THE UNIVERSITY OF CHICAGO

THE ENVOYS OF THE HIDDEN IMAM: RELIGIOUS INSTITUTIONS AND THE

POLITICS OF THE TWELVER OCCULTATION DOCTRINE

A DISSERTATION SUBMITTED TO
THE FACULTY OF THE DIVISION OF THE HUMANITIES
IN CANDIDACY FOR THE DEGREE OF

DOCTOR OF PHILOSOPHY

DEPARTMENT OF NEAR EASTERN LANGUAGES AND CIVILIZATIONS

BY

EDMUND HAYES

CHICAGO, ILLINOIS

AUGUST 2015



iy Gl [Lead] G e 2ie J) s ypeal () a3y iy 5 Gnalisall 618y (g0 o)) 1 [oball] 4 2 5l JB8
L ay W 5 (3l L o ymy Y (e ) (3 )5 e (Of Cpalinall o8 DLl L8 (i () 5 eyl

g el

Abi ‘Abd Allah [al-Sadiq] said: If wealth remains in the hands of those who know how to use it
righteously, and do good deeds with it, then it is to the continuation of the Muslims and of Islam.
But it is to the destruction of Islam and the Muslims.if wealth falls into the hands of those who
do not know how to use it righteously, and do not do good deeds with it.

— Kulayni, Kafi
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Abstract
In 260 AH/ 874 CE, the Eleventh Imam of the Imami Shi‘a died, precipitating a

succession crisis that was ultimately solved by replacing this line of living, visible leaders with a
messianic figure, hidden from humankind who will return at the end of time to rule in peace and
justice. This dissertation seeks to answer why this the doctrine of the Occultation of the Twelfth
Imam was successful, among all the possible solutions to the crisis in the Imamate that were
proposed in the first few years after the death of the Eleventh Imam. I show how the financial-
sacral institutions that had increasingly surrounded the Imams and mediated their presence to the
community in the pre-Occultation era came to replace the authority of the Imam after 260/874. |
analyze the textual sources for the earliest phase of development of Twelver Occultation ideas
against the backdrop of the contestation of authority between members of the family of the Imam
(especially the mother and brother of the Eleventh Imam) as well as the household retainers of
the Imam, and the agents (wakils) of the financial-sacral system. These contestations clustered
around a number of key events, the meaning of which were shifted and erased according to the
requirements of later doctrine, but which still leave residual traces throughout our sources. Of
particular importance was the succession dispute over the inheritance the Eleventh Imam, claims
to which were associated with the spiritual legacy of the Imamate. The success of the Imam’s
dissolute brother, Ja‘far ‘the Liar’, in winning the inheritance dispute led to a split in the Imami
elite between those who followed Ja'far, and the financial agents who opposed Ja“far and
claimed to preserve the legacy of the old Imam on behalf of the hidden Twelfth Imam, in
particular the obscure agent Hajiz b. Yazid. A further crisis ensued after the deaths of the old
guard. However, quasi-lmamic authority was gradually arrogated to a single pre-eminent

representative of the class of financial-sacral agents of the Imam: the so-called ‘Envoy’ (Ar.

xii
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Safir), Abii Ja‘far al-'Amr1 (d. 305/917). His authority was contested both by members of the old
guard of fiscal agents, and also by charismatic babs associated with the gnostic tradition.

The authority of Abti Ja‘far was institutionalized when his death gave rise to a succession
process, through which Ibn Rawh al-NawbakhtT laid claim to his legacy as the Envoy after him.
Ibn Rawh’s authority as Envoy was challenged by a number of difficulties including difficulty in
collecting the canonical taxes, and the claims to spiritual authority of various gnostic babs whose
radical claims upset various members of the Imami elite. Ultimately, such difficulties prevented
the stable institutionalization of the office of Envoy, and soon after Ibn Rawh’s tenure of office,
the Imami elite declared the end of the institution of Envoy, asserting that anyone who claimed
to be the direct representative for the Imam was an imposter. However, though leadership of the
Imami community then passed to the more diffuse epistemic authority of the scholars, the legacy
of the Envoys became an important theological support, and founding myth for the Twelver Shi‘i
community. Meanwhile, the messy conflicts of the early Occultation period came to be largely

erased by the canonical doctrine of the “Four Praised Envoys” of the Hidden Imam.
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Abbreviations
Abbreviations of honorific formulas in Arabic

(T): ta ‘ala, meaning “He is most high” used for God
(AJ): ‘Azza wa jalla, meaning, “He is glorified and great” used for God

(SAAS): Salla allah ‘alayhi wa sallam, meaning “may God pray for him and grant him peace”
used for the Prophet

(SAAA): Salla allah ‘alayhi wa alihi, “may God pray for him and his family” used for the
Prophet

(SAA) Salawat allah ‘alayhi, meaning “God’s prayers be upon him” used for Imams or prophets
(AS): ‘Alayhi al-salam, meaning “upon him be peace” (or dual or plural forms) used for Imams

(QAR): Qaddasa allah riihahu, meaning “may God sanctify his soul” (or dual or plural forms)
used for the Envoys

(RAA): Radiya allah ‘anhu, meaning “may God be pleased with him” (or dual or plural forms),
used for wakils, Envoys and other companions and followers of the Imams

(RA): Rahimahu allah, meaning “may God have mercy upon him” (or dual or plural forms) used
for someone who has passed away

Abbreviations of cited works

BSOAS: Bulletin of the School of Oriental and African Studies
EI2: Encyclopedia of Islam, second edition

EI3: Encyclopedia of Islam, third edition

Elr: Encyclopedia Iranica

EQ: Encyclopedia of the Qur’an

IJMES: International Journal of Middle East Studies

JAOS: Journal of the American Oriental Society.

JNES: Journal of Near Eastern Studies

JRAS: Journal of the Royal Asiatic Society.
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JSAIl: Jerusalem Studies in Arabic and Islam
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Note on transliteration
| adhere to IJMES transliteration guidelines, except that | transliterate all names and book titles
fully, with the following exceptions:

Names

| keep full transliteration of names, though I do drop the definite article, unless it is part of a
longer construction. Thus, I use ‘Askari and Imam ‘Askari, but also al-Hasan al-‘Askari, and
Mufid, but also al-Shaykh al-Mufid

Example Arabic words for which I have used have standard anglicized versions:
‘Abbasid, not ‘Abbasid

Dinar and dirham

Hadith

Imam (not Imam)

Ismaili

Shi‘a

Shi‘i

Sunni

Example place names for which | have used have standard anglicized versions:
Baghdad

Kufa

Samarra (not Samarra’, or Surra man ra’a)

Basra instead of Basra

Words I have anglicized, or have been anglicized by scholars in the field:
Wakilate

Safirate

Fathite

XVi
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Wagqifite

(When these words appear in their Arabic form, however, they are fully transliterated and
italicized.)
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Chapter 1: Introduction: The question, the field, sources and methodology

1.1 Overview
In the year 260 H/ 874 CE, the Imami® Shi‘i community was struck by crisis. Their

Eleventh Imam, al-Hasan b. “Al1 al-*Askari,? died, apparently without an heir, and the
community was wracked with division. Numerous solutions to this crisis in leadership were
proposed, but it took several decades for a firm consensus to develop around the idea of the
existence a hidden Twelfth Imam. This Imam, it was believed, was the son of the Eleventh
Imam, and he had been hidden away from the ‘Abbasid Caliphs, who were eager to get their

hands on the Child, just as Moses had been concealed from a tyrannical Pharaoh.

