similarly in Arabic script and ascribed
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A second group comprised the disciples of Isma‘il, a son of
Ja‘far al-Sadiq who had predeceased his father by one or two years.
Isma‘il had been the eldest son and his father’s favorite, and it had
been widely believed that he would be the next Imam. 1 There were
even rumors within the Shi‘ite community that Isma‘il’s father. had
explicitly designated him as his successor.? Isma‘il’s unexpected
death thus created a doctrinal problem for those among the Imamites

who believed that the order of the Imams was prefixed and that '/

each Imam appointed his successor according to that order as revealed
to him by God or delegated by the Prophet or the previous Imams.
It also created a problem for those who thought that the Imams
possessed knowledge of the future. This quandary led to the intro-
duction of the early Kaysanite concept of badd’ into Imamite
thought, a concept originally understood as a change in the divine
decision but later reinterpreted by Imamite theologians as referring
to an unexpected divine decision, that is, that people came to realize
that the divine decision had been different from what they had
thought it was.?' Others among the disciples of Isma‘il maintained
cither that Isma‘Tl had not really died and had succeeded his father
as a living but vanished Imam or that his right to the succession
had been transferred to his son, Muhammad, who was to be followed
as the Imam after the death of his grandfather, Ja‘far al-Sadiq. The
latter was the position of the followers of Abu ’l-Khattab who

the beliefs of the second group to the first. It is, therefore, plausible to
think that the name bdbishiyya mentioned by Ibn al-Nadim: 247 as the
name of a Shi‘ite sect to which ‘Ubayd Allah b. Ahmad al-Anbari belonged
is not a misspelling of the name Nawisiyya; rather, it is the name of a
Jater little-known splinter group of the Ghulat with certain ideas that the
Sunnite sources attributed to the Nawisiyya, because they thought they
were the same. If this was the case, the Shi‘ite scholar Tist should have
fallen victim to that same confusion when he described that scholar as a
Nawisi, when he actually belonged to a fourth/tenth century sect of the
Ghulat, the Babashiyya.

19. See ‘AlTb. Babawayh: 210; Nawbakhti: 79; Sa‘d b. ‘Abd Allah: 80; Kashshi:
473—4; Mufid, Irshad: 284; Irbili, 2:392.

20. NawbakhtT: 79; Sa'd b. ‘Abd Allzh: 78, 80; Kamdal: 69. See also Kulayni,
2:92; Ibn Qulawayh: 302.

21. See especially the article “bada™ in Encyclopaedia Iranica, 3:354-5 (by W.
Madelung).
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accepted Muhammad b. Isma‘il as the true Imam after the execution
of Abu ’'l-Khattab left them without a leader.?? The Isma‘iliyya
branch of Shi‘ism thus came into existence; it has survived into the
present.

The overwhelming majority of the Imamites,? however, ac-
cepted ‘Abd Allah, the eldest of the remaining sons of Ja‘far al-Sadiq,
as the true successor to his father. He lived only seventy daysz.4 after
his father and died without a son. Most of his followers then trans-
ferred their allegiance to Musa, the next eldest son of Ja'far, who
had already built his own circle of followers among close associates
of his father®> but had not openly challenged his brother while ‘Abd
Allah still lived.? ‘Abd Allah’s followers divided after his death
with some deciding that they had been wrong to believe he was
the true Imam. The main arguments against his truth were his
inadequate knowledge of the shari‘z and his reported earlier Sunnite
inclinations although many also argued that if he had been the true

22. Nashi': 47; Nawbakhti: 82; Sa'd b. ‘Abd Allah: 81, 83-4; Abi Hatim
al-Razi: 289; Abu ’1-Qasim al-Balkhi: 180; Kashshi: 321; Mufid, Irshad:
285. They were also reputedly joined later by a branch of the Fathites (see
below), who were also bereft of guidance when their leader die&.with no
son and without appointing a successor. See Abd Zayd al-‘Alawi, para.
15; Ibn Hazm, Jambara: 53. See also Madelung, “Bemerkungen zur im-
amitischen Firaq-Literatur”: 39,

23. Nawbakhei: 88; Sa‘'d b. ‘Abd Allah: 87; Abi Hatim al-Razi: 287; Abu
1-Q@sim al-Balkhi: 181; Kashshi: 154, 254, 282; Kamal: 74.

24. As cited by most sources. ‘All b. Babawayh: 179, however, states that
‘Abd Alldh outlived his father by one month only.

25. According to Saffar: 250-51 and Kashshi: 2824, this group was headed
by two well-known Imamite mutakallims, Hisham b. Salim al-Jaqwaliqi
and Aba Ja'far al-Ahwal Szhib al-Tag, who reportedly tested ‘Abd Allah
by putting some legal questions to him and concluded that he was not
knowledgeable in the matters of the shari‘z and so was unqualified for the
Imamate (see also Nawbakhti: 89; Sa‘d b. ‘Abd Allah: 88; ‘Ali b. Babawayh:
209-10; Kulayni, 1:351). Others such as Abu ’'l-Hasan al-Ash‘ari, 1:103;
Ibn Hazm, Jambara, 53; Shahrastani, 1:218 attributed this testing to
Zurdra b. A'yan, which is incorrect (see Kashshi: 154—G). Ibn Hazm’s
account here is particularly confused as he first identifies ‘Abd Allah al-Abtah
(szc), head of the Abtahiyya (sic, possibly a later misspelling in both case-s)',
as son of Muhammad al-Bagir and then as son of Ja'far al-Sadiq.

26. Sa‘d b. ‘Abd Allah: 88; Kashshi: 255; Manigib, 3:351.
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Imam he would not have died without issue. Masa was, thus, the

true successor to Ja‘far al-Sadiq. This group later formed the .

mainstream of the Imamite community. Another group was of the
opinion that ‘Abd Allah had been a true Imam and was the legitimate
successor to Ja‘far al-Sadiq, and Miisa was the successor to ‘Abd
Allah. This group remained within Imamite Shi‘ism until the late
third/ninth éentury and produced some of the most distinguished
Imamite scholars.?” Agreeing with the mainstream Imamites on the
chain of succession from Misa al-Kazim on, they differed only on
the addition of the name of ‘Abd Allah.? This group was known
as the Fathites after ‘Abd Allah, who bore the epithet aftab (the
flatfooted). Their belief that succession to the Imamate need not
necessarily be from father to son later contributed, as will be seen
below, to another split in the Imamite community after the death
of the eleventh Imam.

The death of Misa al-Kazim in 183/799 led to another major
succession crisis. A number of the most distinguished among his
close associates and regional representatives maintained that Misa
had actually not died but had gone into hiding until he would
return to the world as the g#’7m. Many of the Imamites, probably
the majority of them in the beginning when there was a rumor that
the Imam would reappear in eight months,? supported this claim.
This group came to be known as the Wagqifites, later called the
Mamtiira by their opponents,* and, like the Fathites, included and

27. See Kashshi: 345, 385, 530, 562, 563, 565, 570, 612. For a list of the
Fathite scholars mentioned in the early Imamite sources see Ibn Dawad:
532-33.

28. See Kashshi: 530, 565.

29. Ibid.: 406.

30. The word can mean either “wet by rain” or “the recipients of rain.” There
are two completely different accounts about why these Shi‘ites were called
the Mamtara. According to one account, they once in a year of drought
went out of the town and prayed for rain. That was after everybody else
had gone and prayed with no result. It rained when they prayed and so
they became known as the Mamtara, those for whom the rain came (‘Abd
al-Jabbar, Mughnz, 20 {2]:182. See also Pseudo Mas‘ad1, Ithbar ai-wasiyya:
187). According to the other, the reason they were called Mamtira was
that once one of their opponents argued with them and said to them: “you
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produced many distinguished scholars.?! Unlike what some Shi‘ite
scholars of the fifth/eleventh century thought that the supporters of
this sect had disappeared,® the sect seems to have survived for quite
a long time, at least until the mid-sixth/twelfth century.?

are wet dogs” or “In my eyes you are inferior to wet dogs.” (The dog is
considered unclean in Islamic law. It is worse when it is wet because it
contaminates other things it contacts.) The opponent who made this state-
ment is variously identified as ‘AlT b. Isma‘il al-Maythami (Nawbakhti:
92; Abu Hatim al-Razi: 290; Shahrastdani, 1:198), Yiinus b. ‘Abd al-
Rahmin (Sa'd b. ‘Abd Allah: 92; Abu ’'l-Hasan al-Ash‘ari, 1:103; Farg:
64) or Zurara b. A'yan (Isfara’Ini: 39; in actual terms, Zurira had already
died more than thirty years before Musa al-Kdzim died and this sect came
into existence) or an unidentified “group” (Fakhr al-Din al-Razi, I'tigadair:
66). The first account, however, does not seem accurate because the name
Mamtira was considered a derogatory title that their opponents used to
call them (see Abu ’1-Qasim al-Balkhi: 181, See also Kashshi: 460-61;
Najashi: 393 for examples of the derogatory use of that title), whereas it
had to be a compliment if the basis for this naming was that story.

31. See a list of them in Ibn Dawid: 528-32 and Riyad Muhammad Habib
al-Nasirl’s monograph on this sect, 1:211-19, 261 ff.

32. See, for instance, Murtada, Dhakbira: 503; idem, Risgli fi ghaybat al-hujja:
295 (in his Sh4f7, 3:148, however, he was more accurate as he confirmed
that a few of the supporters of this opinion still existed); Tlis1, Ghayba: 42.

33. See Madelung, “Some Notes on Non-Isma‘Tli Shi‘ism in the Maghrib”:
87-97. According to Madelung, “Ibn Hawqal, writing ca. 378/988, men-
tions that the people of the extreme Sis in the western Maghrib were partly
Maliki Sunnis and partly Masawi Shi‘ts who cut the line of Imams after
Musi (al-Kazim) b. Ja'far and belonged to the followers of ‘Ali b. Warsand
(Ibn Hawqal, K. Sirat al-ard, ed. K. H. Kramers, pp. 91f.) . . . al-IdrisT,
writing ca. 548/1154, mentions that the people of the capital of Sas,
Taradant, were Malikis while the people of the second major town,
Tiytywin, located a day’s trip from Tartdant, adhered to the madbbab of
Musa b. Ja'far (al-Idtisi, Descriprion de '[-Afrigue septentrionale et saharienne,
ed. H. Péres, Algiers, 1957, p. 39).” The sect was known in Maghrib as
Bajaliyya after its head, "AlT b. al-Husayn b. Warsand al-Bajali, the Shi‘ite
author of the eatly third/ninth century. For this scholar and the sect of
Bajaliyya see the same article of Madelung and his article on Ibn Warsand
in EI?, supplement: 402. See also al-Sharif al-Rad1, Kbasi'is al-A’imma, p.
37.
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Imamite sources have tried to find an economic basis for this

split in the Shi'ite community. They suggest that at the time of

Miisa al-Kazim’s death, large sums of money had accumulated with
his representatives in different towns, which they had not forwarded
to the Imam because he was in prison for several years. To keep
the funds for themselves and not send them to his successor, they

denied Misa’s death and claimed that he would return to the scene.® -

This actually may have been one of the factors that contributed to
the emergence of that doctrine; in fact there are numerous reports
concerning distinguished members of the group who held assets
that they did not want to surrender to a new Imam.> It does not,
however, tell the whole story. As noted in chapter 1, even during
his lifetime, people had expected Miisa to lead a rising as the g3'im,
and it was, thus, quite natural that many could not accept that he
was actually dead, specially because he had died in prison and none
of his followers had witnessed his death.

In due course, however, most of the Imamites accepted ‘Ali
al-Rida as the true Imam. They came to be known as the Qat‘iyya
(people of certitude),* allegedly because they were convinced that
Musa al-Kazim was categorically dead.?” Theoretical problems arose,
as noted, when ‘Alf al-Rida died leaving a son, Muhammad al-
Jawad, who was in his seventh year. During the lifetime of ‘Ali

34. See ‘Al b. Babawayh: 213~14; Kashshi: 405, 459-60, 467; Ibn Babawayh,
"Wal, 1: 225; idem, ‘Uyin, 1:22, 113-14; Ghayba: 42—4; Tabrisi, Ilim:
314.

35. Kashshi: 405, 459, 467, 468, 598, 599; Najashi: 300.

36. See, for instance, Pseudo Qasim b. Ibrahim: 104a; Abi Zayd al-‘Alawi,
para. 24; Nashi’: 47; Nawbakhti: 90; Sa'd b. ‘Abd Allah: 89; Abi Hatim
al-Razi: 287, 291, 293; Abu 'l-Hasan al-Ash‘ari, 1:90, 103, 104; Abu
'1-Qasim al-Balkhl: 176, 180, 182; Mas‘Gdi, Mur#ij, 4:28; idem, Tanbih:
231, 232; Kamal: 84; Khwirazmi :50,51; Mufid, Majalis, 2:98; Ibn Hazm,
5:38; Farq: 64, 70, 71; Shahrastini, 1:198-9; Nashwin: 166; Isfara’ini:
39; Fakhr al-Din al-Razi, Mubagsal: 355. See also Tasi, Tabdhib, 4:150.

37. There are statements which confirm that allegation. See, for instance, Sa‘d
b. ‘Abd Allah: 101; Kashshi: 612; Ghayba: 41; Tabrisi, I'/am: 364. Malati:
38 (hence Magqrizi, 2:351) erroneously identified the Qat'iyya as those who
“stopped” with ‘All al-Ridd and did not believe in the Imdmate of his
descendants, so they were called Qat‘yya because they cut the otder of
Im@mate after him (see also ‘Umari: 157). Fakhr al-Din al-Razi, [ ‘tiqadat:
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al-Rida, rumors circulated to the effect that Muhammad was his
adoptéd, not his natural, son.?® That uncertainty was compounded
by questions about his youth and the state of his knowledge when
he succeeded his father as Imam. Despite this, the fact that no other
clear alternative existed made the transition relatively painless.
Hardly anybody could challenge the succession of the only* son of
a venerated head of the House of the Prophet who had died at the
peak of his popularity. Adequate solutions were also found to the
questions about the qualifications of a child Imam. Therefore, after

66 identified them as those who believed wholeheartedly and most faithfully
(from gata‘a, believed with certainty) in the Imamate of Masa al-Kazim.
Both of these latter assertions are obviously wrong. There is, however, a
quotation in Kashshi: 374 in which the expression gata‘s ‘alayh is used by
the transmitter of the report in the sense that he categorically determined,
after ‘Alf al-Rida explained to him that his father was not the gZ’im, that
‘AlT al-Rida was the true Imam. See also Nawbakhti: 95 and Sa'd b. ‘Abd
Allah: 94, who spoke of a group of the Wagqifites who later followed ‘Al
al-Rida and quta'iz ‘ali imamatib but after his death returned to their former
doctrine.

38. Kulayni, 1:322-3; al-Tabari al-Shi'l: 201; Khusaybi: 295-6; Mandgib,
4:387. The reason for the doubt is said to be the fact that Muhammad
al-Jawad was extremely dark skinned (Kulayni, 1:322; Khusaybi: 290;
Manaqib, 4:387), which encoutaged many people, including the close rel-
atives of the Imam, to suspect that Muhammad might have been a son of
Sayf or Lu'lu’, the two black slaves of ‘Ali al-Rida (Khusaybi: 295) and
that the Imam might have adopted him. The assertion of ‘UmarT :128 that
‘Alf al-Rida himself was aswad al-lawn (very dark skinned) seems thus to
be unfounded. Both ‘Alf al-Rida and Muhammad al-Jawad were reportedly
born of Nubian mothers. The tenth (Kulayni, 7:463—4) and the eleventh
(Kashshi: 574) Imams were also very dark skinned.