According to the canonical Twelver narratives which formed over the next century, the
Hidden Imam was supported by a sequence of deputies, known as the Four Agents (wakil), the
Four Deputies (na'ib) or the Four Envoys (safir). These men collected the canonical taxes due to
the Imam, as well as issuing statements and answering legal and doctrinal questions on his

behalf. In the traditional schema, the names of the canonical Four Envoys are as follows:

1. ‘Uthman b. Sa‘id (or Hafs b. ‘Amr according to Kashshi) al-‘AmrT (d. before
280/893)*
2. His son, Abt Ja'far Muhammad b. “Uthman al-"Amr1 (d. 305/917)

3. Abi al-Qasim al-Husayn b. Rawh al-Nawbakhti (d. 326/938)

! In what follows, I use the word ‘Imami’ to refer to any Shi‘i who accepts the principle of nass Imamate, unlike the
Zaydis, and in particular those followers of Ja‘far al-Sadiq’s who acknowledged the Imamate of al-Hasan al-‘ Askari
up till his death in 260/874. T use the uncapitalized word ‘twelver’ to refer to those Imamis who came to accept the
doctrine of the Twelve Imams, including the Nusayris. I use the capitalized word ‘Twelver’ to refer to the sect we
recognize today as Twelvers, including their earlier canonical sources from the fourth/tenth century onwards.

2 Meaning ‘the one who lives in the military settlement ( ‘askar) due to his prolonged enforced stay in Samarra.

3 See discussion of ‘Uthman b. Sa‘id’s death date and the chronology of the early Occultation era in Chapter 6.
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4. Abii al-Hasan ‘Ali b. Muhammad al-Samuri* (d. 328-9/940-1)
Verena Klemm, was the first to clearly challenge the traditional narrative of the Four Envoys in
an article published in 1984. She argued that the office of Envoy only really came to exist with
the tenure of Ibn Rawh, the third Envoy, who belonged to the prominent Baghdadi Nawbakhti
dynasty. Klemm suggests that the two first Envoys were slotted into the office only

retrospectively:

All the information that can be found—or better: cannot be found—about the two
Baghdadi wukala’, “Uthman b. Sa‘td and Muhammad ibn ‘Uthman al-‘ AmrT suggests that
they were forced afterwards into the institution of the sifara which, in order to be

credible, had to begin as early as the death of the eleventh Imam.>

She goes on to speculate that, “it is not unthinkable that [Abu Sahl al-Nawbakhti] and Ibn Rawh

together with other leading members of the NawbakhtTs. .. conspired to concoct the concept.”®

Klemm’s critique of the traditional narrative of the Envoys was a milestone, but this idea
of the creation of the office of Envoy ex nihilo, by Ibn Rawh and his cronies is unsatisfactory. It
still leaves a period of more than forty years in which the structures of authority in the Imami

community are unexplained. My dissertation gives an account of the production of authority

4 There is no consensus about the correct vocalization of the name of the fourth Envoy. | follow Ghaemmaghami,
who reads it as Samuri, after one of his ancestors whose name was al-Samur, meaning gum-acacia tree. “Seeing the
Proof,” 147, n378.Traditional Twelver usage favors Samarri, which Halm notes is “presumably a folk etymology
called forth by the reminiscence of Samarra.” Instead, based upon his perusal of Sam‘ani’s Ansab and Suyuti’s Lubb
al-lubab, Halm maintains instead that “we must no doubt assume a vocalization of al-SimarrT after a place Simmar
near Kashkar between Wasit and Basra.” Halm, Shi ism, 37 and 143, n16. In his Divine Guide, Amir-Moezzi uses
both Sumirr1 (111) and SimarrT (113). Abdelsater (“Dynamics,” 326) follows Jassim Hussain in using Sammari.
Jassim Hussain says that the name is derived from a location called of al-Sammar or al-Saymar, situated in one of
the districts of Basra, where the relatives of al-SammarT used to live: Occultation, 133.

5 Verena Klemm, “The Four sufara’ of the Twelfth Imam: On the Formative Period of the Twelfer Shi‘a,” in

Shi ‘ism, edited by Etan Kohlberg (Aldershot, UK (2003): 149.

® Klemm, “Sufara’,” 150.



during this period of crisis, up until the establishment of the office of Envoy, and its demise
sometime after the death of the last Envoy, al-Samuri in 328-9/940-1. While Klemm’s point that
the stories of the Envoys are heavily influenced by ideological agendas is certainly true, | do not
accept that these reports were fabricated out of whole cloth. Instead, | argue that they preserve
much material that was generated in response to events in the first decades after the Eleventh
Imam’s death. This material was certainly elaborated upon and distorted before it was finally

preserved in hadith compilations of the fourth/tenth-sixth/twelfth centuries CE.

Given the distortions in our sources, then, how should we approach them? These hadith
works are primarily designed to prove the existence of the Occultation of the Hidden Imam. In
these works, reports in which people claim to have seen, heard or corresponded with the Hidden
Imam are included en masse, in spite of numerous contradictions between narratives. The
Envoys are prominent in their number. I have sifted through these reports in order to make sense
of these contradictions and commonalities. In the dissertation | have aimed both to identify the
core historical events, as well as showing how the reports developed and elaborated upon these

events, to establish what would become the new foundational narratives of Twelver Shi‘ism.

We can distinguished between a number of types of report contained in these works:

e Canonizing statements (for example lists of the Envoys)

e Heresiographical statements (for example lists of the theological factions amongst the Shi‘a)

e Narrative reports

e Rescripts (tawgi ) of the Imam: that is, statements issued by the Hidden Imam, often in
response to questions posed to him. These are often embedded in narrative reports.

e Biographical and bibliographical entries



e Theological and polemical tracts

In particular, if we separate the canonizing statements from reports which appear to narrate
historical events, and pay close attention to the chronology of the sources, we can derive a very
different narrative from the traditional Twelver narrative, without throwing the baby out with the
bathwater and suggesting that anything that happened before the tenure of the Third Envoy is

fabricated.

This method has allowed me to answer two key questions: “Why was the doctrine of the
hidden Imam established?” and “What structures of authority succeeded the death of the 11™

Imam?” These questions are intimately related.
There are two major sets of actors that determined the solution to the crisis:

1. The family of the Imams, from which future Imams would have to be chosen
2. The fiscal agents, the wakils, who collected money, distributed gifts and blessings, and
issued statements on behalf of the Imams. It is from the ranks of these wakils that the role
of the Envoy was to develop.
The crisis of the Occultation era was brought about by a crisis in the family of the Imams. After
the Eleventh Imam’s death, there was no consensus about who should succeed him. Had this
dispute remained within the family it might have been less damaging, but the brother and mother
of the Eleventh Imam became embroiled in an ugly public disputation over the Imam’s
inheritance. In addition, both the brother and mother appear to have made claims to be the true
inheritors of the spiritual authority of the Imam. It is well known that the brother, known to
Twelvers as Ja'far ‘the Liar,” claimed to be the Imam, and gained many followers, but even the

mother, Hudayth is the focus of reports which say that she is “the one the Shi‘a turn to for



succor.” Our sources chastely remove most of the details of this dispute between Ja‘far the Liar
and Hudayth, but it clearly caused a great shock to the faithful, and undermined Ja‘far’s chances
of winning over his opponents. However, if the problem had been swiftly resolved, it may not
have caused so much confusion. But it dragged on. The inheritance dispute was not resolved for
at least two years. After the old woman’s death Ja‘far tried to prevent her being buried in the
house of the Imams alongside her son. Many refused to recognize Ja'far, and no other viable

candidate appeared.

Among those who opposed Ja'far were a number of the fiscal agents of the Eleventh
Imam who had begun to posit the existence of a successor who was in hiding. This is not so very
surprising. Ja‘far had coveted the Imamate since before their father had died six years earlier,
and had been feuding with his brother ever since.” The fiscal agents could not easily transfer

their allegiance after the Imam’s death.

The Shi‘a were left with three irrevocable facts, which, put together led naturally (though

not inevitably) to the Occultation doctrine:

1. Firstly, the central, non-negotiable doctrine of the Imami Shi‘a was that the earth could at
no time be devoid of an Imam. If there were only two people left on earth, one of them
would have to be the Imam.