39. Himyarl, Dald'il (quoted in Irbili, 3:92); Kashshi: 596; al-Tabari al-Shi‘i:
184; Ibn Babawayh, ‘Uyan, 2:250; Mufid, Irshad: 316; Husayn b. ‘Abd
al-Wahhab: 118; Tabrisi, I/am: 344; idem, Tdj: 51; Maniqib, 4:367; ‘Al
b. Yasuf b. al-Mutahhar: 294 (quoting Kitdb al-Durr). Others name a
second son for ‘Al al-Rida as ‘Al (Ibn Hazm, Jambara: 55) or Miisi (Ibn
Abi ’I-Thalj: 109; Hasan al-Qummi: 200; ‘Umarl: 128 {quoting Nast b.
‘Alf al-Jahdami in his Mawilid al-a'imma}; Ibn Tawas, Muhaj al-Da‘awat:
378; ‘Ali b. Yasuf b. al-Mutahhar: 294). Others added yet three more
sons (Ibn al-Khashshab: 193—4; Ibn Talha: 87; Irbili, 3:57 [quoting ‘Abd
al-‘Aziz b. al-Akhdar], 74; Sibt Ibn al-Jawzi: 202). Both of these latter
assertions are clearly wrong.
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a short period of uncertainty that the community experienced, the
Imamate of Muhammad al-Jawad was accepted by almost*! the entire
mainstream of the Imamite community.

With this precedent, the transfer of authority went even more
smoothly when it passed in turn from Muhammad al-Jawad to his
son, ‘Ali al-Hadi (who, like Muhammad, was a child of only seven
years when he succeeded to the Imamate). According to a report,
a servant of Muhammad al-Jawad, Khayran al-Khadim, testified
that Muhammad had named ‘Al al-Had1 as his successor, and the
leaders of the Shi‘ite community, who gathered on the day of
Muhammad al-Jawad’s death to decide the issue of the succession,
eventually accepted his word. One notable who had been present
at the Imam’s deathbed, the influential chief of the Shi‘ite town of
Qum, Abu Ja'far Ahmad b. Muhammad b. ‘Isa al-Ash‘ari, did
contest Khayran al-Khadim’s story, but the situation was quickly
brought under control by other close associates of the late Imam.%
This episode, if it can be substantiated, however, clearly indicates
that even in this late phase of the history of the Imamate, mere
descent or seniority among the descendants of the deceased Imam
was not considered sufficient for succession. The Shi‘ite community
had to be convinced that the new Imam had actually been appointed
by his predecessor.®

40. Abu 'l-Hasan al-Ash‘ari, 1:105; al-Tabari al-Shi‘t: 204; Husayn b. ‘Abd
al-Wahhab: 119-20.

41. According to Nawbakhti: 95, 97; Sa'd b. ‘Abd Allzh: 93, 95; Abu '1-Qasim
al-Balkhi: 181; and Mufid, Majalis, 2:95, a group of the followers of ‘Alf
al-Rida followed, after his death, his brother Ahmad, who had eatlier, too,
been followed by some Imamites as the legitimate successor to his father
Misa al-Kazim (Kashshi: 472; Abu '1-Qasim al-Balkhi: 181), and another
group held that ‘Alf al-Ridd’s death without leaving a qualified successor
indicated that he was not a true Imam; they thus joined the Wagifites and
held that the Imam was Musa al-Kazim who was still alive in occultation
and was to reappear in the future as the g#'im. According to another report
(Tusi, Tahdhib, 3:28) a third group “stopped” with ‘Al al-Rida and did
not believe in any Imam after him. These groups must have been very
small. None of the Imamite notables or transmitters of badith are reported
to have been among these groups.

42. Kulayni, 1:324.

43, See also Sa‘'d b. ‘Abd Allzh: 106.
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Special problems appeared again toward the end of the incum-
bency of ‘Ali al-Hadi with the death of his eldest son, Aba Ja‘far
Muhammad. A well-mannered young man,* Muhammad had been
adored by his father and by the Shi‘ite community as a whole. He
was the obvious choice to succeed his father, and this was the
widespread expectation. Some reports even suggest that his father
had explicitly singled out Muhammad from among his sons to
succeed to the Imamate.® Nevertheless, Muhammad died three
years before his father,* and ‘Alf al-Hadi named as his successor
his next son, Abii Muhammad al-Hasan, later known as Hasan
al-'Askari. The Imamite community thus experienced once more
the “unexpected divine decision” encountered first at the death of
Isma‘il, the eldest son of Imam Ja‘far al-Sadiq.*” The overwhelming
majority* of the Imamites accepted Hasan al-‘AskarT as the Imam
after the death of ‘Al al-Had1 in 255/869 although the circumstances
seem to have led many to question his authority, which led in turn
to an unprecedented lack of faith in and lack of deference toward
the new Imam.* In one report, Hasan al-'AskarT is quoted as com-
plaining that none of his forefathers had been as much doubted by
the Imamites as he was.”® On another occasion he asked a visitor
from the town of Qum about the state of the Imamite community
there “when the people {presumably referring to the Imamites of
Iraq} were in doubt and suspicion.””' Numerous references in the
early sources cite the widespread disagreement among the Imamite
community of the time about his Imamate.’> The lack of faith
among the community was so great that for the first time ever in
the history of the Imamate one hears that some Shi‘ites doubted

44, See Nawbakhti: 111; Sa'd b. ‘Abd Alldh: 109; ‘Umari: 131.
45. Khusaybi: 385; Ghayba: 556, 120-21.

46. Mufid, Irshad: 337.

47. Ibid.: 336-7; Ghayba: 55, 120-21, 122.

48. Khusaybi: 384-5.

49. Ibid.: 385.
50. Kamal. 222.
51. Ibid.

52. See, for instance, Himyar1, Da/#’i{ (quoted in Irbili, 3: 206—7); Ibn Shu'ba:
361; Rawandi, 1: 440, 448-50; Pseudo Mas‘adi: 239, 243.



66 CRISIS AND CONSOLIDATION

the chastity of the Imam and accused him of wrongdoing in secret.>
Some of the Imamites of the time claimed that they had tested the
Imam and concluded that his knowledge of the shari‘a was not up
to the perfect standard required for an Imam.*

Throughout the period of his Imamate, in fact from the very
first day of his tenure, Hasan al-‘AskarT faced the criticism of his
followers, who complained occasionally about what they called his
untraditional and unprecedented actions. In the funeral procession
for his father, for example, he rent his collar. This was a well-known
and familiar expression of grief in the Arab tradition, but no previous
Imam had ever done it, and so he was criticized for the action. He
responded to his detractors by reminding them of how “Moses rent
his collar in grief for the death of his brother, Aaron.”” Later, he
was criticized for dressing in what some considered to be a sumptuous
fashion.* In a letter sent to the people of Nishapur, he complained
that the prominent Imamite scholar of that town, Fadl b. Shadhan,
“draws away our followers from us . . . and whenever we write a
letter to them he criticizes us for that.””” Some Shi‘ites even argued
that the Imam was making grammatical mistakes in his letters.*®
There were also complaints about the excessive spending of one of
the Imam’s financial agents, ‘Al b. Ja‘far al-Humani,” on a pilgrim-
age to Mecca; complaints that the Imam rejected as infringements
on his authority. It had been his own decision, the Imam stated,

53. See Ab@ Hatim al-Razi: 292; Shahrastani, 1:201. Sce also Nawbakhti:
110-11; Sa‘'d b. ‘Abd Allah: 109.

54. Abd Hatim: 291; Shahrastani, 1: 200.

55. Kashshi: 572 (see also 574); Pseudo Mas‘adi: 234. Cf. Khusaybi, 249-50
where Jacob and Joseph are mentioned instead (note that Hasan is quoted

as having rent his collar on the death of his brother Muhammad, too. See

Kulayni, 1:327).

56. Ghayba: 148.

57. Kashshi: 541. Ibn Shadhan’s criticisms of the Imam and the Imam’s unhap-
piness with him seem to have been well known in the Shi‘ite community
of Khurdsan at that time. See Kashshi: 538.

58. Pseudo Mas‘Gdi: 244.

59. On him, see Kashshi: 606-8 (also 523, 527, 557); Najashi: 280; Ghayba:
212.
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to grant his financial aide 100,000 dinars and then to double that
for him later.® Naturally, the common people could not understand
the divine interest behind the Imam’s decisions.®' There were also
doubts about how much he was in actual control of the office of
Imamate. The financial affairs of the office, as noted above, were
entirely administered by his close associate, ‘Uthman b. Sa‘id al-
‘Amri, who was reportedly also writing and sending rescripts out
in the name of the Imam.® The community was not, therefore,
sure about the authority of the orders and statements they received
in the name of the Imam.® This was apparently the reason that the

60. Ghayba: 130, 212; Managib, 4:424-5.

61. See Saffir: 386 where a report ascribed to Ja'far al-Sadiq says: if you see
the gz’im gives one hundred thousand to a man but only one dirbam to
another do not feel uncomfortable because he is given the full authority to
do what he decides (fa-inna 'l-amra mufawwadun ilayh).

62. Kashshi: 544.

63. The Imamite community of Baghdad, therefore, doubted the authenticity
of a rescript they received in his name about a well-known and prominent
Imamite scholar of that town, Ahmad b. Hilal al-‘Abarta’T (on him see
Kashshi: 535; Kamdl: 76; Najdshi: 83; Tasi, Fibrist: 36) whom the rescript
anathematized on the basis that he embezzled the Imam’s property without
his permission. The community asked the Imam again, and a new rescript
was issued confirming the former one (Kashshi: 535—7). According to both
KashshT and Najashi: 83, his anathematization was in the period of Hasan
al-‘AskarT (although this does not seem to be the case with Kamal: 489;
Ghayba: 214). A contemporary Shi'‘ite author (Muhammad Taqi al-TustarT,
1:675) has cast doubt on this on the basis of a reference in the first rescript
to Ibn Hilal's death, while his date of death is given by Najashi: 83 and
Tas1, Fibrist: 36 as 267/880— 881. He also argues that TasI (in his Ghayba:
245) mentioned that the man contested the authority of the second agent
of the vanished Imim, Muhammad b. ‘Uthmin, and that consequently
(according to Ghayba: 245, 254) he was anathematized by a rescript of the
Imam by the hand of his third agent, Husayn b. Ruh al-Nawbakhti. The
second argument is certainly wrong. The one who contested the authority
of the second agent was another disciple of Hasan al-‘Askari, Ahmad b.
Hilal al-Karkhi, whose anathematization was because of this challenge,
not the embezzlement of the Imam’s property, which was the case with
‘Abarta’'1. This is explicitly mentioned in the rescript (Kashshi: 536). This
author, like many others (such as Mamagqini, 1:100; Khu'l, 2:357), has
failed to notice that Tasi mentioned the two Ibn Hilals in two different
parts of his work, the ‘Abartd’T in the section on the “rebuked agents” of
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Imam’s representative in Qum, Ahmad b. Ishaq al-Ash‘ari, asked
the Imam to write a line for him so that he could always recognize
his handwriting whenever he received a rescript in his name.*
There were, indeed, some new practices that set Hasan al-‘As-
kar?’s period of Imamate apart from former periods. For obvious
political reasons, he, unlike his forefathers, regularly attended the
court, usually every Monday and Thursday during the caliph’s public
audience,® as one of the dignitaries of rank.* He also occasionally
visited other court dignitaries during their public audiences.”” He
had vicious and rude enemies among the common people who
shouted disrespectful words at him whenever he came out to go to
the court®® despite the great respect and reverence that the commu-
nity and the government held for him.® Owing to the ever-increas-
ing financial needs of the members of the House of the Prophet,

the former Imams until the time of Hasan al-‘Askari, and the KarkhT in
the section on the rebuked agents of the Twelfth Imam. These authors also
failed to note that TtsT said that the Karkhi was anathematized in a rescript
to Husayn b. Rih “together with others,” a point which is true in his case
(see the rescript in Ghayba: 254; see also 228), not the ‘Abarta’l who was
anathematized with two ad hoc rescripts (Kashshi: 535-7) addressed to
‘Uthmian b. Sa‘ld al-‘Amri (Ghayba: 214). The first argument of that
contemporary author, however, has some truth in it. If one assumes that
the date given for the ‘Abatta’’s death is authentic, there will actually be
a conflict between Kashshi and NajashT’s accounts on the one hand and
the related rescript on the other. The document, however, seems to be
much more authoritative than the date, which may well be inaccurate,
possibly by ten years. The man, thus, must have actually died before the
death of Hasan al-‘Askari in 260/874.
64. Kulayni, 1:513; Managib, 4:434.

65. Kulayni, 1:511; Ghayba: 123, 129. See also Khusaybi: 337; Rawandi,

1:426, 439, 445, 446, 447; Mandgib, 4:431; Irbili, 3:302, 305; Pseudo
Mas‘adi: 243. For the days of the caliphs’ public audiences see, inter alia,
Maniqib, 4:368.

66. See Ghayba: 129.

67. Kulayni, 1:503—4; Kamal: 40—41, both quoting his visit to the vizier
‘Ubayd Allah b. Yahya b. Khaqan (d. 263/877).

68. Ghayba: 123; Managib, 4:430.

69. See Kulayni, 1:503-5; Kamal: 40-43.
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for whom the generosity of the Imam was always available,” he
reportedly had to use his discretionary authority at times and deviate
from the practices of his forefathers. It was a common phenomenon
in the Shi‘ite community of the third/ninth century that many of
its members willed all their belongings to the Imam. According to
Shi‘ite law, however, a man could will only one-third of his belong-
ings, and the remainder would go as inheritance to his heirs. The
previous Imams used to return to the heirs two thirds of any inheri-
tance that was willed completely to them.” There is, however, a
report that Hasan al-‘Askari ordered the executor of the will of a
deceased Shi‘ite who had willed his entire property for the Imam,
to sell it and send the entire value to him in spite of the fact that
the executor explained in his letter to the Imam that the deceased
man had left two nieces.” The language that the Imam used against
his criticizers was unusually tough. In response to a Shi‘ite who
criticized the Imam’s rending of his collar in his father’s funeral
procession, the Imam called him an idiot and predicted that he
would die both an infidel and mad.” Clearly for the purpose of
preparing the community for the situation it was going to experience
in the imminent future, his style in answering legal questions was
also significantly different from that of previous Imams and much

70. See, for instance, Kulayni, 1:506—10; Mufid, Irshad, 1: 341—4; Rawandi:
4267, 434-6; Managib, 4:431-2; Irbili, 3:202-4. For the Imam’s extraor-
dinary moral support of the descendants of the Prophet see Hasan al-Qummi:
211-12.

71. See, for Muhammad al-Jawad, Tusi, Twbdbib, 9:189, 198, 242; idem,
Istibsar, 4:124, 1256, 129, and for ‘Alf al-Hadi, Kulayni, 7:60.

72. Tasi, Tahdhib, 9:195; idem, Istibsar, 4:123. This author thought that
there were similar cases during the time of the two previous Imams, but
in the cases that he cited the legator or the executor had satisfied and
obtained the consent of the heirs to the will. One of the author’s own
interpretations is that the will to the Imam is an exception to the general
rule and that the limitation of one-third is for wills made for other charitable
purposes, not for donations to the Imams. The Imams have the right to
take the entire property willed into their possession; if they return any part
of it to the heirs, it is their special favor and generosity, not a legal
obligation. After all, the law is what they do; we have to obéy and submit
without asking about its legal basis (Tabdbib, 9:196).

73. Kashshi: 573—4. (See also 541 for another example.)
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closer to the way an ordinary jurisconsult would issue a farwa (legal
opinion) on a given matter.” This fact may have been behind the
very unusual request of a disciple of his who, in a letter to the
Imam concerning a legal matter, asked him to “consult the jurists”
around him and return an answer with the right opinion.” The
community asked the Imam to write for them a book of religious
practice that could be used as a code of conduct. The book that he
gave them™ was later found to be a copy of an earlier work called
Kitab Yawm wa layla or Kitah al-Ta'dib” by Abu Ja‘far Ahmad b.
‘Abd Allah b. Mihran, known as Ibn Khanabih.”® The discovery
was, thus, a great tribute to the book because it had gained the
Imam’s complete approval. When viewed from a distance, the his-
tory of the Imamate from the ascension of Hasan al-*Askari through
the Minor Occultation seems to have been a period of preparation
for the future transformation, an intermediary stage in which the
Imamite community evolved procedures for solving its doctrinal
and legal problems without the authority of a present Imam. It did
this by using its own well-established cultural resources.

Another problem that added to the difficulties of this period,
and contributed greatly to the turmoil that followed the death of
Hasan al-‘Askari was the claim of his brother, Ja'far b. ‘Ali—later

74. See Kulayni, 4:124, 5:118, 239, 293, 307, 310, 6:35, 7:37, 45-7, 150,
402; Ibn Babawayh, Fagih, 1:114, 2:153, 444, 3:67, 173, 2423, 296,
304, 488, 508, 4:208—9, 227, 269; Tast, Tabdbib, 1:431, 4:139, 6:192,
196, 7:35, 75, 90, 138, 150-51, 277, 9:129, 132, 161, 185, 214— 15,
317; idem, Istibsar, 1:195, 383, 2:108, 4:100, 113, 118, 167. Sece also
his letter to the people of Qum in Mandgib, 4:425, in which he argued
wich the statement of a former Imam (/i-gawli ’I-‘Glim saldmu ' llabi ‘alayb).

75. Tasi, Tabdbib, 9:161-2; idem, Istibsar, 4:113.

76. This seems to be the same as the Risdlat al-Mugni‘a, a compendium of
religious laws that he issued to his followers in the year 255/869. A
description of its material given in Maniaqib, 4:424, shows that it was in
the form of a collection of narratives that the Imam quoted from his father,
‘Alf al-Had1 (cf. Najashi: 166 whete Raja’ b. Yahya b. Saman al-‘Abarta’i
al-Katib, a transmitter from ‘Alf al-Hadi, is said to have transmitted a
treatise called Risalat al-Mugni‘a fi abwih al-shari‘a, obviously from that
Imam).

77. Najashi: 346.

78. On him, see Kashshi: 566; Najashi: 91; Taist, Fibrist: 26.
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to become known among the Shi‘ites as Ja'far the Liar—to the
position of Imam. The problem stemmed ultimately from the intro-
duction of the Imam’s financial representation system; its proximate
origin lay in the time of Imam ‘Al al-Hadi in, or shortly before,
248/8627 when one of the Imam’s chief agents in Samarrd’, Faris
b. Hatim b. Mahawayh al-Qazwini,* became embroiled ina dispute
with another aide, the aforementioned ‘Ali b. Ja'far al-Humani.
This dispute led eventually to bitter quarrels and mutual vitupera-
tion,®" which led in turn to uneasiness within the Shi‘ite communi-
ty® and the unwillingness of some to pay their financial obligations
to the Imam.® Furthermore, local representatives of the Imam who
had previously forwarded their collections to the Imam through
these two aides no longer knew which one they could trust.® The
Imam sided with ‘Ali b. Ja‘far against Faris and ordered his repre-
sentatives to stop using the latter for their business with the Imam,;
at the same time, however, he asked his representatives to keep
silent about his decision and to avoid provoking Faris.® The Imam
did this because Firis was an influential man. He was the main
intermediary between the Imam and the Shi‘ites of Jibal, the central
and western parts of Iran, who normally sent their religious obliga-
tions to the Imam through him.® Faris continued to receive funds
from that region despite the Imam’s instructions to the contrary

79. Kashshi: 527.

80. The man is said to have held some exaggerated and heretical views (Kashshi:
522), a fact attested by the title of one of his works, Kitéb ‘Adad al-a’imma
min hisdh al-jumal (Najishi: 310). Two of his brothers also were among
the disciples of ‘Alf al-Hadi, Tahir, who, too, later deviated from the
mainstream Imamism (Najashi: 208; Ibn al-Ghada'irT, 3:228; Tiis1, Fibrist:
86; idem, Rijal: 379, 477; see also Kulayni 1:86) and Ahmad (Kashsht:
4-5). On Faris's close association with ‘Ali al-Had1 see also Khusaybi:
317, 318.

81. Kashshi: 523,527.

82. Ibid.: 527, 528.

83. Ibid.: 527.

84, See the letter of the representative in Hamadan to the Imam in 248/862-863
in Kashshi: 523, 527, and that of the representative in Baghdad (ibid.:
543, 579) in the same soutce: 528.

85. Kashshi: 522, 528.

86. Ibid.: 526.
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and no longer forwarded them to his putative master.?” At this

juncture the Imam decided to make the matter public and asked

his representatives to announce to the Shi‘ite community that Faris
was no longer associated with him and should not be given funds
meant for the Imam.®* He then formally anathematized Faris in two
letters,® one dated Tuesday, 9 of Rabi‘ I, 250/April 20, 864.%
Faris thereupon began an open campaign against the Imam. The
sources provide no details about his activities other than to say that
he became a major troublemaker, calling people to bid'z and seeking
to win them over to his own faction.”” In a message sent to some
of his followers who had come to Samarrd’ from central Iran,* the
Imam charged Faris with having made “a wicked utterance.”” The
gravity of the situation is seen in the Imam’s next move, an extraor-
dinary, although not totally unprecedented, call by the Imam for
the assassination of his rogue agent. The order was carried out by
one of the Imam’s followers.*

87. Ibid.: 525.

88. Ibid.: 525, 526.

89. Ibid.: 525-6; Ghayba: 213-~14.

90. This letter was addressed to ‘Alf b. ‘Umar al-Qazwini (Ghayba: 213), who
seems to be the same as ‘Al1 b. ‘Amr (si) al-Qazwini al-‘Attar meationed
by Kashshi: 526, who came to Samarrd’ from Qazwin carrying religious
funds for the Imam and stayed with Faris. A messenger was immediately
sent by ‘Uthmin b. Sa'id al-'Amri to inform the man that the Imam had
disavowed Firis and that the funds should be forwarded to ‘Amri. The
Qazwini followed the instruction, and, then, the Imam pronounced a
formal curse on Faris (Kashshi : 526). This is apparently a reference to the
same letter recorded in Ghayba: 213.

91. Kashshi: 524.

92. Ibid.: 557.

93. Ibid.: 527.

94. See Kashshi: 529 where Imam Muhammad al-Jawad is quoted as instructing
one of his followers to assassinate two deceitful fellows who pretended to
be followers and propagandists of the Imam and managed to attract people
to themselves and presumably made money by collecting funds that were
to be paid to the Imim.

95. Ibid.: 524. The assassin continued to receive a payment from Hasan al-'As-
karT until his death in 260/874 shortly after the death of Hasan (Kulayni,
1:524).
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Faris had been very much attached to Muhammad,’ the son
of ‘All al-Hadi who died one year or two” after the assassination
of Firis, presumably on the expectation that he would serve as the
chief agent of the next Imam. After the death of ‘All al-Hadi, the
followers of Faris remained loyal to Muhammad and maintained
that he was the true Imam in spite of the fact that he died before
his father.®® This was, perhaps, partly an act of defiance directed
against ‘Ali al-Hadi, who had named Hasan as his successor, and
partly against Hasan himself who, unlike ‘Ali al-Had{’s third son,
Ja‘far, had supported his father’s actions against Faris. The followers
of Faris, thus, formed their own splinter group within the Imamite
community against Hasan’s followers and held that Muhammad had
appointed his younger brother, Ja‘far, as his successor and that Ja‘far
was the true Imam after ‘Ali al-Hadi.® There were claims that
before his death Muhammad had received the sacred paraphernalia
of the Imamate from his father as the designated successor and had

_ given them to his servant Nafis who, in turn, passed them on to

Ja‘far.'® It should be noted that a few others claimed that ‘Ali

96. Khusaybi: 385. See also ‘Abd al-Jabbar, 20 (2):182, quoting from Naw-
bakhti.

97. According to Khusaybi: 385, he died four years and ten months before his
father’s death, which occurred on 25 Jumada 11/21 June (Khusaybi: 313;
Ibn Abi 'I-Thalj: 86; Ibn al-Khashshab: 197; Khatib, 12:57), or 26 Jumada
11/22 June (Tabari, 9:381; Kulayni, 1:497; Mas‘adi, Mar7j, 5: 81-2) or
3 Rajab/28 June (Nawbakhti: 101; Sa'd b. ‘Abd Allah: 99—100; TabrisT,
Taj al-mawilid: 132; Mandgib, 4:401 {quoting Ibn ‘Ayyash}—Everyone,
however, seems to agree that it was on a Monday) of the year 254/868.
This will set Muhammad’s death at around the beginning of Ramadan
249/mid-September 863, which cannot be cortect as it is before even the
public anathematization of Faris by ‘Alf al-Hadi and naturally is before
Faris's assassination, whereas Muhammad’s death, as noted above, occurred
after Faris’s assassination (see also ‘Abd al-Jabbir, 20 {2}:182 quoting from
Nawbakht?). Another report in Kulayni, 1:327 sets Hasan’s age at the
time of Muhammad’s death at around twenty or a little more. This sets
the date of the latter’s death at around 252/866, which agrees with the
above reference,

98. Ibn Qiba, Nagd kitib al-ishhid: para. 27.

99. Nawbakhti: 95; Abd Hatim al-Razi: 291; Khusaybi: 384-5, 388; ‘Abd
al-Jabbir, 20 (2): 182; Shahrastani, 1:199.

100. Nawbakhtl: 114-15; Sa‘'d b. ‘Abd Allah: 112-14.
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al-Hadi himself had appointed Ja‘far, rather than Hasan, as his
successor. 't

Ja'far had thus assembled a small following, mainly from among
the followers of Faris, during the incumbency of his brother Hasan
al-‘Askari.'® Some of Ja'far’s followers were quite outspoken in their
opposition to Hasan and his followers,'® denying that he possessed
the level of learning required of an Imam and even calling his

followers the “Party of the Jackass” (Himariyya).'™ Some went so

far as to call Hasan and his followers infidels.'® The leader of these
schismatics was a sister of Faris who never accepted Hasan as a
legitimate Imam and was a major and influential supporter of Ja'far
in his campaign for the Imamate after the death of Hasan.'* In
return, Ja‘far praised Faris as a pious and virtuous man,' openly
rejecting his father’s and brother’s pronouncements on the case. The
whole episode led to bitter animosity between Ja‘far and his brother,
whose associates accused Ja‘far of being morally corrupt and openly
committing such sins as drinking wine.'*® Later, they also accused

101. Nawbakhti: 104-5, 1089 (with several errors in the latter case); Sa‘d b.
‘Abd Allah: 101, 110-11. See also Khusaybi: 320, which claims that
disagreement on whether the successor to the Imamate will be Hasan or
Ja'tar had already started during the lifetime of ‘Al7 al-Had1.

102. Khusaybi: 388. See further Abu ’l-Hasan al-Ash‘ari: 116; Mufid, Majalis,
2:97; Shahrastani, 1:199,

103. Nawbakhei: 115, Sa'd b. ‘Abd Allah: 113; Aba Hatim al-Razi; 291.

104. Abu Hatim al-Réazi: 291, 292; Shahrastani, 1:200. The account of Dustiir
al-munajjimin: 345b that assigns this name to those Imamites who recog-
nized Ja'far as Hasan’s successor seems, thus, to be inaccurate.

105. Nawbakhti: 115; Sa‘d b. ‘Abd Alldh: 113.

106. Nawbakhti: 108; Abt Hatim al-Razi: 291. See also Shahrastani 1:199
where Faris himself is mentioned instead.

107. Ibn Qiba, Nagd ibn bashshar, para. 10.

108. Nawbakhei: 110-11; Sa‘d b, ‘Abd Allzh: 109; Abu '[-Hasan al-Ash‘ari,
2:114; Kulayni, 1:504, 509; Khusaybi, 249, 382; Kumal: 42, 475, 477,
Mufid, Majilis, 2:103; Ghayba: 7, 133, 137, 175; ‘Imad al-Din al-Tast:
609. Some sources even mention that Ja‘far was popularly nicknamed 2iqq
al-kbamr (wineskin) because of his well-known love for wine (see Khusaybi:
248; ‘Umart: 131; Tabrisi, T/ al-mawalid: 56; Tbn Shadqam: 61, 65).
These sources also scorn him for having ordered his servants to carry candles
in front of him wherever he went in town, even during daylight (‘Umarf:
131; Ibn Shadqam: 61, 65). It was noted above that the Shi‘a commonly
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him of having skipped his daily prayers for forty days in a row,
during which time he was occupied learning the art of juggling.'”
Although it is difficult to believe that people could accept as their
Imam a man so notoriously irreligious, it seems that there is some
truth in these reports, especially those concerning the time when
Ja‘far was young. In their refutation of the charges against Ja'far,
some of his supporters made a point of saying that he had “distanced
himself from the characteristics of his youth, and given up improper
deeds.”*®

Ja‘far and Hasan remained at odds with each other until Hasan’s
death, and never spoke to each other again.'' As long as Hasan
was alive, Ja‘far was a continual source of trouble for him.'** The
counteraccusations, hatred, and animosity between Ja'far and the
associates of Hasan reached their peak, and the matter became very
violent. The unfortunate Nafis, who was claimed to have passed
the sacred paraphernalia from Muhammad to Ja‘far, was found
drowned in a pool.'® Two members of the Imamite community of
Samarra’ who had openly supported the claim of Ja‘far were chased,
according to a report by the order of Hasan. They had to escape for
their lives to Kifa and stay there until he died.' Taking all these
and similar facts into account, the death of Hasan without a son
and with no brother besides Ja‘far'*> would pose a terrible problem

know him as Ja'far the Liar. His descendants and followers, however,
normally mention his name with the epithet 2/-za£7, the pure (see, for
instance, ‘Arashi: 51; Husameddin, 1: 20).

109. Ghayba: 175.

110. See ‘Umari: 136, quoting his teacher Shaykh al-Sharaf al-'Ubaydali (d.
435-437/1043—1046), in a treatise that he wrote in support of Ja'far called
al-Radawiyya fi nusvat ja'far b. ‘ali.

111. Nawbakhti: 107; Ibn Qiba, Nagd ibn bashshdr: para. 5. See also ‘Umari:
132, which traces these unhappy relations back to earlier stages in their
lives when they were still young children.

112. Nawbakhti: 107. See also Khusaybi: 382.

113. Nawbakhti: 115; Sa‘'d b. ‘Abd Allzh: 114.

114. Khusaybi: 385.

115. Ya'qabi, 2:503; Ibn Abi 'I-Thalj: 111; ‘Umari: 130. See also Ibn Qiba,
Nagd ibn bashshar, paras. 4~ 5. It should be noted that some sources
(al-Tabar1 al-Sh1'i: 217; Khusaybi: 313; Hasan al-Qummi: 203; Mufid,
Irshad: 334; Tabrisi, I'lam: 366; idem, T4 al-mawalid: 56; Mandqib, 4:402)
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for the Imam’s close associates, who were now in control of the
Imamate administration,'® for they were absolutely unwilling to
turn it over to Ja'far.’” It would also plunge the entire Imamite
community into the most difficult doctrinal turmoil it had ever
experienced. ''® Fortunately, that situation did not come up and the

name a fourth son for ‘Al al-Hadi (besides Hasan, Ja'far and Muhammad)
as Husayn. Some mentioned that this son also died in his father’s lifetime
in Samarrd’ (Fakhr al-Din al-Razi, Shajara: 78). Others mentioned that
the voice of the Twelfth Imam was very much like this uncle of his. They
argued with a report in TasI, Amali, 1:294, in which, according to them,
an Imamite is said to have heard the Twelfth Imam, whose voice he
described as resembling the voice of Husayn, son of Imam ‘Ali al-Hadi
(see, for instance, Muhammad Taql al-Tustarl, Tawarikh al-nabi wa 'l-al:
66). However, the one named in that report is Husayn b. ‘All b. Ja'far,
Ibn al-Rida, clearly a great-grandson of ‘Alf al-Hadi via his son Ja'far. The
Imamite who claimed he had seen the Twelfth Imam and described his
voice, Abu 'l-Tayyib Ahmad b. Muhammad b. Bu Tayr, was a grandson
of a servant of ‘AlT al-Hadi (Tus1, Amali, 1:305-6), cleatly a contemporary
of ‘Alf al-Hadi’s above-mentioned great-grandson and not of a son of his.
The actual existence of such a son is, therefore, extremely doubtful. At
any rate, at the moment of ‘Alf al-Had1’s death, Hasan and Ja'far were his
only surviving male descendants (Ibn Qiba, Nagd ibn bashshir, paras. 4-5.
See also Mufid, Irshad: 351).