2. The fiscal agents refused to recognize Ja‘far as the Imam.

3. There were no other clearly viable candidates.

7 See Chapter 4 for details of Ja‘far’s early claim on the Imamate.



Therefore, for those who accepted that there had to be an Imam somewhere on the earth, at all
times, it makes plain sense that this Imam must be a hidden or absent Imam. They did not have
to reinvent the wheel to arrive at this conclusion. The way had been prepared for this idea several
generations earlier: When the 7" Imam, Misa al-Kazim had died, a group of fiscal agents
claimed that he was still alive, but was in Occultation, and they held on to the money they had
collected in his name, refusing to give it up to the new candidate. The reports that this group, the
wagifa, generated to support their position were still circulating when the 11" Imam died, and
were soon repurposed for the circumstances of the new Occultation. In addition, the gnostic babi
Shi‘a, who were probably a minority, but a creative minority, were influential upon the
development of the Twelver Occultation from a different direction. They believed that the Imams
and their babs, or representatives, had a divine essence which belied their exterior appearance.
This means that the nature of their Imams and babs were not constrained by the mundane details
of births and deaths, physical presence or absence. Significant among those who held these kinds
of doctrines were the Nusayris, who were also active in contributing to the developing twelver
Occultation doctrine. And so, while there was a great need to believe in a hidden Imam, given
the absence of a viable visible candidate, there was also a reservoir of existence frameworks

which could justify the idea of this hidden Imam.

As for the structures of authority during the early Occultation period, these are more
obscure — in particular in the crucial transitional years following the Imam’s death — but we have
many clues scattered through our sources. Knowing that there must have been an Imam
somewhere, the fiscal agents attempted to maintain business as usual, in spite of resistance from
a community in confusion. They attempted to continue collecting the canonical taxes, and issued
responses to petitions and legal questions from the faithful. These early acts of crisis-
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management became the foundation upon which the institutions and doctrines of the new
Twelver community were developed. It is unclear at what stage the old Imam’s agents claimed
that they were in direct communication with the Hidden Imam. However, in 290/903, a
generation after the 11" Imam’s death, Aba Sahl al-Nawbakht wrote in his Kitab al-tanbth that
a group of the old Imam’s companions had continued to be in communication with the Hidden
Imam for twenty years, issuing his statements and collecting money in his name. After this they
all died out but one, and when he died, he passed his authority down to a hidden agent, who
continued to be in communication with the Hidden Imam, though there were no more statements
being issued. Thus, more than twenty years after the death of the 11" Imam, we can perceive that
another crisis had been precipitated, this time by the deaths of the fiscal agents who had claimed
to be intermediaries with the Hidden Imam. Abi Sahl does not explicitly call it a crisis, but other

sources speak explicitly of the absence of an intermediary with the Imam as a crisis.

It is from this second crisis that Abu Ja'far al-°Amri, the second Envoy of the canonical
sequence, emerged, reviving the institution of the wakil as intermediary for the Hidden Imam, a
precedent established by the old agents of the Eleventh Imam, as they tried to keep the
community together. In contrast to Klemm’s suggestion that Aba Ja'far’s Envoyship was back-
projected by the third envoy and his cronies, we must emphasize that Abi Ja'far’s achievements
are documented in some detail, albeit only in sources from the mid to late fourth/tenth century
onwards. It is very unlikely that Ibn Rawh could have created the Envoyship in his image with
no institutional precedents to rely on. What is more, there are several reports that state that the
succession of Ibn Rawh to the Envoyship was contested by other candidates who were
considered more suitable. This shows that there had been something real to succeed to. It is
inconceivable that the faction of Ibn Rawh, in fabricating the idea of Envoy, should also have
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fabricated reports suggesting that Ibn Rawh was not the most suitable Envoy to succeed Abu
Ja'far. Abii Ja'far must have had a real, recognized position in the community, which generated
expectations for his succession. Ibn Rawh then stepped into the shoes of Abt Ja'far. Abt Ja‘far,
before him, had likewise made use of the precedents set for him, though his task was made more

difficult by the rupture after the deaths of all the old guard.

The achievements of Abti Ja'far achievements, though obscurely documented, are rather
remarkable. He asserted leadership and promoted unity in the community following the deaths of
the old guard who had defined the earliest phase of the Occultation. He started issuing rescripts
again, and by the time he died, his role as leader of the embryonic Twelver community had
become institutionalized enough that succession to his office was expected. Central to Abi
Ja'far’s claim to authority was the network of fiscal agents from whose ranks he and his father
had sprung. He issued rulings to regulate the legal framework of this network, granting
dispensations to allow his followers to forgo payments of the khums tax, while asserting the
continued soteriological importance of fiscal contributions to the Imamate: giving gifts and
paying the revenues of wagf endowments and estates. It was an intensely practical solution to the
problems of the day to grant the Shi‘a a dispensation not to pay the khums tax, for its collection
had probably become too difficult anyway. In doing so, those who had not been paying the
khums were transformed from delinquents into full members of the community again. Although
he granted this dispensation, Abu Ja'far reasserted the logic of the revenue collection network as
a whole. This network did not merely generate wealth and patronage to be redistributed, but also
created a sacred economy focused upon the figure of the Imam, which maintained a sense of
connection to him amongst the far-flung Imami community, even when he was thought to be in
Occultation. This sacred economy justified the existence of the wakils themselves, and therefore
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underpinned the structures of authority which generated the office of Envoy in the first place,
and which continued to provide the Envoy with a core of well-connected supporters. During the
early years of perplexity, this sacred economy of allowed the faithful to feel a connection to the
Hidden Imam, in much the same way as they had experienced during the lifetime of the manifest
Imams who had, in any case, always been a distant and mediated presence for most of the

community.

As the Envoyship became more established, it began to occupy some of the territory that
had formerly been the prerogative of the Imam. In addition to issuing statements in the Imam’s
name, the Envoyship also mimicked the Imamate in the procedure of nass designation of
Envoys, which closely followed the mechanism designed to guarantee the succession of Imams.
However, after Abt Ja‘far’s assertion of the continuity of the financial network, and the
succession of Ibn Rawh, the Envoyship lasted only a few more years until the death of the Fourth
Envoy, in 328-9/940-1. Why was this? | can offer two reasons for the demise of the Envoyship.
Firstly, after the Existence of a Hidden Imam had been established amongst a stable and
increasingly unified core of the community, the office of Envoy was perhaps no longer so
crucial. It acted as a transitional institution that asserted unity and reversed the centrifugal forces
that had been tearing the community apart since the death of the Eleventh Imam. By creating a
bare minimum of doctrinal consensus, and reestablishing the unity fostered by institutional
centralization, the Envoyship bought the theologians and hadith scholars the time to establish a

firm doctrinal foundation for the new Twelver Shi‘ism.

Secondly, under Ibn Rawh, a crisis hit the Envoyship that critically undermined it: While

Ibn Rawh was imprisoned by an ‘Abbasid vizier, one of his associates, a man named al-



Shalmaghani , claimed leadership of the community for himself, while openly asserting gnostic
babi doctrines of transmigration of divine essence into different hypostases, including himself.
Ibn Rawh later managed to pull strings with a Shi‘i vizier, and had Shalmaghani executed, but
the damage was done. Al-Shalmaghani’s rise had dramatized the nightmare scenario of a non-
ahl al-bayt, quasi-Imamic bab from within the institutions of the Imamate, claiming divinely-
infused authority for himself. Thereafter, the elite of the Shi‘a preferred to see authority spread

between themselves, rather than concentrated in the hands of one man.