116. See Ghayba: 76. They included ‘Uthman b. Sa‘id al-‘AmtrT, his son Muham-
mad, Aba Hashim Dawad b. al-Qisim al-Ja'fari, the most senior in his
time among the Talibids (Mas‘@di, Mur7j, 5:62), and a few others. See
Abu ’1-8alah al-Halabi: 185-6.

117. That would be especially unfavorable to ‘Uthman b. Sa‘id al-‘Amri, who
was instrumental in the anathematization of Faris. See Kashshi: 526.

118. Furthermore, there was a technical problem too because lateral succession
to Imamate was disallowed (except for the second and third Imams) accord-
ing to a well-known report originating from the sectarian debates between
the Fathites and mainstream Imamites in the middle of the second/eighth
century (see Nawbakhti: 80; Sa‘'d b. ‘Abd Allah: 102, 103; Abi Sahl
al-Nawbakhti: 92; ‘Ali b. Babawayh: 179, 188-9, 191; Kulayni, 1: 285-6;
Kamal: 414-17, 426; Ghayba: 136, 176). Nevertheless, had the situation
been different and Ja'far been qualified to be the next Imam, his could
have been another case of the budi’. Indeed, some of his followers used
that concept for this purpose (see Sa'd b. ‘Abd Allah: 110) as did Ja‘far
himself (Kulayni, 1: 391; see also Kamal: 488) and some other Shi‘ite
groups of the time (Sa‘d b. ‘Abd Allah: 108) for similar purposes.
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Twelfth Imam was born, although until his father’s death, the news
about his birth and existence was not publicized.'”

Immediately after the abrupt death of Imam Hasan al-‘Askari
in 260/874, his close associates,'® headed by ‘Uthmian b. Sa‘id
al-'Amri, made it public that the Imam had a son who was the
legitimate successor to the Imamate. The son, according to ‘AmrT,
was in hiding because he feared he would be captured and killed
by the government.'?' The mere fact that this possibility was
suggested and accepted by many indicates that many feared the
government had run out of patience with the Shi‘ites in general
and their leaders in particular.’® There were, however, disagree-
ments about the age of the son, for his birthdate is given differently
in different sources.'® Some Shi‘ites even held that he was still 7z
utero when his father died.!**

119. Nawbakhti: 105 (wa lam yu'vaf labu waladun zibir); Sa'd b. "Abd Allah:
102 (wa lam yura labu kbalaf...).

120. Abu Sahl al-Nawbakhti: 92—3; Abu ’l-Salah al-Halabi: 185, who points
out that the birth of the Twelfth Imamand the fact that his father appointed
him as his successor were both attested to and reported by this group of
his father’s associates. Their #ass (explicit designation, an Imamite require-
ment for the establishment of the Imamate of any Imam), therefore, sub-
stituted for the #ass of his father.

121. Ghayba: 199.

122, See also Sa‘'d b. ‘Abd Allzh: 105; Kulayni, 1:504; Kamal: 44.

123. His birthdate is variously given as 1 Ramadan 254/24 August 868 (Kamdl:
473, 474), 8 Sha'ban 255/23 July 869 (Hasan al-Qummi: 204; Dustir
al-munajjimin: 345b), 15 Sha'ban 255/15 July 869 (Kulayni, 1:514; Kamdal:
430; see also Ghayba: 141 on the basis of a report from Hakima, daughter
of Imam Muhammad al-Jawid, but the same report appears without that
date in Kamal: 424 and with a different date in Khusaybi: 355), 8 Sha'ban
256/11 July 870 (Kamal: 432; Ghayba: 241-2; see also Kulayni, 1:329;
Kamal: 430; Ghayba: 164, 258 [the latter three mentioning the HijrZ year
256 without specifying the day and month}]), 8 Sha‘ban 257/24 June 871
(al-TabarT al-Shi‘T: 270-71, 272; Khusaybi: 334, 355, 387), 15 Sha'ban
257/1 July 871 (al-Tabari al-Shi'l: 271), 19 Rabi' I, 258/3 February 872
(Ibn Khallikan, 4: 176 [quoting Ibn al-Azraq in his Ta’rikb mayyafarigin)),
23 Ramaddn 258/3 July 872 (Ibn Talha: 89; Itbili, 3:227; see also Kulayni,
1:515; Kamal: 436; Ibn Abi '1-Thalj: 88; Hasan al-Qummi: 204); and 259
(Ibn Abi '1-Thalj: 88, editor’s footnote quoting a manuscript of Khusaybi
[MS 2973, Mar'ashi Libraty, Qum}).

124. Nawbakhti: 112, 113; Sa‘d b. ‘Abd Allah: 114, 115; Kulayni, 1:337;
Nu‘mini: 166; Mufid, Majalis, 2:98-9; Ibn Hazm, Jambara: 55.
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This latter assertion was, however, put forward by Hasan’s
mother,'® Hudayth, for a different purpose. She was the one named
in Hasan’s will, with no mention of a son or anyone else.?® She
was in Medina when Hasan died, but she came to Samarra’ im-
mediately when she heard the news'?” to try to stop Ja‘far from
seizing her son’s inheritance. According to the Sunnite law of inheri-
tance followed by the caliphate, if Hasan had died without a son,
his inheritance would be divided between his mother and Ja‘far.
Shi‘ite law, however, would give it all to her, because it did not
allow siblings to inherit while a parent still lived. To prevent Ja'far
from getting any part of her son’s inheritance, she told the govern-
ment officials that one of Hasan’s slave girls'® was pregnant by
him. Considering this to be a total fabrication designed with no
other aim in mind than to exclude him from his brother’s inheritance,
Ja'far denounced Hudayth to the government.'® This was another

125. Dustiir al-munajjimin: 345b. Other sources attribute this to one of Hasan's
slave girls who claimed that she herself (Kamgl: 474, 476) or another slave
girl (Kulayni, 1:505; Kamal: 43) was pregnant.

126. Mufid, a/-Fusil al-‘ashara: 348, 357; Ghayba: 75, 138. See also Kulayni,
1:505; Kamal: 43. She was also the one considered by many Imamites as
the caretaker of the office in the absence of her vanished grandson. See
Kamal: 507; Khusaybi: 366 where Hakima (or Khadija), the aunt of Hasan
al-‘Askari, refers a wandering follower of his in the year 262/875-876 to
the “Jaddah (grandmother), mother of Abti Muhammad (al-Hasan).” The
same report appears with the date 282/895-896 in Kamal: 501, which is
an obvious error.

127. Kamal: 474, 476.

128. According to Khusaybi: 248, he had two slave girls, Natjis (same as Saqil
{Ghayba: 241; ‘Umari: 132] mentioned in other sources as the mother of
the Twelfth Imam; see, for instance, Kamdil: 475), and Wardis, who is
described as &itibiyya, a non-Muslim from the People of the Scripture,
undoubtedly a Christian. They are apparently the same as Nasim and
Mariya mentioned in Khusaybi: 357 (Nasim is also mentioned in Kamdil:
441). According to a report in Kamdl: 419—423 Narjis was also originally
a Christian-Roman slave girl, in fact a member of the Byzantine royal
family who was captured by the Muslims in a war and brought to Dar
al-islam. Having Roman slave girls was a common phenomenon in the
Islamic community of those ages. Imam ‘All al-RidZ also reportedly had
a Christian slave girl (see Tast, Tabdhib, 1:399).

129. Kamal, 474, 476; Dustiir al-munajjimin: 345b. See also Mufid, al-Fusil
al-‘ashara: 348, 354-5, 356.
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of Ja'far’s departures from Shi‘ite tradition, which prohibited re-
course to an “unjust” judicial system, whether one’s claim was true
or false.”® The slave girl was put in the house of Muhammad b.
‘AlT b. Hamza al-'Alaw1i, a respected scholar from the ‘Alid family,***
under government surveillance until it became clear that she was
not pregnant. She was then released and lived for many years in
Baghdad, at least for a while in the house of a member of the
influential Shi‘ite family of Band Nawbakht, Hasan b. Ja'far al-
Katib. Later, she was seized once again by the government and put
under surveillance until she died around the turn of the century.*?
Meanwhile, after seven years of struggle, the inheritance of Hasan
had been divided between Hudayth and Ja'far.'**

‘Uthman b. Sa‘id al-‘AmrT continued as caretaker of the office
of Imamate in the absence of Hasan’s son. ** Although some harbored
deep doubts about the actual existence of such a son,'® most of the

130. See ‘Ayyashi, 1:254; Kulayni, 1:67, 7:411-12; Qadi Nu‘'man, 2:530; Ibn
Babawayh, Fagih, 3:2—4; Tusi, Tahdhib, 6:301-3.

131. Najashi: 347-8. See also Dustiir al-munajjimin: 345b where it is said that
she was put under the care of an ‘Alid for four years because it was claimed
that she was pregnant. Some reports suggest that she was imprisoned in
the house of the caliph (Kamil: 474) or put under the care of the chief
judge (ibid.: 476). The detention or surveillance continued for two yeats
(Abu Sahl al-Nawbakhti: 90; Ibn Hazm: 4:158. See also Kaemal: 43 where
the figure “two years or more” is given in a report, but the same report in
Kulayni, 1:505, does not mention that figure. This latter report does not
specify her whereabouts during that period. See further Khusaybi: 248,
320; Mufid, Fusal: 348, 354-5, 356).

132. Ibn Hazm, 4:158.

133. Ibid. See also Nawbakhti: 105; Sa‘'d b. ‘Abd Alldh: 102.

134. A report even suggests that Hasan al-'Askarl instructed his followers to
obey ‘Amri after his own death because he would be the deputy of the
Imam and the affairs (of the Imdmate) would be entrusted with him (Ghayba:
217). The report seems to be a later contribution.

135. See Kulayni, 1:318; Kamal: 485, 487; Ghayba, 146, 218. See also Kulayni,
1:329 (quoted also in Ghayba: 146, 218) where it is quoted that Ahmad
b. Ishaq al-Ash'ari, Hasan al-'AskarT’s representative in Qum (Kashshi:
557-8; al-TabarT al-Shi'T: 272; Khusaybi: 372, 383), urged someone to
ask ‘Amirl if he had personally seen the son. The name of Ahmad b. Ishiq
himself is, however, included in the list of those who had personally seen
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local representatives publicly acknowledged his existence. Those
who did so were confirmed in their posts and were authorized to
collect funds from the Imamite community on behalf of the hidden
Imam. ¢ Most Shi‘ites in various towns of Iran and especially Qum,
which was the main center of Shi‘ite scholarship in this age, accepted
the new situation and continued to pay their taxes to the local
representatives, who were now the agents of ‘Amrsi.”” In Iraq,
however, the situation was different. Kiifa had been a Shi‘ite town
for two centuries and was, by reason of its proximity to Samarrd’,
closely attuned to movements and disputes within the inner core
of the Imamate and always rife with unorthodox tendencies. The
sources name many different sects that emerged after the death of
Hasan al-'Askari within the Imamite community,”® presumably
basically referring to the community in Kafa and other towns of
Iraq. Many members of that community were puzzled by the situ-
ation and did not know how to react.’ Many left the community

the son (Kamal: 442; see also Tisi, Fibrist: 26), apparently on the basis of
a story that is included in Kamal: 454—65. He had also reportedly received
a letter from Hasan al-'Askari when the son was born, in which the Imam
gave him the news of the birth of his son (ibid.: 433-4).

136. Kulayni, 1:518. In a somewhat similar case those Talibids of Medina who
maintained good relations with the Imams and acknowledged them used
to receive an allowance from the house of the Imam in Samarrd’. After the
death of Hasan those who acknowledged the existence and Imamate of the
son continued to receive their payment but for those who did not the
payment was discontinued (Kulayni, 1:518-19; Khusaybi: 370).

137. See Kamal: 478-9, 501-3, 509, 516, 518.

138. Nawbakhtt: 105~119 (14 sects); Sa‘'d b. ‘Abd Allzh: 102—116 (15 sects);
Abt Hitim al-Razi, 292 (11 sects); Mas‘Gdi, Murij: 5:108 (20 sects);
Mufid, Majalis: 2:97-9 (14 sects); Shahrastini, 1:200-202 (11 sects);
Dustiir al-munajjimin: 345b (15 sects). See also Igbal: 160-65.

139. Kamal: 408; Khazzaz: 290. For examples of the uncertainties and doubts
among the Shi‘ites immediately after the death of Hasan, see Kamal: 426,
429, 487; Ghayba: 138, 172; also AbG Ghalib al-Zurari: 141 who reports
that in 260/874 the Shi'ite community sent an emissary to Medina to
investigate the existence of the son, clearly because it was claimed that the
son had been sent by his father to that town (Kwlayni, 1:328; see also 340).
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for other Islamic sects. ' A large number, ! possibly even the major-
ity,'* recognized Ja'far as the Imam.** The Fathites, who maintained
that the succession need not necessarily pass from father to son and
that two brothers could both become Imams, did not face a doctrinal
problem and followed Ja‘far as Imam after Hasan.' Hasan b. ‘Alf
b. Faddal,™ the most prominent jurisconsult in the Imamite com-
munity of Kufa, ' and ‘Ali al-Tahin, a Kiifan mutakallim and prom-
inent member of the Fathite community,'¥” were among the Fathites
who followed Ja'far. It is obviously for this reason that Ja'far was
described by some as “the Imam of the second [generation of the}
Fathites” (imim al-fathiyya al-thaniya)."® Ja'far’s following was more
diverse than this, however. In addition to the Fathites, it included
those who counted him as successor to ‘Alf al-Had1 or to his other
brother, Muhammad.® Some of these were originally followers of
Hasan who had lost faith in him when he died with no apparent

140. Kamal: 408. For examples of that see Kulayni, 1:520; ‘Abd al-Jabbar,
Tathbit dald'il al-nubuwwa, 2:390; Husayn b. ‘Abd al-Wahhab: 146.

141. See the report narrated in Kamal: 320, 321; Ghayba: 136; Irbili, 3:246,
according to which Imam ‘Al al-Hadi predicted at Ja‘far's birth that he
would mislead “a large number of people.”

142. Aba Talib: 210.

143. Nawbakhti: 107-9, 115; Sa‘'d b. ‘Abd Allah: 110-14; Abu ’I-Hasan al-
Ash'ari, 1:116; Kamal: 408; Khazzaz: 290; Abti Hatim al-Razi: 291; Mufid,
Majalis, 2: 98-99, 103; Ghayba: 55, 57, 133, 135; Ibn Hazm, 4: 158;
‘Umari: 135; Dustir al-munajjimin: 345b; Shahrastani, 1:199-200; Fakhr
al-Din al-Razi, ['tiqadar: 68; idem, Mubassal: 356.

144. Nawbakhti: 107-8, 119; Sa‘d b. ‘Abd Allah: 110, 111-12; Ghayba: 55,
57, 135.

145. Abi Hitim al-Razi: 291; Khusaybi: 382, 389; Shahrastani, 1:200.

146. Najashi: 257.

147. Nawbakhti: 108; Abfi Hatim al-Razi: 291; Shahrastani, 1:199. He is ‘Ali
b. Tahi al-Khazzaz in Nawbakhti, but ‘Ali b. fu/an al-Tahin in the latter
two wotks. According to Nawbakhti, he was among the followers of Hasan
and joined Ja‘far’s campaign after Hasan's death, but according to the other
two sources, he joined Ja'far immediately after the death of ‘Alf al-Hadi.

148. Ibn Babawayh, Ma‘'ani: 65.

149. Nawbakhti: 108-9, 114—15; Sa‘d b. ‘Abd Allah: 110-11, 112-14; Abu
'I-Hasan al-Ash‘arT: 116; Abt Hatim al-Razi: 291; Mufid, Majalis, 2:97,
98: Shahrastani, 1:199-200.
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son.”° The majority, however, simply considered Ja'far to be another
name on the list of Imams after Hasan. For some he was the twelfth
Imam, whereas for the Fathites, who had already added to their list
the name of ‘Abd Allah, son of Ja'far al-Sadiq, he was the thirteenth.
The followers of Ja‘far became known in this period as the
Ja'fariyya,** a title coined in the previous century for the followers
of Imam Ja'far al-Sadiq. Their opponents, who believed in the
Imamate of the vanished son of Hasan, used to call them Tahiniyya
after the head of the movement and its main apologist in Kifa,
‘Ali al-Tahin." Heated sectarian debates flared between the two
groups, ™ and tracts and treatises were exchanged.*

These disputes raged for quite some time. The house of the
Imamate was divided. The mother of Hasan, Hudayth, and his
aunt, Hakima, the daughter of Imam Muhammad al-Jawad," sup-
ported the existence and Imamate of the son, **whereas Hasan’s only

150. Nawbakhti: 108-9; Sa'd b. ‘Abd Allah: 110-11; Mufid, Majalis, 2:97;
Fakhr al-Din al-Razi, Mubassal: 356.

151. Sa‘'d b. ‘Abd Allah: 101; Ibn Qiba, Nagd ibn bashshar: para. 5; Fakhr al-din
al-Razi, I'tiqadar: 68. See also the title of Sa'd b. ‘Abd Allah’s polemic
against them in Najashi: 177 (see below, n. 154).

152. Abut Hatim al-Razi: 291.

153. For examples of that see Kamdl: 511. See also Ghayba: 175.

154. These include the tract in support of Ja‘far written by Abu ’I-Hasan ‘Ali
b. Ahmad b. Bashshar and the refutation of it by Ibn Qiba (both texts
follow in the second part of the present work); also the treatise by Sa‘d b.
‘Abd Allah b. Abi Khalaf al-Ash‘art al-Qummi (d. 299-301/912-914)
against the followers of Ja'far entitled Kitgb 2/-Diyi’ fi 'l-radd ‘ala ’l-muban-
madiyya wa 'I-ja‘fariyya (Najashi: 177). This latter treatise was extant at
least until the late fifth/eleventh century as evidenced by a quotation from
it in a work of that period, Dustiar al-munajjimin: 344b.

155. See Khusaybi: 334, 355—7; Kamal: 418, 423, 424-30; Ghayba: 138 (where
it is Khadija instead of Hakima, also in Khusaybi: 366), 141—-144; Husayn
b. ‘Abd al-Wahhab: 138—41; ‘Umari: 128, 130, 132; Mandqib, 4:394,
Ibn Tawas, Mubaj: 44.

156. The account of the son’s birth is quoted on the authority of this aunt of
Hasan al-‘AskarI, who was present at the birth (Kamail: 424-30). In a
different report, however, she is quoted as telling that she had not herself
seen the son; she rather came to know it through a note that Hasan had
sent his mother when the son was born, giving her the news of the birth
(ibid.: 501, 507).
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sister,”” the only other surviving descendant of ‘Ali al-Had1"® be-
sides Ja‘'far, supported the claim of Ja‘far.” High-ranking Shi‘ite
officials were also divided; some supported Ja'far and others Hasan’s
mother.'® Ja'far did not live long.* His followers then turned to
his son, Abu ’l-Hasan ‘Al1,'¢* although some held that he shared

157. The name of this sister is variously given as Fatima (Abu Hatim al-Raz1:
292; Shahrastani, 1:200), Dalala (al-Tabari al-Shi'T: 217), ‘Aliyya (Tabrisi,
I'lam: 366; Managib, 4:402) and ‘A’isha (Mufid, Irshid: 334; Tabrisi, T4
56; Ibn al-Mutahhat, Mustajad: 225.) Some genealogists, therefore, have
thought that ‘Ali al-Hadi had three daughters, Fatima, ‘A’isha, and
Burayha. (See, for instance, Fakhr al-Din al-Razi, Shajara: 78.) It can
confidently be suggested that the first name (Fitima) was the real one and
one or both of the next two (Daléla and ‘Aliyya) the nicknames. The name
‘A’isha is presumably the misspelled form of ‘Aliyya.

158. See Dhahabi, Siyaer, 12:121, -quoting Ibn Hazm in his Fisal, that the
inheritance of Hasan was seized by his brother Ja'far and a sister of his
(read wkbtun labu for akbun lahu). The reference does not, however, appear
in the edited copy of Ibn Hazm’s Fisal, 4:158.

159. This fact is attested to by the point maintained by many followers of Ja'far
that she was one of his two successors after his death (see below, n. 163).

160. See Ibn Hazm, 4:158; Subki, Fatzws, 2:568; Dhahabi, Siyar, 13:121. See
also “‘Umarl: 130.

161. ‘Umari: 135 gave the date of his death as 271/884-885, but added that
he was forty-five years old when he died. This sets the birth of Ja‘far in
226/840-841, which clearly cannot be correct because Ja'far was younger
than his brother Hasan' (Kulayni, 1:326, 328; Khusaybi: 386), and Hasan
was born in 231/845 (Khatib, 7:366; Irbili, 3:271-3; Husayn b. ‘Abd
al-Wahhab: 134; Ibn Abi '1-Thalj: 87; Ibn al-Khashshab: 198-9; Ibn
al-Jawzi, Muntazam, 12:158; Sibt Ibn al-Jawzi: 362) or 232/846 (EHimyari,
Dali#’il [quoted in Irbili, 3:308); Kulayni, 1:503; Mufid, Irshad: 335; Ibn
al-Athir, 7:274) [the year 233/847 given by Khusaybi: 327 (see also al-
TabarT al-Shi‘T: 223) is most likely wrongl. In the editor’s introduction to
the first volume of the Qur’anic commentary of Ja'far’s descendant, Seyyid
Ahmed Husameddin, Ja‘far’s birth date appears as 849 (Husameddin, 1:20),
that is, 235—236 Hijri era, which seems to be correct. So if he was forty-five
years old when he died, he must have died in 281/894-895.

162. He is described in some of the sources as the chief syndic of the Talibids
(sayyid al-nuqab@’) of Baghdad (Marwazi: 9; Fakhr al-Din al-Razi, Shajara:
79, 80. See also Ibn Funduq, 2:692). His descendants later were notable
people in Baghdad (Fakhr al-Din al-Razi, Shajara: 80) and several of them
served as syndics of the Talibids (vag7b) in different towns (Najashi: 269;
‘Umarl: 135; Fakhr al-Din al-Razi, Shajara: 80; Kammina, 1:143, 2:3).
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the Imamate with Fatima, the sister of Ja‘far.'® After ‘Ali and
Fatima, they carried the same claim to other descendants of Ja‘far. 64
At the turn of the century, the Iraqi Imamites were divided into
two opposing camps; those who adhered to the son of Hasan and
those who championed Ja'far’s descendants. '’ '

It is not quite clear how much longer the supporters of Ja‘far
and his descendants existed as a separate sect in the Shi‘ite commu-
nity. By 373/983-984 when Mufid was writing the chapter on
various Imamite sects in his Kitgb al-Majilis, he did not know
anyone who believed in Ja'far as the Imam.'% By 410/1019-1020
when he was writing his main book on the Occultation, '’ many of
the descendants of Ja'far had already converted to mainstream
Twelver Shi‘ism; in fact, Mufid did not know any descendant of
Ja'tar who disagreed with the Twelvers on the question of the
Imamate of Hasan al-‘Askari’s son.'®® Tiisi emphasized the same
point in his book on the Occultation written in 447/1055-1056;
by then this sect had completely disappeared and none of its followers
remained. '

A descendant of his, Yahyd b. Hamza b. ‘Ali b. Ibrahim b. Muhammad
b. Idris b. ‘Ali b. Ja'far (‘Arashi: 51, presumably with missing names of
additional intermediate persons in this genealogical table), a prolific Zaydite
scholar (on him see Hibshi: 67~78; Zirikl1, 9:175 and the sources mentioned
in these two works), emerged in 729/1328— 1329 in Yemen and called
people to himself as the /mam al-Mu'ayyad bi 'llah. He was recognized and
accepted as imam by many people until his death in 749/1344-1349. A
descendant of this scholar, Sharaf al-Din b. Muhammad b. ‘Abd Allah
(d. 1307/1890), assumed the imamate of a part of Yemen as the imim
al-Hadi 1i-Din Allah from 1295/1878 until his death (‘Arashi: 79). The
family has produced other notables and scholars up to the present (see the
editor’s introduction to Yahya b. Hamza's Tasfiyat al-qulith: 5).

163. Abu Hatim al-Razi: 292; Shahrastani, 1:200.

164. Abu Zayd al-‘Alawi: para. 24; ‘Umarl: 135; Shahrastini, 1:200.

165. Abu Hitim al-Razi: 293.

166. Mufid, Majalis, 2:99.

167. This is his a/-Fusiil al-‘ashara fi ’l-ghayba. See its date of compilation in
pp- 349 and 366 of the book.

168. Mufid, al-Fusil al-‘ashara: 356.

169. Ghayba: 218.

170. Ibid.: 133, 137.

THE CRISIS OF SUCCESSION 85

These accounts seem to be reliable for the area within the
traditional boundaries of Shi‘ite land, from Medina to Khurasan.
Many of Ja‘far’s descendants, however, emigrated to Egypt,'”’
India,' and other areas which at that time were far from the
Imamite homeland. Many of those who emigrated as well as those
who remained in Iraq became notables'” in their various societies.
Some became spiritual mentors of Sufi orders. '* One of those orders,
whose sequence of leadership is based on a father-to-son succession,
is presently stationed in Turkey. In their publication they name

171. ‘Umard: 135. Fakhr al-Din al-Razi, Shzjara: 80—81; Marwazi: 9; Ibn ‘Inaba:
200-201.

172. The large clan of Naqawi sayyids in the Indian subcontinent traces its
genealogical ancestry back to Ja'far. See also Marwazi: 8, 219 (read nagaw?
for tagarwi in both cases as also suggested in the footnote in the second case).

173. Among his many sons apart from ‘Alf, his eldest son and successor, some
were respected notables. One of them, Tsa (d. 334/965) was a respected
public figure in Baghdad and a transmitter of badith (Tsi, Rijal: 480; Ibn
Hazm Jambara: 55). Another, Muhsin (or Muhassan) was killed during the
time of the Abbasid Muqtadir (r. 295-320/908-932) on the accusation
that he called a rebellion against the government (Abu '1-Faraj, Magaiil:
703; Jambara: 55). Another, Yahya al-Sufi (d. 354/965), was syndic of the
Talibids in Baghdad (Fakhr al-Din al-Razi, Shajara: 79) and moved to
Qum later in his life (Hasan al-Qummi: 216-17; on him see also Jambara:
53). Another, Miisg, is said to have become a Sunnite, frequenting regularly
the circles of the Sunnite traditionists (Jambara: 55—6; possibly the same
one mentioned in Stli: 98 as having died in 326/937). Among his descen-
dants, who formed a very large clan, were many holders of official positions,
such as syndics of the Talibids in different towns (in addition to those
mentioned above among the descendants of his son, ‘Ali, see ‘Umari: 135;
Marwazi: 9, 219, 39; Fakhr al-Din al-Razi, Shajara: 79—80; Ibn ‘Inaba:
200-201; Kammiina, 1:116, 2:156-7), emissaries from the caliphs (Sari-
fini: 256) and the like, scholars and transmitters of hadith (see, for instance,
‘Umart: 135; Jambara, 56 {which mentions as a great-grandson of Ja'far,
a Ja‘far b. Muhammad b. Ibrihim b. Muhammad b. ‘Ubayd Allah b.
Ja‘far, a learned mubaddith who died in Mecca in 341/951-2 at the age of
100. Unless the correct date is 441/1049-50, this man, obviously, cannot
be a great-grandson of Ja‘far b. ‘Alil; Ibn ‘Asakir, Ta'r7kh, the biography
of ‘Ali, 2:253; Ibn ‘Inaba: 200; Ibn Shadqam: 61-2).

174. See, for instance, Sha‘rani, 1:181 (the biography of the Sufi shaykh, Ibrahim
b. Abi ’I-Majd al-Dusiaqi {d. 676/1277-8}, who descends from Ja'far as a
twelfth-generation descendant of his).
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their spiritual leaders back to Ja‘far, whom they call Ja'far al-
Mahdi. "’ One of their most recent heads, Seyyid Ahmed Husamed-
din (d. 1343/1925), author of a partly published commentary on
the Qur’an,7® was in the twenty-ninth generation from Ja‘far.'”” In
an indirect reference in the introduction to his Qur'anic commentary,
he unmistakably refers to himself as the “heir to the Prophet and
the Imam of the age.”"’®

For the mainstream of the Imamites who maintained the Im-
amate of the vanished son of Hasan al-‘Askari the puzzlement and
uncertainties continued and increased in the course of time. In-the
first days when that idea was put forward and accepted by the
community, nobody, obviously except for ‘Uthman b. Sa‘id al-‘Amr1
and his close associates, had ever imagined that it was going to be
such an unusually long occultation. The Shi‘ites clearly expected
the son to become manifest in a short time and the office of the
Imamate and the order of the Imams to continue their normal and
natural courses.'”” A contemporaneous rumor suggested that he

175. A group of supporters of Ja'far in the late third/ninth century maintained
that he was the g#'im, a concept which by then had become equivalent to
the concept of mahdi, See Nawbakhti: 115; Sa'd b. ‘Abd Alladh: 113.

176. Kur'an’in 20.asra gove anlami, ed. M. Kazim Oztiirk, vol. 1: Fatiba ve Amme
cuzu okunusu tercumesi ve aciklamasi (Izmir, 1974), vol. 2: Tebareke cuzu.
Okunusu tercumesi ve aciklamasi (Izmir, 1976). They are numbers 4 and 5
from a series of his works published by the same editor, who is the son of
the author, under the general title of Seyyid Abmed Husameddin Kulliyatindan.
According to the editor’s introduction to the mentioned Qur'anic commen-
tary, 1:25, other works by Husameddin edited in that series include
Thamarat al-tithi min aghsan il al-'abd, Mawilid abl al-bayt, Maqdsid al-sali-
kin and Zubdar al-maritib, which are published in a single volume, and
Wajizat al-burif ‘ald manatiq al-suwar, which is published together with
its Turkish translation as Estar-i Ceberut-iil A'la. The editor has also trans-
lated the Mawalid abl al-bayt into Turkish, which was published in Ankara
in 1969 as Islam Felsefesine Isik veren Seyyidler.

177. See his Qur'anic commentary, 1:20-21. According to the genealogical table
that appears there, he was the ninteenth-generation from the above-men-
tioned Sufi shaykh, Ibrihim b. Abi ’1-Majd al-Dusiiqi. However, the names
in the genealogical table here vary from those in Sha'rani, 1:181, in minor
ways.