After Ibn Rawh, and the three-year tenure of his successor, al-Samuri, the Envoyship was
dead in the water. Even though there were potential candidates for the Envoyship, they refused to
step forward, or were repudiated. After the Envoys, authority in the Twelver community passed
to the diffuse doctrinal authority of the scholars, and the oligarchic elite of Imamis connected to
court in Baghdad. The final nail in the coffin of the Envoyship came around 342/953,8 with the
first major work on the Occultation, Nu‘mani’s Ghayba, which declared the period of mediation
between the Hidden Imam and the community (which Nu‘mani called the Short Occultation’) to

be finished, having been succeeded by the ‘Complete Occultation.®

1.2 Literature review
In the field of early Shi‘ism, the study of doctrine and theology has preceded an interest

in social and political dynamics, and so | will first review the works that concentrated on
doctrine and theology, and then proceed to address the works that focus on the topic of more

direct pertinence to this dissertation: those which address the wakil agents and the Envoys at the

8 This date is given by Heinz Halm, Ski ism (Edinburgh: Edinburgh University Press, 1991), 42.
® Ibn Abi Zaynab al-Nu 'mani, al-Ghayba, edited by Faris Hasstin Kartm (Qumm: Anwar al-Hadi 1422 [2001-2]),
178-9.
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time of the Occultation, and the sociological and political context of the formation of the
Occultation doctrine. The first monograph®® in English to treat the subject of the Occultation in
detail was Islamic Messianism, published at the beginning of the 1980s by a Twelver scholar,
Abdulaziz Sachedina, derived from his Toronto doctoral dissertation. This work placed
traditional accounts of the Occultation under sustained scrutiny for the first time. However,
Sachedina’s interest is primarily on theological, doctrinal and legal developments, without close
attention to political and social context.'* At around the same time, another Twelver scholar,
Jassim Hussain, published a version of his University of Edinburgh dissertation as The
Occultation of the Twelfth Imam, which addresses both doctrinal developments and political and
social developments in the Shi‘i community.'? Though Hussain’s work largely accepts traditional
Twelver narratives of the Occultation doctrine, it is the first account to really place the
Occultation doctrine in social context, providing illuminating, if unsystematic speculations as to
the institutional processes of the network of wakils before and during the Occultation era.
Claiming to take a more sociological approach, Said Arjomand’s Chicago dissertation
and its later incarnation as a book, The Shadow of God and the Hidden Imam?*? presented a long
durée interrogation of the development of authority in Shi‘i Islam, which was, however,
primarily focused on doctrinal and theological developments, though with some important
contributions to our understanding of the intersection between political and theological

developments. Amir-Moezzi’s Divine Guide focuses primarily on the Imamate before the

10 There were, of course important studies that preceded this work, notably Ernst Méller, introduction and translation
of part of Ibn Babtiya’s Kamal al-din as Beitrage zur Mahdilehre des Islams (Heidelberg: C. Winter 1901).

1 See, in particular, Sachedina, Messianism, 78-108.

12 Jassim Hussain, The Occultation of the Twelfth Imam: a Historical Background (London: Muhammadi Trust; San
Antonio: Zahra Trust, 1982).

13 Said Arjomand, The Shadow of God and the Hidden Imam: Religion, Political Order, and Societal Change in
Shi'ite Iran from the Beginning to 1890 (Chicago: University of Chicago Press, 1984).
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Occultation of the Twelfth Imam, but provides an important theoretical contribution to the field
in its highlighting the esoteric tradition of Imami Shi‘ism, a tradition which contributed in
important ways to the development of the Occultation doctrine, including the theology of
mediation through which the Envoys were interpreted. Modarressi’s Crisis and Consolidation,**
on the other hand, emphasized the rationalistic legacy of the Imami community. This work is
ground-breaking in its erudition, and provides the foundations for much later work, both in
intellectual history and in the social history. Arjomand made use of Modarressi’s erudition in the
1990s with a series of articles that incorporated insights drawn from Moddarresi’s work, while
giving more sustained attention to the early period in which the Twelver Occultation doctrine
was developed.® However, in spite of his sociological theoretical framework, Arjomand focused
largely on intellectual history, rather than closely interrogating the social and political dynamics
in the early sources. Most recently, Omid Ghaemmaghami’s dissertation, “Seeing the Proof” has
made important progress in presenting and analyzing a hitherto scarcely touched corpus of
narratives from people who claimed to have seen the Hidden Imam after contact with the Imam
was supposed to have been broken off, as well as before.'® A work that | have not been able to
consult, but which promises to be very influential in the study of the Occultation is a

forthcoming monograph based upon Hassan Ansari’s 2009 dissertation, “L’imamat et

14 Hossein Modarressi, Crisis and Consolidation in the Formative Period of Shi'ite Islam (Princeton: Darwin Press,
1993).

15 Said Arjomand, “Crisis of the Imamate and the Institution of Occultation in Twelver Shi’ism: A Sociohistorical
Perspective,” IIMES 28, no.4, (1996): 491-515; “The Consolation of Theology. The Shi‘ite Doctrine of Occultation
and the Transition from Chiliasm to Law,” Journal of Religion 76, no. 4, (1996): 548-71; “Imam Absconditus and
the Beginnings of a Theology of Occultation. Imami Shi‘ism around 900 CE/280-290 A.H.,” JAOS 117, no.1, (1997:
1-12.

16 Omid Ghaemmaghami, “Seeing the Proof: The Question of Contacting the Hidden Imam in Early Twelver Shi‘l
Islam,” (PhD diss., University of Toronto, 2013).
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1’Occultation selon I’imamisme,”*” which promises to provide a firmer bibliographical and text-
historical foundation for the study of the sources of the Occultation doctrine.

As for the sociological and political context of the rise of the wakils, and the
establishment of the position of Envoy, most of the works above have given some mention to
these issues. The first work in a European language to devote attention to the question of the
wakils was Javad Ali’s 1939 article, “Die beiden ersten Safire des Zwolften Imams,”*® which
largely presents the canonical Twelver view of the first two Envoys. A more critical, though
highly idiosyncratic view of the Envoys during the lesser Occultation was presented by
Massignon in a digression in the course if his study on the mystic Hallaj.® This account of the
Envoys has been somewhat overlooked, though it is still one of the best available studies of
political developments in the Shi‘i community of the era. From 1972, Muhammad Sadiq al-Sadr
published an extensive work which provided historical context for the events of the Occultation
from a Twelver perspective which became foundational for much contemporary Twelver
scholarship afterwards, in two volumes: Tarikh al-ghayba al-sughra and Tarikh al-ghayba al-
kubra.?°

Jassim Hussain has given considerable momentum to the study of the nature of the
wikala-network and how it functioned. In The Occultation of the Twelfth Imam, he brings
together a broad swath of Twelver sources with some Sunni material. By extensively quoting

translations from key narratives, Hussain brought the activities of the wakils and the Envoys out

1" Hassan Farhang Ansari, “L’imamat et I’Occultation selon I’imamisme: Etude bibliographique et histoire des
textes de hadiths” (PhD Diss., Ecole Pratique des Hautes Etudes-Sorbonne, Paris: 2009).

18 Javad Ali, “Die beiden ersten Safire des Zwolften Imams,” Der Islam 2 (1939) : 197-227.

19 Louis Massignon, The Passion of al-Hallaj: Mystic and Martyr of Islam, translated by Herbert Mason (Princeton,
N.J.: Princeton University Press, 1982).