178. See ibid., 1:27-28.

179. See Nawbakhti: 116, 118; Sa'd b. ‘Abd Allah: 102, 106. See also Ibn
Qiba, Mas'ala fi ’l-imama, para. 5 where it is said that when the vanished
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would have to remain in hiding for either six days or six months
with a maximum possibility of six years befote circumstances would
allow him to emerge without fear of harm.'® It did not, however,
take long before the community started to identify the case with
the concept of Occultation, whose occurrence some time in the
future was forecast in reports that had already been in circulation
among the Shi‘ites for almost one century. The reports predicted
that the g#’im would first disappear from the public scene to emerge
later and establish the rule of truth.'® One report even predicted
two periods of concealment for the g#'im; after the first short one
he was to reappear and then go into a longer period of occultation
during which most of his followers would lose their faith and leave
the true doctrine. 2 A different version of this report predicted that
the first period of Occultation would be longer and the second
period would be shorter. ®> The Wagqifites used to quote these reports
in support of their idea that Masa al-Kazim was the ¢#’im,'** iden-
tifying the two Occultations with his two periods of imprisonment.

son of Hasan al-‘Askari reappears, the truth of his claim to be the vanished
son will have to be confirmed by his associates, that is, those who had
previously seen him and can identify him. Clearly, the author expected the
son to reappear while those witnesses were still alive.

180. ‘Ali b. Babawayh: 146; Kulayni, 1:338; Kamal: 323 (In Nu'mant: 61,
who quoted the report from Kulayni, the phrase “six days, six months or
six years” is changed to “a period of time.” Ghayba: 204 omitted the part
of the report that mentioned the duration of the Occultation altogether.)

181. See, for instance, Ghayba: 38, 40, 41 quoting ‘All b. Ahmad al-‘Alaw1
al-Miisawi in his book in support of the Wagqifite doctrine; Tabrisi, I'/am:
444 quoting Hasan b. Mahbib al-Sarrad (d. 224/839) in his Kitdb al-
Mashyakha.

182. Kamal: 323.

183. Nu'mani: 170.

184. Numerous works were compiled during the late second/eighth and early
third/ninth centuries by the Wagqifite scholars and their opponents as Kit#b
al-Ghayba, obviously all discussing the concept of the alleged occultation
of Miisd al-Kazim as suggested by the Wagifites (see the article a/-Mahdi
in EB, 5:1230— 38 {by W. Medelung}: 1236). These include works by
the Wagqjifites Ibrahim b. Salih al-AnmatT (Najashi: 15, 24), Hasan b. ‘Al1
b. Abi Hamza al-Bat@’ini (ibid.: 37); Hasan b. Mubammad b. Sama‘a
(Tdsi, Fibriss: 52), ‘Abd Allah b. Jabala (Najashi: 216), ‘Ali b. al-Hasan
al-Tatari (ibid.: 255), ‘Al b. ‘Umar al-A'raj (ibid.: 256), and ‘Ali b.
Muhammad b. ‘Alf b. ‘Umar b. Rabah al-Qalla’ (ibid.: 260) and non-
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It was also true that most of those who supported the Wagqifite idea

about Masa al-Kazim later rejected it as “predicted” in those reports -

and recognized ‘Ali al-Rida as the next Imam.

The general idea of the occultation of a future Imam who
would be the ¢#'im was, thus, a well-established concept in the
Shi‘ite mentality. '™ This fact is well evidenced by the views of those

who denied the death of ‘Alf and awaited his return and those of —

the Kaysanites and other early heretic movements on the living and
future return of their respected leaders. After the death of Hasan
al-‘Askari, too, some of his followers are quoted as suggesting that
he actually went into his first concealment from which he would
emerge in a short time as the g#'im." By around 290/903 when
the prominent Imamite theologian Aba Sah! al-Nawbakhti finished
his Kitih al-Tanbih,™ it was already known, apparently for many
years, that the vanished son of Hasan was the one to emerge as the
q4'im to establish the rule of truth. Otherwise, one could hardly
i.rnagine any reason why he was so afraid for his life if he were to
live calm and quiet as his forefathers had done.™ The time petiod
of the Occultation was not yet long enough for one to assert that
it was impossible for someone to still be in hiding.! It was not

Wagqifites ‘Abbds b. Hisham al-NashirT (ibid.: 280), and ‘Alf b. al-Hasan
b. Faddal (ibid.: 258). As noted, the latter author lived into the peri.od of
Minor Occultation but did not believe in the occultation of the son of
Hasan al-‘Askari and was a follower of Ja'far. So his book was most likely
in the same Wagifite-non-Wagifite line of polemics.

185. See above, chapter 1.

186. Abii Sahl al-Nawbakhti: 94.

187. Nawbakhti: 106-7; Sa'd b. ‘Abd Alldh: 106-7; Mufid, Majalis, 2:98,
Shahrastani, 1:200. ,

188. Abu Sahl al-Nawbakhti: 90 (where it is said that some thirty years had
already lapsed by the time the work was being written since the son went
into hiding, that is, from 260/874), 93 (whete in the last partagraph of the

book it is said that more than one hundred and five years {read mi'a wa

khams for mi'a wa kbamsin} had passed since the death of Masi al-Kazim
that is, from 183/799). o

189. Ibid.: 94. See also Ibn Qiba, Nugd ibn bashshar: para. 5; also Nawbakhti:
118; Sa‘d b. ‘Abd Allah: 105.

190. On this point see also ‘Abd al-Jabbar, Mughnz, 20(1): 196.
191. For the mentality behind this judgment see Kashshi: 458 where Imam
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like the alleged occultation of Miisa al-Kazim which, as Abi Sahl
stated, more than one hundred and five' years had passed since
his death (or concealment as the Wagqifites claimed) and the duration
of his alleged occultation had already exceeded the maximum normal

duration.'

A short time later, the concept of mahdi, “the rightly guided
one,” thus far essentially 2 non-Imamite concept,’* was also intro-
duced into the case.” This concept was based on a statement re-
ported from the Prophet that predicted that before the end of time
a descendant of his would emerge who would restore the religion

‘Al al-Rida is quoted as saying that if God were to prolong someone’s life
because society needed him, He would have prolonged the life of the
Prophet.

192. Read mi'a wa kbams for mi'a wa kbamsin, as noted.

193. Ibid.: 93—4.

194. See the article “al-Mahdi” in EI?, 5:1230-38 [by W. Madelungl. The
Prophetic statement about the mahdi does not seem to have been recorded
by the Imamite authors until the post-Occultation period. The assertion
of some Sunnite authors of the past and present who accused the Imamites
of fabricating the reports about the mahdi is, thus, totally misplaced. The
statement, however, is widely quoted in the post-Occultation Imamite
literature, especially in the reports where the Prophet and previous Imams
are quoted as miraculously predicting the exact number and names of the
twelve Imams where the vanished son of Hasan al-‘AskarT is said to be the
mabdi who is to “fill the earth with equity and justice as it was filled with
oppression and injustice” (see Kulayni, 1:338, 525, 534; Nu‘mani: 58-60,
86, 93). Thete are a few cases in the supposedly pre-Occultation Imamite
literature where the concept of mahdi is mentioned (see, for instance,
Kulayni, 1:281, 372; Nu‘mani: 60, 189, 212-15, 231, 247, 264). Most
of these, however, seem to have been subject to later rewordings. Compare,
for instance, Kulayni, 1:372, report no. 6 in which the word mahdi is
used with 1:372-3, reports nos. 2, 4, 5, and 7 (also Nu‘mant: 200, 329,
330, 331) where the words gi#'im, muntazar and siahib badha *l-amy are used
in other versions of the same statement; also Nu‘'mani: 283—4 where a
statement is quoted with the word g#'im in one version and with mahdi in
the other. ]

195. This is, of course, the chronological order of how the community came to
know the fact. This certainly does not exclude that the fact was already
revealed by God to the Prophet and via him to the Imams and that they
had already informed their reliable associates, as verified by many Imamite

and even non-Imidmite reports.
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and “fill the earth with equity and justice as it was filled with
oppression and injustice.” The rank and file of the Imamites tended
to identify this savior of the earth with the g#’im who would establish
the rule of truth.” The link between the two concepts had already
been reportedly advocated by some splinter groups who “stopped”
with certain Imams on the assumption that they were the g#’im and
the mahdi."” This identification presented some technical problems
because, according to widespread reports, the mabdi was to be a
namesake of the Prophet. ¥ Many Imamites, however, expected any
of the Imams to be the ¢4'im, whereas the names of most of the
Imiams did not satisfy that condition. This problem did not exist
in the case of the Twelfth Imam, whose name was first unknown

196. See, for instance, the reports that suggest that the g#'im must be a namesake
of the Prophet (Sa‘'d b. ‘Abd Allzh: 43; Nu'mani: 230) or that the gz'im
ot sahib hidba *l-amr will fill the earth with justice (Kulayni, 1:341).

197. This assertion is quoted from those who allegedly “stopped” with Ja'far
al-Sadiq (Nashi’: 46; Nawbakhti: 78; Sa'd b. ‘Abd Allah: 79; Farg: 61;
Isfarda’'ini: 79; Shahrastani, 1:195), Miisa al-Kazim (Nashi’: 48; Nawbakhti:
90, 92; Sa'd b. ‘Abd Allzh: 89, 91), and Hasan al-‘Askari (Nawbakhti:
106, 108; Kamdal: 40). Some non-Imamite Shi‘ite groups are also quoted
as having considered their leaders to be al-qi'im al-mahdi (Nawbakhti: 52,
74; Sa‘d b. ‘Abd Allah: 43, 76). Ja'far al-Sadiq was asked by one of his
disciples whether he was the g#'im and the mabdi ot not (Kulayni, 1:536).
The combination of @/-q@’im al-mabdi or the connection between the two
appears in some other reports, too (see, for instance, Nu‘mani: 235, 237-8).

198. See, for instance, Ahmad, 3:376, 377, 448; Tirmidhi, 9:74-75; Tabarani,
2:148. See also Sulam: 27-32; Saft: 182—4 who refers to forty-eight hadiths
to that effect, some quoted in several sources. See also al-Sayyid al-HimyarT:
49, 183 for the common belief about that. According to another report,
the father of the mahdi was also to be a namesake of the Prophet’s father
(see Ibn AbT Shayba, 8: 678; Abda Dawad, 4: 106-7; Hakim, 4: 442;
Khattb, 1: 370; Baghawi, 3: 492; Sulami: 27, 29, 30). This report, which
was in wide circulation in the middle of the second/eighth century, encour-
aged many people to consider Muhammad b. ‘Abd Allah al-Nafs al-Zakiyya
as the long awaited mabdr see, for instance, Nawbakhti: 74; Sa‘'d b. ‘Abd
Allah: 43; Nu'mani: 230; Abu 'I-Faraj, Magatil: 244; Ibn Zuhra: 20. See
also Qadi, Kaysaniyya: 227).

199. There were other technical problems too. The mabdi was to emerge close
to the end of the time, according to some reports right before the day of
judgment. According to a report, he was to come after an interval during
which there would be no Imdm at all, just as the Prophet came in a time
when the sequence of the prophets had been cut for a long period of time
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even to the most prominent Imamite persona of the time who asked
his first deputy about it.?* Furthermore, a report circulating in this
period among the Shi'ite community quoted Imam Muhammad
al-Jawad telling a disciple, who was wondering whether the mahdi
was the same as the g2'im or different, that both concepts referred
to the same person.”' Thus while the reference to the concept of
mahbdi in connection to the vanished son of Hasan al-‘Askarl is
absent in the Imamite works written in the last decades of the
third/ninth century, even in those that describe him as the gz'im,
by the first decades of the following century when Kulayni finished
his Kitibh al-Kafi?? and ‘Ali b. Babawayh al-Qummi wrote his Kitzb
al-Imama wa ’l-tabsiva min al-hayra*> the vanished Imam was already
the one who was to reappear to “fill the earth with equity and justice
as it was filled with oppression and injustice.”?*

(Kulayni, 1:341). This was against the Imamite’s main principle that the
earth would never remain without an Imam (Saffir: 484-9; ‘Ali b.
Bibawayh: 157-62; Kulayni, 1:168, 177-80). It, however, contributed
to the emergence of one of the several groups that rose after the death of
Hasan al-‘Askari as some of his followers held that there was no Imam
after him, and the sequence of the Imams was cut until God appoints the
next Imim. During this period of vacuum the Shi'ites were to follow the
already well-established teachings and principles of their own school (see
Nawbakht1: 113—14; Sa'd b. ‘Abd Allah: 107-8; Mufid, Majglis, 2:99).

200. See Kulayni, 1:328, 330, 331; Nu'mani: 288; Ibn Babawayh, ‘Uyin, 1:67;
Kamal: 331, 338, 369, 370, 378, 380-81, 403, 442, 482-3; Ghayba:
147, 215, 219, 222.

201. See Kamal: 377.

202. The compilation of this book took twenty years (Najashi: 377). The author
died in 329/940-941.

203. According to the author, the age of the vanished Imam at the time the
book was compiled had already reached the maximum of the normal life
of people of that time (ibid.: 149), presumably refetring to age seventy.
The book must, therefore, have been written in or shottly after 325/937
when, according to the most supported view on his birth date (the year
255/869) the Imam had passed his seventieth birthday. The author died
in 329/940-41.

204. See Kulayni, 1:338 (where the vanished Imam is explicitly called the
mahdi), 341, 525, 534; ‘Ali b. Babawayh: 147. However, the vanished
Imam is already Muhammad b. al-Hasan in Ibn Qiba, Mas'als fi 'l-imama,
para. 5, a name that was apparently determined by the introduction of the
concept of mahdi into this case.
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‘Uthman b. Sa'id al-‘Amri moved to Baghdad and continued

as the caretaker of the office of Imamate until the end of his life. -

He insisted that he had direct contact with the son of Hasan and
received the correspondence sent to the son by the community as
well as the religious funds in the same way that he had during the
time of Hasan. It is said that the entire community agreed to

recognize his claim to be the deputy of the Imam.?* Some reports, -

however, suggest that rather serious doubts existed about his author-
ity to receive the religious funds.?*® As noted above, some doubted
the scope of his credibility even during the time of Hasan and
whether he was always acting at the Imam’s instruction and wish.2"
Nevertheless, there was no doubt that he was the closest associate
of the Imam. His position was further strengthened at the Imam’s
death when he was the one who performed the funeral and burial
ceremonies,”® an extremely important privilege in the Imamite
tradition, reserved, according to popular opinion, for the successor
to the deceased Imam.?®

‘Amri was succeeded by his son, Muhammad b. ‘Uthman, also
a well-known agent who had previously served in the office of Hasan
al-‘AskarT in the company of his own father and later as the chief
aide to his father when he was the caretaker for the vanished Imam.
Muhammad carried on in this job for a long time despite more open
challenges to his authority as the caretaker of the office raised by
some prominent members of the community who had not contested
his father’s claim.?'® Before his death in 305/917, he appointed one

205. Ghayba: 216, 221.

206. See Kulayni, 1:517.

207. See Kashshi: 544 where, after quoting the text of a letter that Hasan
al-'Askari’s representative in Nishapiir received from the Imam that in-
cluded harsh words against the prominent Imamite scholar of the time,
Fadl b. Shadhan, the author expressed doubt on the credibility of the latter
on the basis that “it has been mentioned that that letter as well as all other
instructions that [the representative in Nishdpiir] received were sent by
‘Amri.” The hesitation in this statement about ‘Amri’s credibility and
authority is unmistakable.

208. Ghayba: 216.

209. See ‘Ayyashi, 2:281; Kulayni, 1:384-5, 459; Kamal: 71; ‘Uyan, 1:106,
2:246, 248; Hasan b. Sulayman al-Hilli: 13; Majlisi, 27:288.