20 These two volumes appear together as parts one and two of Mawsii ‘at al-Imam al-Mahdi (Qumm: Mu ‘assasat
lhya’ al-kutub al-islamiyya, 2006).
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of the footnotes and into direct analysis, opening the way up for further scholarship. In particular
he takes an illuminating look at the fine detailed social-historical texture of the wikala-network’s
mechanisms such as the means by which monies were secretly carried. He also begins to lay out
the geographical location of wakils, and makes some speculations about the structure of the
wikala’s hierarchy.?! However, he cleaves relatively closely to a traditional Twelver account of
the Occultation and the nature of the wikala as a divinely-inspired institution supervised by the
hidden Imam, without analyzing the sources systematically, or addressing the implicit problems
and questions of a corpus of sources which is teeming with rich detail and contradiction. Jassim
Hussain’s work on the wakils was not isolated, but rather that it appears to have been part of a
sustained production of an ‘Edinburgh school” of Shi‘i studies, which, under the tutelage of the
late I.K.A. Howard, produced a series of dissertations which gave central attention to the wakils,
their relations with the Imams, and their place in the institutional and political developments in
the Imami community, including Shona Wardrop’s dissertation on the period of the Ninth and
Tenth Imams,?? and Mehmet Ali Buyukkara’s dissertation on the period of the Seventh and
Eighth Imams,? which also led to two articles regarding Seventh and Eighth Imams al-Kazim
and al-Rida providing important political context for events within the Shi‘i community, and the
development of the network of fiscal agents of the Imams.?*Again, Modarressi’s Crisis and

Consolidation must be picked out as a key work in the development of scholarship on the wakils,

2L See also Jasim M. Husain, (sic) “The Role of the Imamite Wikala with Special Reference to the First Safir,”
Hamdard Islamicus 5, no. 4 (December 1982): 25-52.

22 Shona Wardrop, “The Lives of the Imams, Muhammad al-Jawad and ‘Alf al-Had1 and the Development of the
Shi‘ite organization,” (PhD Diss., University of Edinburgh, 1988).

2 Mehmet Ali Buyukkara, “The Imami-Shi‘i Movement in the Time of Musa al-Kazim and ‘Al1 al-Rida” (PhD
dissertation, University of Edinburgh, 1997).

24 Mehmet Ali Buyukkara, “The Schism in the Party of Miisa al-Kazim and the Emergence of the Wagifa.” Arabica,
47, Fasc. 1 (2000): 78-99; “Al-Ma’mun's Choice of 'Alf al-Rida as His Heir,” Islamic Studies 41, No. 3 (Autumn
2002): 445-46.
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which manages to present, in around six condensed pages, a history of the development of the
financial network which carries almost as much useful information as everything else that has
preceded it.?> However, this work was intended to present background to his analysis of the
development of theology in the period, so inevitably it does not expand upon the theme of the
financial network as a socio-political institution or the political developments of the era, often
consigning important discussions to the footnotes. Liyakat Takim’s work should be mentioned as
providing a noteworthy intervention into the discussion of the social function of the companions
of the Imams. However, it suffers from a limited acknowledgement of the great variation in
status and activity of those who are listed as the Imams’ followers, instead lumping them all
together in the category of “men” (rijal).?®

The real starting point for this dissertation is, as | have mentioned, the short article on the
Envoys (safirs) by Verena Klemm, which asked the first crucial questions that threw clear and
substantial doubt on the historicity of the traditional account of the four Envoys who are believed
to have lead the community during the early Occultation, thus laying the foundations for the
wider critique and reconstruction of the traditional narratives that | embark upon in this
dissertation.?”

In addition, in terms of the overall conceptualization of the structural dynamics of the

Imami community, | should mention here the debate regarding the relationship between the

% Modarressi, Crisis, 12-18, for the development of the financial network, and also the whole of Chapter 3 for the
events leading to the Occultation.

% |_ikayat Takim, The Heirs of the Prophet: Charisma and Religious Authority in Shi‘ite Islam (Albany: State
University of New York Press, 2006).

2" Klemm, “Sufara’.” Verena Klemm is also responsible for an encyclopedia article which summarises work on the
deputies of the Imam in the early ghayba period, but though this is a useful summary of scholarship, it treats the
issue of the deputies as a largely theological and doctrinal question, without analysis of the de facto developments
which precede these conceptual development, “Islam in Iran ix. The deputies of Mahdi according to Twelver Shi‘ite
tradition, the four intermediaries between the Hidden Imam and the faithful during his “Minor Occultation,” 874-
941 CE,” Elr.
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rationalist and gnostic or the so-called extremist (ghular) tendencies in Imami Shi‘ism. This
debate largely derives from the largely intellectual-historical framework inhabited by most
scholars of early Shi‘ism, though it is important for my topic as this relationship has important
political-sociological ramifications. Marshall Hodgson, in his article “How Did the Early Shi‘a
become Sectarian?”?® suggested that the ghulat were not beyond the pale, but in fact provided
important support for the Imami Imamate, through their conceptions of the divinely-infused
nature and abilities of the Imams. In recent years, scholarly debates have revolved around the
poles established by Amir-Moezzi and Modarressi. While Modarressi champions the rationalist,
theological strand within Imami Shi‘ism,?® Amir-Moezzi argues that the true religion of the
Imams was the gnostic, esoteric tendency, but that this was a secret closely guarded from the
uninitiated.® Scholars like Heinz Halm*! Mushegh Asatryan®? and Bella Tendler® have provided
an increasingly sharply focused picture of the distinctive vision of Islam of the community of

Kufan Shi‘a amongst whom the gnostic tendencies flourished.

1.3 What is the Occultation?
While this dissertation primarily addresses the social, political and institutional

articulation of ideas, rather than presenting a pure history of ideas, it will aid us to briefly outline
how the complex of ideas that make up the Twelver Occultation doctrine were foreshadowed in

earlier contexts. Although the Twelver Occultation was formulated in relation to a very particular

2 JAOS 75, No. 1 (1955): 13.

2 Modarressi, Crisis, 48-51.

30 M.A. Amir-Moezzi, The Divine Guide in Early Shi ‘ism, translated by David Streight (New York: SUNY Press,
1994).

3L Die islamische Gnosis : die extreme Schia und die ‘Alawiten. Zirich : Artemis Verlag, 1982.

32 “Heresy and Rationalism in Early Islam: The Origins and Evolution of the Mufaddal-Tradition,” PhD dissertation,
(Yale, 2012).

33 “Marriage, Birth, and Batini Ta’wil: A Study of Nusayri Initiation Based on the Kitab al-hawi fi ‘ilm al-fatawi of
Abu Sa‘1ld Maymiin Al-Tabarani.” Arabica 58, no. 1-2 (2011): 53-75.
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problem — the crisis of succession following the death of the Eleventh Imam in 260/874 — the
palette used to produce the Twelver Occultation was based upon pre-existing intellectual and
narrative resources. ldeas do not come from nowhere; they require individuals and groups to
transmit them and ensure that they reach the next generation. Stories must be repeated, books
must be recopied, institutions must be upheld. If one generation fails to transmit its ideas, then
they die out, to all intents and purposes, unless some enterprising cultural archaeologist turns up
an old manuscript moldering in a forgotten library and reproduces it for his or her own
generation. Even so, this idea might remain the preserve of a select few antiquarians or scholars
who breathe the rarefied atmosphere of bygone lore. For an idea to be successfully propagated
anew, it must have a particular appeal for the current generation, whether that appeal is drawn
from its functional utility in meeting the problems of the day, or from another kind of
significance or value.

The Occultation is an idea that had a long currency in among the Shi‘a of the central and
eastern Islamic lands, and an even longer history as an archetype in the mythic traditions of the
Near East. And what is Occultation? At its simplest, Occultation means absence or concealment.
The Arabic verb “ghaba ‘an’ can refer to a mundane instance of leaving the room, while in the
Shi‘i context, it often meant a supernatural occurrence, involving the hand of the divine, and
perhaps carrying eschatological significance.