210. They included Abi Tahir Muhammad b. ‘All b. Bilal (Ghayba: 245-6),
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of his junior aides,?"* Husayn b. Rah al-Nawbakhti, as his successor.
The latter continued in that office, meeting the same sort of challenge
and doubt from some members of the community,?' until 326/937
when he died, leaving ‘Ali b. Muhammad al-Samarri, presumably
an aide of his, as his successor. The latter held that position for
only three years and died in 329/941 without naming anyone as
his successor. The office was, thus, formally closed.

During the period between the deaths of Hasan al-‘AskarT and
the fourth agent, later termed the Minor Occultation, the chief
agent used to receive the correspondence to the vanished Imam from
the community and the religious funds and donations for the Imam.
The agents occasionally issued written statements to the community
and instructions to the local agents as rescripts of the vanished
Imam.?® Until the time of the second agent, Muhammad b.
‘Uthman, they were all written in the same handwriting that the
community received from the office of Imamate during the time of
Hasan and later during the incumbency of Muhammad’s father,**
which suggests that all were copied by Muhammad himself at the
instruction of the Imam. The rescripts were mostly instructions to

a respected scholar and Aadith transmitter (Kashshi: 564, 566; Kamal: 499;
Tas1, Rijal: 435; Ghayba: 238), and formetly an agent of Hasan al-*Askar1
who praised him in a letter as a “reliable and trustworthy man who knows
his duties very well” (Kashshi: 579; see also Kamal: 442; incidentally he
was the one who complained to Hasan about the excessive spending of his
agent ‘AlT b. Ja‘far al-Humani, quoted above); Ahmad b. Hilal al-Karkhi
(Ghayba: 245), also a companion of Hasan al-‘Askari (and possibly the
uncle of Muhammad b. ‘Alf b. Hildl al-Karkhi, a later recipient of a
rescript from the vanished Imam [AbG Mansir al-Tabrisi, 2:288-91), who
had accepted ‘Uthman b. Sa‘ld as the agent of the vanished Imam but
disputed the authority of Muhammad; and Muhammad b. Nusayr al-
Numayri, head of the Nusayrites (Ghayba: 244).

211. See Ghayba: 225 (cf. ibid.: 227).

212. Ibid.: 192.

213. Cf. Husayn b. ‘Abd al-Wahhab: 143 where it is said that the Shi'ite
community agreed that the rescripts of the Twelfth Imam were coming
out to the community in Iraq for a while after his disappearance at the
hand of ‘Uthman b. Sa‘id al-‘Amri. There is no mention there of any
rescript by the hands of later agents.

214. Ghayba: 220, 221, 223.
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the local agents or receipts for the donation made to the Imam and,

occasionally, answers to legal questions asked by the community. -

For this last point, however, the community was ordered in a rescript
to refer to the Imamite jurists.?"” Sometime around 280-285/893-
898 the correspondence from the Holy Threshold stopped, and no
more rescripts were issued. The situation continued at least until

around 290/903. This was taken by the community to mean the —

beginning of the second and greater occultation during which the
Shi‘ites were supposed to lose their contact with the Imam.?'¢ The
correspondence seems to have resumed during the term of office of
the third agent when some rescripts were issued to anathematize
those who challenged the authority of the agent.?'” The legal ques-
tions were now forwarded by the agent to some Imamite jurists to
answer,?® jurists to whom the agent also turned with his own
questions.?" The rescripts were now in the handwriting of an agent’s
secretary and dictated by the agent himself.??

215. Kamal: 484.

216. See Abu Sahl al-Nawbakhti: 93,

217. Ghayba: 228, 252—4. There were also quasi tescripts in the form of answers
given to legal questions. Some Shi‘ites used to put their questions in scrolls
to the agent, which he would return with short answers on the back of the
paper (Ghayba: 228, 229) or in the space between the questions (Najashi:
355). See, for instance, the four examples of this kind of rescript sent by
the Imamite scholar of Qum, Muhammad b. ‘Abd Allah b. Ja'far al-HimyarT
(on him see Najashi: 354—5; Tisi, Fibrisz: 156; Ibn Shahrashab, Ma'alim:
111; Agha Buzurg, 1:241) in Abd Mansur al-Tabrisi, 2:301-318 (the furst
two also in Ghayba: 229-236) including one dated 307/919-920 (ibid.,
2:306-9) and another dated 308/920-921 (ibid., 2:309-15).

218. See, for instance, Ghayba: 181, 228. Some people apparently knew this
fact as may be verified by their asking the agent to “ask the jurists that he
trusts” and return an answer (Ghayba: 230, 231, 232, It is, however,
probable that the Imam himself was meant by that expression). Others
were in doubt (ibid.: 228). The answers sometimes clearly demonstrated
that they were given by an Imamite jurist and not by the Imam, as they
referred to the conflict of the reports and that one could choose whichever
he wanted (ibid.: 232) or, alternatively, argued with consensus (Abi Mansir
al-Tabrisi, 2:307) or the reports from the former Imams (ibid.: 308, 311,
314).

219. Ghayba: 240.

220. Ibid.: 228, 229.
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There seems to have been a widespread expectation in the
Imamite community that the vanished Imam would reappear before
his fortieth birthday, which was to occur before the turn of the
century. This idea originated from suggestions in a number of
reports that the gz'im had to be an energetic young man®' of either
thirty or thirty-one years, with a maximum age of forty,?** and that
anyone who exceeded the age of forty would not be the g3'im.?>
When the expectation did not come true, it was first suggested that
the limit mentioned was to mislead the unjust rulers who were
gathering their whole power to crush such a rise of the g2'im™*
Later, it was decided that the reports meant that whenever the ¢2’im
appears, regardless of whatever number of years that he lives and
even if he lives for thousands of years, he will look like a young

221. Kulayni, 1:536.

222. See also Sulami: 35~6, 38; Haytami: 43.

223, ‘Ali b. Babawayh: 146; Ghayba: 258; Dustiir al-munajjimin: 345b; Shahras-
tani, 1:202. See also Khusaybi: 242—3. It may have been because of these
reports that some of the Imamites in this period thought that the son of
Hasan al-‘Askart might have died in hiding and been succeeded by his
own son. They seem to have come to this conclusion by a juxtaposition of
several facts, that (1) the existence of the son of Hasan was proved by
reports, that (2) he was in occultation because he was to be the gz'im,
otherwise there would be no reason for him to hide because the time was
not more difficult than that of his forefathers, and that (3) the gZim was
not to have passed his fortieth birthday. Because the son of Hasan had not
reappeared although he was no more to be the g#’'im as he had already
passed his fortieth birthday, this had to be a sign that he had passed away
while in hiding. Because the next Imam had to be his descendant he must,
thus, have left a son who was the current Imam. Because this one was also
unseen, one had to determine that he was now the one who would rise to
establish the just rule. The application of the principle of badi’ could
facilitate this transition of the task. The opinion is attributed by Ibn
al-Nadim: 225 (also quoted by Dhahabi, Siyar, 15:328) to Aba Sahlal-Naw-
bakhti. His own statements in his Kitgb al-Tanbih (quoted above), however,
do not support this view though the book was written before the fortieth
birthday of the vanished Imam when the above theoretical problems arose.
Should he have held such an opinion, he should have started it some years
after the completion of that work. The attribution is not, however, sup-
ported by any other source and seems to be unfounded (see also Ghayba: 240).

224. ‘Ali b. Babawayh: 146-7.
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man of thirty odd years.?” There was some background for this
mode of interpretation. A clearly Wagqifite report on the authority
of Ja'far al-Sadiq had suggested that the ¢2’7m would live for 120
years but emerge as a thirty-two-year-old man.?*¢ Before this stage,
however, in the first days of the Occultation the Zaydites used to
criticize the Imamites for the belief in the Imamate of a child. They
argued that the Imam was needed for the administration of the
Islamic state and the protection of the Muslim homeland from
enemies, which required the ability to fight and to lead the Muslim
army, functions that could not normally be performed by a young
child.?” The Imamites used to answer these criticisms by saying
that if such a situation arose, God would immediately turn the
child Imam into a well-grown man, powerful and strong enough
to lead such a fight.?*® Some quoted a report that suggested that
the son of Hasan al-‘Askari was growing as much in one month as
normal babies grew during one year.??

Nevertheless, the failure of the old expectations and justifica-
tions created an atmosphere of severe doubt and uncertainty. At
the turn of the century, the Zaydite Imams had already established
their independent rules in Yemen and the northern part of Iran.
The political situation started to change dramatically in the first
decades of the fourth/tenth century; the pro-Shi‘ite Biyid dynasty
came to power and extended their power over the caliphate of
Baghdad for quite a long time. During the Biyid time, the better
part of the fourth/tenth century, the situation changed everywhere
to the benefit of the Shi‘ite community. It was now believed that
the Imam could safely become manifest should he, as was upheld
by his chief agent in the first days of his occultation, have vanished
because of a threat to his life and that if he managed to gather as
many as 313 loyal supporters around him he would rise up.?° This

225. Mufid, Majalis, 2:98; Ghayba: 259.

226. Nu'mani: 189; Ghayba: 259.

227. Kamal: 78.

228. Ibid.: 79 describing it as the answer given by an Imamite scholar to Abu
'1-Qasim al-Balkhi,

229. Ibid.: 429.

230. Kamdal: 378. Mufid wrote a treatise in support of this idea published as
al-Risala al-thilitha fi 'I-ghayba.

THE CRISIS OF SUCCESSION 97

rationalization was, however, modified by a rescript®' issued by the
second agent; the real reason given for the Imam’s hiding was that
he had tried to avoid committing himself to allegiance to any of
the unjust rulers of his time so that when he rose up he would not
violate the term of allegiance—considered a capital sin in the Islamic
tradition. If he had been manifest, he would have had to pledge
allegiance to the government as all members of the Muslim commu-
nity in those ages, including his forefathers,?*? had had to do and
continued to do.

By the third decade of the century, therefore, when ‘All b.
Babawayh was writing his book on the Occultation, many of the
Imamites were in a state of severe doubt and uncertainty.? By the
end of the fourth decade when Muhammad b. Ibrahim al-Nu‘mani
wrote his work on the topic,?* the absolute majority of the Imamites
in the western parts of the Shi'ite homeland (in fact, the whole
community with very few exceptions)®’ were in a similar state of
fierce doubt and one way or another rejected the existence of a
vanished Imam. The situation was not much better in the eastern

231. Kamdl: 485. Some reports attributed to the earlier Imams also mention the
same reason for the hiding of the g#’im in the future (Nu‘'mani: 171, 191;
Ibn Babawayh, ‘Uyin, 1:273; Kamal: 479-80), including one with a small
chronological ptoblem in the chain of transmission because a transmitter
from an earlier generation appears in it quoting from one of the later
generation (see Nu'mani: 171, n. 1). The idea is, however, based on an
ultraorthodox, pro-Umayyad and anti-Shi‘ite view that regarded the unjust
rulers who forcefully seized political power as legitimate and allegiance to
them as binding, even if paid under duress and in fear. It is apparently
for this reason that neither Mufid in his treatise on the reason for the
Occultation (published as @/-Risila al-rdbi‘a fi ’l-ghayba) nor Tusl in his
Kitah al-Ghayba mentioned any of these reports but insisted that the reason
for the Imam’s occultation was only his fear for his life (see Mufid, #/-Risila
al-vabi‘a: 395—8; Ghayba: 199-201).

232. Kamal: 485.

233, ‘Ali b. Babawayh: 142.

234. The book was written when some eighty-odd years had already passed since
the birthdate of the Twelfth Imam (p. 157) and before Dhu ’l-Hijja,
342/April 954 when the book was read with the author by his student (p.
18, n. 2). These references put the date of compilation at around 340/951—
952 (see also pp. 161, 173—-4).

235. Nu'mani: 21, 157, 160, 165, 170, 172, 186.
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region either; a decade or two later Ibn Babawayh found most of
the Shi‘ites he met in Khurasin, even respected scholars of the
Imamite community, extremely doubtful about the vanished
Imam.?** Numerous references in the reports that circulated in the
Shi‘ite community during these periods attest to a universal uncer-
tainty about this question®” and to widespread conversions from
the “True Doctrine.”?® Some reports even suggest that the greater
portion of the community converted during these periods of uncer-
tainty, as they quote earlier Imams as predicting that the majority®®
(according to some, up to two-thirds)?® of those who followed the
truth would turn to other doctrines.?*! The reports also speak of
severe hostility and mistrust among the Shi‘ites, some of whom
called others liars, cursed each other, and spat into each other’s
faces,*? as well as similar sorts of violent behavior.?#

236. Kamdl: 2-3 (see also 16).

237. See, for instance, Nu'mani: 185, 186, 190, Kamal: 258, 286, 287, 302,
304, 330; Majlist, 51:109, 118, 142, 158 where these reports are quoted
from other early sources (see also Khusaybi: 357—8; Ibn Abi ‘1-Thalj: 116;
Algab al-vasiil: 287). Reference to this state of doubt, traditionally referred
to as hayra (uncertainty), can also be found in the names of several books
that were written on the question of Occultation in this period, including
the above-mentioned work by ‘AlT b. Babawayh (Kitgb al-Imiama wa'l-tabsira
min al-hayra), another one by Muhammad b. Ahmad al-Safwani (Najashi:
393), another by Salima b. Muhammad al-Arzani (ibid.: 192), and a fourth
by ‘Abd Allah b. Ja‘far al-Himyari (ibid.: 219). The full title of Ibn
Babawayh's Kamdil (which appears at the end of its first volume: 332 as
well as in his Kbisgl: 187 and ‘Uyin, 1:54, 69) also refers to it: Kamal
al-din wa tamam al-ni'ma fi ithbat al-ghayba wa kashf al-hayra.

238. Nu‘'mani: 22, 25, 61, 154, 170, 172, 186, 190, 207-8; Kamal: 16, 17,
253, 286, 287, 304, 317, 356, 360, 408; Ghayba: 41, 204, 206; Ibn
‘Ayyash: 23; Mufid, a/-Risila al-khamisa: 400; Ibn Babawayh, Nusis
(quoted by Hashim al-Bahrani: 335).

239, Nu‘miani: 165, 172, 186; Kamal: 323— 4, 378; Ghayba: 206.

240, Kamail, 656 (read thuluthay for thuluih);, Ghayba: 2006.

241. Many of these Imamites converted to other branches of Shi‘ism, including
Isma‘ilism (sce, for instance, ‘Abd al-Jabbir, Tathbit dald’il al-nubnwwa,
2:390). They included even some Imamite jurists and notables (see, for
instance, Kulayni, 1:520). Othets turned to other non-Shi'ite heretical,
sects (see, for instance, Taniikhi, 8:70).

242. Kulayni, 1:340; Nu‘mani: 159, 210, 260; Kemal: 317, 348, 361.

243. Abii Zayd al-‘Alawi, para. 24; Kamal: 317, 361; Ibn ‘Ayyash: 23. Obviously
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It was thanks mainly to the tireless efforts of the Imamite
transmitters of hadith that this situation gradually changed. The
turning point apparently came around the turn of the third/ninth
century® after the earlier hopes for the appearance of the Imam
before his fortieth birthday were dashed. It was made possible by
the application of a quotation from the Prophet about the number
of the Imams.