All of the major components of the Twelver Occultation occur in earlier narrative
paradigms. At its most basic, the themes of presence and absence are fundamental archetypes
that are present in all religious traditions. Within the monotheistic religions of the Near East, the
messianic traditions of Zoroastrianism, Judaism and Christianity furnish rich parallels and

precursors for the Twelver Occultation. While the Twelver Occultation changes in its constituent
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ideas over time, we can identify a few central points that characterize the classical Occultation

doctrine:

The hidden one is an Imam, and therefore comparable to the prophets®*

The Hidden Imam was a child when he went into hiding, soon after birth

His hiding was occasioned by the danger from an oppressive ruler

He will come again at the end of time to rule in justice, and to defeat the forces of evil,
and the true believers will join him, while the non-believers will be punished

There are two Occultations, meaning that the absence of the Imam is split into two
periods. The classical conception of these two periods is that at 260/874 there began the
‘lesser’ Occultation, which was attenuated by the presence of intermediaries, known
variously as the Agents (wakils) Envoys (safirs), Gateways (babs) or Deputies (na 'ibs)
who maintained contact with the Imam. This was followed by a ‘greater’ or ‘complete’
Occultation which persists up until the present, in which even these intermediaries are not

present, and the Imam is inaccessible to the community.

When stripped down to these constituent elements, the narrative of the Hidden Imam shows clear

parallels with earlier traditions. The examples of disappearances and second comings in late

antique religious traditions are too numerous to mention, and they are often coupled with an

ascent to heaven, as in the case of Enoch, Elijah and Jesus. The archetype of the holy child

hidden due to the fear of an oppressive ruler is found in the stories of Moses, Jesus, Faridiin and

Abraham, among others. Heroes who will come again to rout the forces of evil include the

Zoroastrian Saoshyant, the various Jewish Messiahs, Jesus and the Islamic Mahdi. Some of these

34 In Shi‘i Islam, Imams and Prophets are often viewed as synonymous categories, under the rubric hujjat allah, or
Proof of God, see Maria Dakake, “Hojjat,” Elr.
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earlier narratives were no doubt formative in the influence they exerted on the Twelver
Occultation as it was articulated.®® Some of these parallels were used explicitly as precedents that
would justify the Occultation of the Imam. Thus Nu‘mani (d.360/970-71) relies upon an number
of hadiths that states that the Qa’im would follow precedents established by the prophets, in
particular traditions which point to parallels between him and four earlier prophets: the fear and
expectation of Moses; the same thing being said of him as said for Jesus (i.e. that he had died
when he had not); the imprisonment and concealment (ghayba) of Joseph;3® and rising with the
sword like Muhammad.®’ Ibn Babiiya built upon these prophetic parallels in his far larger work,
Kamal al-din wa tamam al-ni ‘ma,*® which brings together a wider range of narratives to act as
justificatory precedents for the Twelver Occultation. Ibn Babiiya cited as precedents to the
Twelver Occultation such disparate phenomena as the Prophet Muhammad’s mundane hiding in
a cave,®® Idris’s hiding in a cave, being fed by an angel,*® Abraham’s being hidden in a cave as a

baby, and miraculously suckling from his own thumb,* Dhii al-Qarnayn (the Islamic

% However, similar narratives can, of course develop with no direct influence. A striking case of a hero from a
tradition which is rather far flung (though not, of course, untouched by the contexts of late antique messianism)
whose death was denied, but will return in the future to fill the land with justice is King Arthur: “Yet som men say
in many partys of Inglonde that Kynge Arthure ys nat dede, but had by the wyll of Oure Lorde Jesu into nother
place; and men say that he shall com agayne, and he shall wynne the Holy Crosse./ Yet | woll nate say that hit shall
be so; but rather | wolde sey, here in thys worlde he changed his lyff. And many men say that there ys written upon
the tumbe thys [vers]: HIC IACET ARTHURUS, REX QUONDAM REXQUE FUTURUS [Here lies Arthur, king
once, king to be].” Thomas Malory, Le Morte Darthur, edited by Stephen Shepherd (London: Norton, 2004), 639.
36 Sometimes this is just imprisonment, so presumably the idea of Joseph’s Occultation was extended from the fact
of his imprisonment. The applicability of this hadith to Misa al-Kazim clearly show a wagqifite origin.

37 Nu‘mani, Ghayba, 329.

3 Edited by ‘AlT Akbar al-Ghaffari. Tehran: Dar al-Kutub al-Islamiyya, (1395/1384 [1975]).

% Ibn Babiiya, Kamal al-din wa tamam al-ni ‘ma fi ithbat al-ghayba, edited by ‘AlT Akbar Ghaffari, (Tehran:
Intisharat-i masjid-i mugaddas-i Jumrukan, 1384 [2006]), 48-9.

40 Ibn Babiiya, Kamal, 130. See Kevin Van Bladel’s The Arabic Hermes: from Pagan Sage to Prophet of Science
(Oxford: Oxford University Press, 2009), for the conflation of the figures of Idris, Enoch, Hermes, and their
Occultations, a conflation very much associated with the early Ismailis. Van Bladel shows that the biography of
Hermes, written between c840-860 by the Ismaili Abli Ma‘shar would establish the identification of Hermes and
Idr1s “as common knowledge,” 165-8.

41 Ibn Babiiya, Kamal, 138-9.
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Alexander)’s journeys to the edges of the earth,*? and Khidr’s supernatural disappearances and
appearances.*® Both Nu‘mani’s and Ibn Babiiya’s examples of precedents for the Occultation
indicate a variety of kinds of disappearance and concealment which range from the mundane to
the miraculous.

Crucially, for the purposes of the present dissertation, the conception of the ‘lesser’
Occultation presupposes the existence of intermediaries who act both as spokespersons for the
Imam, and also as interpreters for the very idea of Occultation. | would argue that the existence
of an intermediary must implicitly be associated with the historical phenomenon of Occultation
claims.** This mediation has two aspects: institutional and epistemological. Thus, if an Imam is
absent, he will very likely have to be seen to have appointed an institutional representative to
speak in his name, both in the case of mundane and supernatural absences. Equally, if an Imam is
absent, there needs to be someone present who can attest to his existence and the nature of his

absence.

1.3.1 Occultation ideas in Islam
Within Islamic discourses, Occultation ideas lay down a number of important precedents

which more directly foreshadow the Twelver Occultation, and also provide precedents for the
ways in which the presence of the hidden Prophet or Imam was mediated to his following, both
politically and epistemologically.

While there are a number of episodes in the Qur’an that are later taken to be evidence for

the Occultation, one key example of a concealment and removal is in the case of Jesus, whose

42 Ibn Babiiya, Kamal, 393-409.

43 Ibn Babiiya, Kamal, 385-393.

44 | make an analytic contrast between historical moments when it has been claimed that someone has gone into
Occultation, and the literary elaboration of such narratives, as far as it is, indeed, possible to distinguish between the
two.
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crucifixion was averted when God gave another man his appearance, and removed Jesus from
danger, raising him up to heaven.* The next iterations of Occultation-like ideas in Islam are
attached to the name of ‘Abd Allah b. Saba’, who is said to have claimed that the ‘Al1 did not
die, but was taken up to heaven and will return again (raj ‘a).*®

A generation later, after the death of Husayn b. “Ali (d. 61/680), al-Mukhtar al-ThaqafT (d.
67/687)*" declared that another son of ‘Ali, Muhammad ibn al-Hanafiyya (d.81/700) was the
Imam and Mahdi: the rightful spiritual and political leader of the Muslim community. When
Muhammad ibn al-Hanafiyya died, it was claimed that he was taken into Occultation, either as
an act of divine punishment or as an act of divine protection.*® In addition to the idea of the
Imam in Occultation, we should emphasize the role of Mukhtar as a spokesperson for the Imam,
apparently in despite of the activities of Muhammad b. al-Hanafiyya himself. This mediatory
role foreshadows the importance of babs, wakils and Envoys in the Imami Shi‘i context.

In addition to the clear precedents of the Mukhtar, and the Kaysaniyya group that
continued his legacy, various strands of opposition to the Umayyad Caliphate employed
language which resonates with Occultation ideas. Zaydi and proto-Zaydi revolts against the
Umayyads used the language of “going out in revolt”, (Ar. khurij) which implied a tacit
secretive phase of organization and preparation beforehand. In the same tradition, the ‘Abbasid
Hashimite revolution was a “going out” that was preceded by secretive underground phase of

preparation and missionizing (da ‘wa). In the Imami context this type of “going out” would be

45 See Neal Robinson, “Jesus”, EQ.

46 Sean Anthony emphasizes the difficulty of clearly discerning any historical details amidst the reports surrounding
the figure of “Abd Allah b. Saba’, but places these narratives within the genealogy of the Qur’anic Jesu., “The
Caliph and the Heretic Ibn Saba‘: the Saba’Tya and Early Shi‘ism between Myth and History” (PhD Dissertation,
University of Chicago, 2009), 193-6.

47 Gerald Hawting, “Al-Mukhtar b. Abi ‘Ubayd,” EI2.

8 Sean Anthony, “Kaysaniya,” EIr.
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identified with the “appearance” (Ar. zuhir) of the Imam which would precede the final
eschatological combat to rout the evildoers. This “appearance” is paired with a preceding period
of concealment: Occultation (ghayba). A similar duality lies in the word “Upriser” (ga ‘im),
which referred initially to the one who would rise up against unjust rule, but ultimately came to
be conflated with the final, eschatological rise of a messianic Imam: the Mahdi.*°

Imami Shi‘ism began to fully coalesce around the Imams Baqir (d. 117/735, 114/ 732-
733, or 118/736) and Sadiq (d. 148/765) during the time of intensification of the pious opposition
against the Umayyad dynasty, which culminated in the Hashimite opposition movement and the
installation of the ‘Abbasid dynasty. The installation of the ‘Abbasids was initially claimed to be
a fulfillment of the expectations of a member of the family of the Prophet to replace the tyranny
of Umayyad rule. After the ‘Abbasid success, the Caliphs purged other rival lineages, and the
followers of Baqir and Sadiq and their heirs were subjected to more than a century of intermittent
persecution. During this time, the importance of mediation grew in importance and the office of
agent to the Imam (wakil) was gradually institutionalized. The wakils played a crucial role in the
mediation of the authority of the Imams to their followers, many of whom continued to be in
Kufa, while the Imam resided in the distant Hijaz. The mediation of prominent followers of the
Imam may have been at the level of broadcasting the commands and opinions of the Imams, but
often the Imams’ spokesmen and agents themselves took on the role of representing and
interpreting the symbolic authority of the Imam to his followers. Just as Muhammad b. al-
Hanafiyya appears to have been, at best, ambivalent towards the activities of al-Mukhtar, clear

tensions also emerge between the Imams and some of their prominent spokesmen, leading, in the

49 See Sachedina, Messianism, 58-64, for the developing use of the terms Qa’im and Mahdi.
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case of Abi al-Khattab, a follower of Ja'far al-Sadiq, to explicit disassociation and cursing by
the Imam.*°

Following the death of Sadiq in 148/765, there was a succession dispute over which of
his sons should succeed him, which split the Imamis into several competing doctrinal factions.
Two of these groups came to profess to Occultation-like beliefs. A group known to
heresiographers as the Nawiisiyya believed that Sadiq had not died, but went into Occultation.®!
Others who had followed the elder son, Isma ‘1l who had, however, predeceased his father,
transferred their allegiance to Isma‘il’s son, Muhammad b. Isma‘1l, and the Qaramita claimed
that he had survived and continued to await his reappearance well into the fifth/eleventh century
even after the Fatimid Mahdi had risen with the claim that he was the descendent of a series of
Imams, the descendants of Muhammad b. Isma‘il, who had hitherto been operating in hiding.>2

The most important and immediate doctrinal precedents for the Twelver Occultation,
however, were formulated following the death of Miisa al-Kazim, who was believed by many of
the Imamis to have succeeded to Ja‘far. Following the death of Kazim, although many
transferred their allegiance to his son ‘Alf al-Rida, there was a significant group of Imamis who
rejected the Imamate of Rida and claimed that Kazim was alive, but had gone into Occultation.
This group were called the Wagifa, meaning “those who stopped” at Kazim, without continuing
to the Imamate of Rida. At the same time, the followers of Kazim had generated the idea of two
absences, or Occultations, “a tenet whose origin can be traced to Musa al-Kazim's two periods of

imprisonment,” by the caliphal authorities.>® While later Imamis dismissed this group with

%0 Lewis, Bernard, “Abu ’I-Khattab Muhammad b. Abi Zaynab Miklas al-Adjda‘ al-Asadi,” EI2.

51 Al-Hasan b. Miisa al-Nawbakhti, Firaq al-s4i ‘a, edited by Helmut Ritter, (Istanbul: Matba‘at al-Dawla, 1931), 57.
%2 Farhad Daftary, Ismailis in Medieval Muslim Societies (London; New York: I.B. Tauris 2005), 45-68.

%3 Arjomand, “Imam Absconditus,” 1.
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accusations that the wdagifi wakils only rejected the 8" Imam, Rida, in order to withhold the
canonical taxes they had collected under Kazim,> they were, like the followers of Muhammad b.
Isma ‘1l probably also responding to ideas circulating regarding the eschatological significance of
the seventh Imam, which had also found voice in a hadith ascribed to Sadiq.>® In spite of
polemical attacks against the wagifa, the Twelvers later reused and repurposed many of the
hadith that had been circulated to support the wagifi cause.®® Among the many ideas that entered
the Twelver Occultation doctrine by way of wagifi reports was the idea that the eschatological
final Imam, the Qa’im, would have two Occultations before finally returning to rule in justice.®’
This becomes important as it provides the framework for understanding the fall of the Envoys,
not as a further crisis, but as an inevitable event, foretold by the Imamic prophesies.

After the wagifa, at each moment of succession there were groups which argued for the
Occultation of one or more Imamic figures. In addition, there was a sense in which the Tenth and
Eleventh Imams, Hadi and “Askari, replicated the ‘Occultation’ of Kazim — that is, his periods of
imprisonment — for they were brought to Iraq and placed under surveillance by the caliphal
authorities. This house arrest placed the Tenth and Eleventh Imams in closer proximity to many
of their followers, while complicating that relationship, making direct and candid
communications between Imam and followers difficult. The Nusayri author, Khasibi, even
quotes a report in which Hadi is referred to as being hidden from his followers, a state which is

described as a precedent for Occultation of the Twelfth Imam.>®

5 Mehmet Ali Buyukkara, “Schism,” 86.

% Buyukkara, “Schism,” 99.

% For the wagifi books on the Occultation, see Klemm “Sufara’,” 135-6; and Hussain, Occultation, 2-9.

57 Arjomand, “Imam Absconditus,” 1.

%8 Al-Husayn ibn Hamdan al-Khasibi, al-Hidaya al-kubra (Diyar ‘Aql [Lebanon]: Dar li-ajl al-ma‘rifa, 2007), 267.
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1.3.2 The ‘gnostic’ contribution towards the Occultation
Though in general usage among scholars in the field, and prevalent within the primary

sources, I will, as far as possible, avoid the word ‘extremists’ (ghulat), as an unhelpful term for
analytical purposes, as it tends to indicate more about the attitude of the person branding a wide
range of beliefs and practices, rather than the content of these beliefs and practices. Instead I will
point two general types of ideas which resonate in distinctive ways with the Twelver Occultation
idea in the third/ninth-fourth/tenth 3/9™"-4"/10" centuries, ideas which may broadly be
described as gnostic.>® The first of these is a family of ideas including the transmigration of souls
(tanasukh), the incarnation of one essence in another body (4uliil), and the transition between
hypostases in a pantheon (siyaqa). All of these might be referred to as ‘trans-essentialism’ in that
they allow for different individuals to participate in the divine or Imamic essence. The reason
this cluster of ideas is important for the institutional context of the Occultation era is that it
formalizes and legitimates the transition of a sacred essence from the figure of the Imam to the
figure of his representatives, allowing for the generation of new interpretations of figures,
canonizing people who had not previously been regarded as participating in the Imamic or divine
essence: the creation of new babs. These ideas tended to be associated with a disapproval of
materiality, and a focus upon the inner meaning (batin) of objects in the world (zahir), which
might belie their internal essences. The perceived disjunction between the apparent nature of the
world and the true nature of reality required interpretation, and as the Imam was not accessible to

everyone, interpretation must needs lie in the hands of the spokespersons of the Imams, whether