There was a well-known statement attributed to the Prophet
by the Sunnite transmitters of hadith according to which he predicted
that there would be twelve caliphs®® after him, all from his tribe,
the Quraysh. ¢ One version of the statement spoke of twelve caliphs
during whose reign the Islamic community would be united.?” In
other versions, it was also predicted that anarchy would prevail after
the reign of those twelve. It is almost certain that the statement
was in circulation in the time of Walid II (r. 125-126/743-744)
when the first signs of the anti-Umayyad revolution had already
emerged, and the rebel forces, joined by Yazid b. al-Walid and
the Qadarites, were threatening the long-established Umayyad or-
thodoxy. It might even have started to circulate in the final years
of the reign of Hisham b. ‘Abd al-Malik (r. 105-125/724-743), the
ninth Umayyad ruler to whom the Muslims universally submitted
as they had done to the first three Rashidin, the years that were
already clouded by troubles concerning the succession. The state-

for the same reason Abt Ghalib al-Zurarl: 131 speaks of this period as the
time of “@l-fitna allati umtubinat biha 'l-shi'a.”

244, This dating is based on the fact that the argument with the Prophet’s
prediction of the exact number of the Imams is absent from the wotks of
Nawbakhti, Sa‘d b. ‘Abd Allah, Iba Qiba, and Abi Sahl al-NawbakhtT,
the last of which was compiled around the year 290/903, but is already
used by ‘AlT b. Babawayh, writing shortly after 325/937.

245, Variations of the report mention twelve amirs or qayyims, (guardians).

246. Tayalisi: 105, 180; Nu‘aym b. Hammad: 20b-21a, 26b; Ahmad, 1:398,
5:86—108; Bukhari, 4:407; Muslim, 3:1452-3; Abd Dawad, 4:106; Tit-
midhi, 9:67; Tabarini, 2:213-18, 227-9, 236, 238, 241, 248, 251, 258,
268, 277, 282-6; AbG ‘Awana, 4:394-6, 398-9; Hikim, 3:617-18;
Khatib, 2:126, 14:353; Ibn ‘Asakir, T'r7kh, the biography of ‘Uthman:
173—4.

247. Aba Dawiad, 4:106.
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ment had thus been in circulation long before the beginning of the
occultation of the Twelfth Imam in 260/874. It was already on
record as early as the middle of the second/eighth century in, for
instance, the Amal7 of the Egyptian scholar Layth b. Sa‘d (d. 175/
792),% later in the Musnad of Abu Dawad al-Tayalisi (d. 204/819-
820) and in others. No one can, therefore, claim that the statement
was in any way authored by the Imamites in the post-Occultation
period. In fact, there is no evidence in any work written before the
last decades of the third/ninth century that suggests that this state-
ment had ever attracted the attention of the Shi‘ite traditionists or
that anyone in the Shi‘ite community had ever thought that it
might concern them. The Imamite scholar Muhammad b. al-Hasan
al-Saffar (d. 290/903), for instance, does not refer to that statement
in his book, Bas@'ir al-darajit, which is a collection of hadiths on
the virtues of the Imams.?? Other scholars, such as the two Naw-
bakhtis, Sa‘d b. ‘Abd Allah al-Ash‘ari and Ibn Qiba, all from the
latter part of the third/ninth century, also failed to refer to that
statement in any of their surviving works.?* The only exception?*

248. See Ibn Shahrashtb, Mutashibib al-gur'an, 2:56.

249. Kohlberg, “From Imamiyya to Ithna‘ashariyya”: 522-3.

250. That includes the surviving section of Abi Sahl al-Nawbakhti’s /-Tunbih
/3 'l-imama, the related part of Hasan b. Miisa al-NawbakhtT’s Firag al-shi'a,
the corresponding part of Sa‘d b. ‘Abd Allah’s w/-Magdilat wa 'l-firaq as
well as the abridged version of his Basd'ir al-darajit, and all three works
of Ibn Qiba which are reproduced in the second part of the present work.

251. Another exception is suggested by Etan Kohlberg: “Al-Barqi [d. 274/887
or 280/893] quotes a well-known Imami tradition, in which al-Khidr meets
‘Ali and his son al-Hasan and reveals to them the names of the Imams
[Barqt: 332f}; but in the version cited by al-Barqi, unlike other . . .
versions of this tradition, al-Khidr mentions by name only ‘Ali, al-Hasan
and al-Husayn; the tradition adds: 4nd he counted every last one of them,’
. . . but the names or the number of Imams who are to follow al-Husayn
are not specified. In the Tafiir by ‘Ali b. Ibrahim al-Qummi (d. 307/919),
the Khidr tradition appears already with the names of the twelve Imims
[‘Ali b. Ibrahim al-Qummi, Tafsir, 2:45}" (“From Imamiyya to

Ithna‘ashariyya”: 523). It should, however, be noted that the version of ‘

this Tafs7r now available was compiled by ‘Ali b. Ibrahim’s pupil, Abu
I-Fadl ‘Abbas b. Muhammad b. al-Qasim b. Hamza (Agha Buzurg, 4:303—
8), presumably sometime during the first decades of the fourth/tenth cen-
tury, by which time the complete version of the Khidr tradition was already
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was an anti-Sunnite polemic, apparently from the first decades of
the second/eighth century, which was attributed to a certain Sulaym
b. Qays al-Hilali, allegedly a disciple of ‘Ali. In that book,?? the
Prophet was quoted as saying to ‘Ali that he, that is, ‘Ali, and
twelve of his descendants (thirteen all together)®** are the leaders of
truth.?* The book seems to use widely accepted principles of the
Sunnite community to support the Shi‘ite points of view, a charac-
teristic preserved in the present fourth/tenth-century version of the
book, which is presumably modeled after the original one and seems
to have preserved parts of its contents. The quotation, therefore,
possibly reflects the understanding of the Shi'ite author of the book
of that widespread statement rather than the existence of a Shi‘ite
version of it.”*’Nevertheless, the reference obviously never attracted
the attention of the Imamites until the late third/ninth century. As
noted before, the Imamite community in the first decades of the
Occultation still expected that the order of the Imams would con-
tinue its normal path in the descendants of Hasan al-‘AskarT until
the end of time. It was, possibly, not until after 295/908, when

in full circulation (see Kulayni, 1:525; Nu‘'mani: 58—60; Ibn Babawayh,
‘Uyin, 1:67; Kamal: 213—15).

252. Mastdi, Tanbih: 231; Najashi: 440.

253. Aba Nasr Hibat Allih b. Ahmad al-Katib, a late fourth/tenth-century
Imamite scholar who was also a maternal grandson of the second agent of
the Twelfth Imam (Najashi: 440; Ghayba: 216, 220, 221, 227, 238, 246,
248), wrote a book on the Imamate for a Zaydite patron of his. Arguing
with this report in Kitab sulaym b. gays, he suggested that the Imams were
thirteen: the twelve plus Zayd b. ‘All (Najashi: 440).

254. In the printed copy of the book, which is apparently an early fourth/tenth-
century contribution, the number appeats as eleven (see pp. 62, 201 [also
94, 109, 125, 151, 167, 168}; sce also Muhammad Taqi al-TustarT,
al-Akbbar al-dakbils: 1-10).

255. Two similar reports that quoted the Prophet as predicting twelve noble
chiefs “from among his descendants,” the last of them being the g4’im who
would fill the earth with equity and justice, appeared in a collection of
badiths ascribed to the Kufan Zaydite transmitter of badith, ‘Abbad b.
Ya'qub al-Rawidjini (d. ca. 250/864) (Kulayni, 1:534). However, in the
edited version of RawajinT’s work (entitled As/ 267 sa'id ‘abbad al-‘usfur?):
15, the number appears as eleven. Both reports wete quoted from Imam
Muhammad al-Baqir.
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the community started to realize that the situation was more unusual
than they had originally thought and that possibly there would not
be a manifest Imam for the foreseeable future, that the question of
the number of the Imams came under serious consideration,®¢ al-
though many may have guessed and some reports may have started
to circulate before that date.

The two prominent Shi‘ite traditionists of the early fourth/tenth
century, Muhammad b. Ya'qub al-Kulayni and ‘Ali b. Babawayh
al-Qummi, both of whom died in the late third decade of that
century, are the first among those Imamite authors whose works
have survived to put forward the idea. In the introduction to his
al-Imama wa ’l-tabsira, ‘All b. Babawayh mentions that because he
found many Iméamites of his time in doubt about the truth of the
doctrine because the Occultation had continued for such a long
period, he wrote that book and collected some hadiths that specified
the exact number of the Imams so that the community would know
that it was following the right doctrine.?” There is a chapter in
Kulaynt’s Kitibh al-Kaf7 on the hadiths which set the number of the
Imams at twelve®® although the chapter is not in its most proper
place and very much looks like a later supplement, possibly added
by the author later in his life.?® Later scholars managed to find
many more badiths of this genre, so numerous that they formed the
basis for later sizable monographs on the subject. According to these
hadiths the Prophet and the eatlier Imams had not only predicted
the exact number of the Imams but had even disclosed the full list
of their names, including the vanished one that was the last on the
list.

256. According to Najashi: 310, Faris b. Hatim wrote a book on the number
of the Imams on the basis of chronogrammatic calculation (Kizgb ‘Adad
al-a’imma min bisgb al-jumal). This work, however, clearly was not related
to our discussion and most likely did not come to the same conclusion that
the Imamite community later reached on the exact number of the Imims
either.

257. ‘Ali b. Babawayh: 142, 151.

258. Kulayni, 1:525-35.

259. Muhammad b. Ibrahim al-Nu‘mini was a pupil and close associate of
Kulayni and personally copied his above-mentioned work (see Mahfiiz: 19).
In the chapter of his Kitgb al-Ghayba that deals with the question of the
exact number of the Imdms (pp. 57—111), Nu‘'mani tried his best to collect
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Many, however, questioned the originality and authenticity of
these hadiths.” Their main argument was that if these badiths were
correct and original and the names of the Imams were already
determined and well known from the time of the Prophet, in fact,
from antediluvian time,?** then why had all of those disagreements
on the question of succession occured among the Shi‘ites, and why
had all the many sects been formed, each following a different
claimant to the Imimate? Moreover, many of the authorities on

all reports he could find on that matter. After the completion of the book
he found yet two more reports and he added them to the chapter (pp.
97—-101) as attested by a note that the principal transmitter of the book,
Abu 'I-Husayn Muhammad b. ‘All al-Shuja'T (Najashi: 383), added before
those two reports (p. 97). The work, as noted, was compiled some ten
years after the death of Kulayni. Nu'mani, however, failed to quote sixteen
of the total of twenty reports included in that chapter of the Ki4f7, though
he quoted some of those reports from other Shi‘ite authorities of hadith.
This clearly indicates that in his copy of the Kif7 those sixteen reports,
especially those that he quoted on other authorities, did not exist, particu-
larly if one notes Nu'mani’s special preference for what is reported by
Kulayni. This is well attested by the fact that in one case in which he
received one of those reports recorded in the K4f7 through a different source
too, he quoted that on the authority of Kulaynl and merely referred to
some additional words in a different transmission of it that was narrated
by “some others” (pp. 94-95). Apart from four reports that Nu‘'mani quoted
from the above-mentioned chapter of the Kf7, he quoted also a fifth report
on the authority of Kulayni that he quoted from ‘All in the chapter of the
Occultation of the K4f7, but major differences exist between Nu'mani’s
quotation from Kulayni and what is in the present version of the K4f7. In
the Kifi, 1:338, the duration of the Occultation is, as noted before, given
as “six days, six months or six years.” In Nu‘mani: 61 this phrase is recorded
as “a period of time.” In the Kaf7 the mabdi is said to be the eleventh (or
the twelfth according to another variation of the hadith; see Nu'mani, 61,
n. 3; also Khusaybi: 262; Khazzaz: 316; and Ghayba: 204, depending on
whether the phrase is min zabri, al-badi‘ashar min wuldi or min zabr al-
badi‘ashar min wuldf; in ‘Umari: 134 it is, however, al-'"ashir min wnld
al-thiani) generation from the descendants of ‘Alf; the reference is missing
in Nu'mani (the T'welvers’ mabdi is, in fact, the tenth generation from ‘AlT).
260. See Khazzaz: 289.
261. See ‘Ali b. Babawayh: 145.
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whose authority those hadiths are quoted belonged to other groups. 2%
Why should one follow a false doctrine when he himself had heard
and, more importantly, had quoted the true doctrine from the
Prophet or the Imam? The most prominent Imamite scholar of the
second/eighth century, Zurdra b. A'yan, reportedly did not know
who the successor to Ja'far al-Sadiq was. According to numerous
reports, when the news of the Imam’s death reached Kafa, Zurara
immediately sent his son to Medina to find out who the new Imam
was. However, before the son returned, Zurara became ill to the
point of death. To fulfill the obligation that requires any Shi‘ite to
know his Imam at any given time he reportedly took a copy of the
Qur’an and said, “my Imam is the one whose Imamate is determined
in {or, variantly, ‘established by’} this Book.”?% Cleatly, if Zurara
had heard the name of Ja'far al-Sadiq’s successor from him, as
suggested by a report,?** he would hardly have needed to resort to
that option. Similarly, if the most learned of the disciples of Ja‘far
al-Sadiq did not know the Imam’s successor, how then can one
imagine that a new convert such as the poet al-Sayyid al-Himyart
knew the full list of the Imams so as to be able to include it in a
poem ascribed to him??®

The Imamite scholars rejected these criticisms. The fact that
many of those on whose authority those reports were quoted did
not admit the truth of their own words did not prove that the
reports were not authentic. Those authorities may well have been
driven by their worldly desires away from truth, while they actually
knew what the truth was. The point made that such a prominent
scholar as Zurara did not know the new Imam was not true. He

262. That included persons such as the Companion Abi Hurayra (Ibn Babawayh,
Nusiig {quoted by Hashim al-Bahrani: 210—12]) and ‘Abd Allzh b. al-Hasan
(Hashim al-Bahrani: 125~6), none known to have had any pro-Imamite
tendency.

263. Kashshi: 154-5; Kamal: 74—6. See also Abi Ghalib al-Zurart; 114.

264. Nu'mani: 327-8.

265. See his Diwan: 357-69. According to a report quoted in Kamil: 33, he
had also told a friend that the g#'%m would be the sixth generation from
Ja'far al-Sadiq. See also Mufid, #/-Risala al-khamisa fi 'l-ghayba: 400-401;
Hashim al-Bahrani: 193.

ot
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knew who the successor to Ja'far al-Sadiq was; he did not disclose
it because he was not sure whether it was permissible for him to
publicize it. It was then a matter of precautionary secrecy that he
did not make it public.?® After all, in some of these hadiths, the
Imam or the first transmitter of the badith is quoted as advising
the one who heard it from him to keep it a secret and not to disclose
it to the wrong people.?’

These hadiths henceforth became the central point in the Im-
amites’ argument on the Occultation and in support of the truth
of the Twelver Shi‘ism doctrine. They were extremely instrumental
in gradually removing the doubts and uncertainties of the Imamite
community and persuading the Imamites of the truth of their doc-
trine. This entire success was made possible by the hard work and
tireless efforts of the Imamite transmitters of hadsth during the last
decades of the Minor Occultation up to the middle of the fourth/tenth
century. The Twelver Shi‘ism doctrine and the Imamite community
owe a great deal to those faithful and courageous men.>*®

266. Kamdal: 75. See also ‘Ali b. Babawayh: 148.

267. Kulayni, 1:528; Nu'mini: 66; Ibn Babawayh, ‘Uyin, 1:45, 46; Kamail:
311, 313.

268. A statement quoted from Imam ‘Ali al-Hadi reportedly predicted this
situation. It asserted that “if it were not for the learned men who exist in
the community after the occultation of the gz'im, which learned men call
{others} to him and instruct people about him, protect the doctrine with
the divine proofs, and save the weak among the servants of God [the
Shi‘ites] from the nets of Satan and his followers and from the traps of the
anti-Shi‘ites, nobody would remain who had not converted from the religion
of God. But they, the learned men, will take the reins of the hearts of the
weak among the Shi‘a in the same way that the pilot controls the rudder
of the ship. Those {learned men}] are the best people before God, the
mighty, the exalted” (Aba Mansir al-Tabrisi, 2:260).