5 The tern ‘gnostic’ also has its own difficulties. For a useful study which highlights the relationship between Shii
Gnosticism and the term ‘ghulat’, see Tamima Bayhom-Daou “The Second Century Shi‘ite Gulat: Were They
Really Gnostic?” Journal of Arabic and Islamic Studies 5 (2003): 13-61. For an earlier, but still useful dissection of
the fluid content of the term ‘ghular’, see Wadad al-Qadi, “The Development of the Term Ghulat in Muslim
Literature with Special Reference to the Kaysaniyya,” in Shi ‘ism, edited by Etan Kohlberg (Aldershot, UK;
Burlington, VT: Ashgate, 2003), 169-183.
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they were officially appointed, or self-appointed, or somewhere in between. These spokespersons
of the Imams were given different titles according to various different cosmological schemes or
institutional hierarchies, including “Gateway” bab, “Annunciator” (natiq), “Proselytiser” (da ),
and so forth. The doctrinal conception of the disjunction between the inner meaning and the
apparent exterior physical and institutional appearances of these figures might therefore allow for
institutional change, as new figures could emerge as intermediaries to the Imams, in spite of
earlier appearances, or indeed, in spite of Imamic disapproval. By late third/ninth century, the
Eleventh Imam had several followers who claimed to represent him in this trans-essentialist
mode, in particular Muhammad b. Nusayr, and these men and their successors played a relatively
prominent part in the earliest stages of Twelver politics and doctrine. From the gnostic or trans-
essentialist perspective, the absence of the Imam might be seen as just a further step in the
disjunction between observable physical details (no apparent Imam) and the essential reality (an
invisible, but present Imam). Such beliefs might represent a great consolation in times of crisis,
as the death or imprisonment of an Imam might make little difference if the Imam’s spokesman
participated in the Imam’s essence.

Another idea that resonates strongly with the Occultation idea is the distinctive cyclical
history in which cycles of Prophets are believed to go through stages of manifest appearance
(zuhuir or kashf), and concealment (ghayba or satr), often coordinated with eras of political
tolerance and political oppression. This is idea is well represented in Ismaili thought,®° but also
appears in Twelver Shi‘ism, in particular in the books on the wasiyya which creates a continuous

lineage of spiritual leadership from the beginning of the world up to the present.5* This cyclical

8 See, for example, Henry Corbin, Cyclical Time and Ismaili Gnosis (London; Boston: Kegan Paul, 1983), 186-7.
b1 See [Pseudo]-Mas udi, Ithbat al-wasiyya li-al-Imam ‘Ali ibn Abi Talib (Qumm: Manshurat al-Rida, 1404 [1983 or
1984]).
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understanding of prophetic-imamic history could be a source of consolation in times of crisis, as
it carried within it an assumption of interplay between periods of darkness and light, oppression
and tolerance, corresponding with alternate phases in which a prophet or legatee is present and
visible, and phases in which they must go into hiding.

Though this influence was repudiated by many anti-gnostics and has been denied by
more recent generations of Twelvers, the stamp of gnostic and babr ideas are visible in early
Occultation era Imamism, and before. Indeed, trans-essentialist ideas often appear alongside
earlier expressions of Occultation ideas from the time of al-Mukhtar,%? to the Bashiriyya amongst
the wagqifa who believed that Kazim was not a normal human, but made of light, and merely
screened himself from human eyes when he went into Occultation,®® up until the time of the
Nusayri who became Twelvers during the Occultation era. Amongst the Imami opposition to the
Twelvers some of the followers of Ja‘far ‘the Liar’, the brother of the Eleventh Imam, appear to
fit within gnostic genealogy.®* Tiis lists a number of ‘heretical’ babs in his Kitab al-ghayba®
which we will deal with in more detail below. In the fourth/tenth century, Shalmaghani, the
companion and assistant to Ibn Rawh, known to Twelver tradition as the Third Envoy, was

accused and executed for full-blown claims of participating in the divine essence.5®

1.4 From wakils to Envoys (safirs)
The office | focus on in this dissertation is the office of Envoy (safir), and the transitional

forms that preceded it. In Tasi’s Ghayba we encounter the classical theologized portrait of the

‘lesser Occultation,” characterized by the ‘Four Envoys’ theory, which holds that the first years

62 Sean Anthony, “Kaysaniya,” EIr. .

8 Buyukkara. “Schism,” 79, 96-8.

64 See Chapter 4.

% Muhammad b. al-Hasan al-TiisT, Shaykh al-Ta’ifa, al-Ghayba (Najaf: Maktabat al-adab al-shargiyya, 1423
[2002]), 249-257.

% See Chapter 8.

27



of the Occultation were characterized by an institution of mediation between the community and
the Imam. This was the Envoyship or Safirate (Ar. sifara). A series of four intermediaries or
deputies known as the Envoys or ‘Safirs’ transmitted the Imams statements and attested to his
existence and the continuity of his guidance. In this classical theory, after the Four Envoys, the
institution of the Safirate lapsed, and the community transitioned to a new era — that of the
‘greater Occultation,” in which there was no direct mediation between the Imam and the
community, though he could appear in dreams, and other ways.®’

The conception of safir derives from two major paradigms. On one hand, the office of
Envoy sprung directly from the actions of the fiscal agents (wakils) who operated on behalf of
the manifest Imams during their lifetimes, and attempted to maintain the institutions of the
Imamate after the death of the Eleventh Imam. On the other hand, the understanding of the office
of Envoy was influenced by the conception of the charismatic gnostic babs who acted as
spokesmen for the Imams, with or without the explicit sanction of the Imams. As we shall see,
such babs had a moment of particular influence in the years of crisis after the Eleventh Imam’s
death, and even members of the proto-Twelver, pro-Occultation faction are associated with
claims to being such a »ab.®® Though the word bab is most often to be associated with gnostic
groups, it is also applied to the Envoys a couple of times in canonical Twelver sources,® though
there is also resistance towards the usage of this word to refer to the Envoys among Twelvers,

and most notably from the Nusayris.”®

7 See Omid Ghaemmaghami “Seeing the Proof.”

% See, in particular, Chapters 5 and 7.

8 See, for example, Abii Sahl al-Nawbakhti’s use of the term, Ibn Babiiya, Kamal, 93; and another mention of the
word in this context in a report quoted by Kulayni, Kafi, 1:523. Both of these usages, are, however, somewhat
ambiguous.

0 See Chapter 6.
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In spite of Nu‘mani’s and Tusi’s use of the word envoy (safir), and later Twelver usage
of the word deputy (naib), the earliest sources tend only to refer to the Envoys with the word
agent (wakil), showing us an understanding of the continuity of the Envoyship with the earlier
institution of the agents of the living Imams. In some cases, the word “the Agent”, is used, giving
us the sense of a singular, preeminent authority, though in these cases we can never be quite sure
that there are no other wakils of similar standing, thus precluding our understanding of this office
as being similar to the later theologized sense of the Envoy as the Imam’s unique and preeminent
representative.

The application of the word Envoy to this institution is something of a mystery. It appears
first in this sense in Nu‘man1’s Ghayba,’* in collocation with the word intermediaries (wasa ’if).
However, it does not have much of a pedigree in Shi‘i lore before the Occultation, and indeed
perhaps it was used precisely for this lack of baggage. In one hadith in Kulayni’s Kafi, for
example, a group of people decide to take a question to ask the Prophet Muhammad directly,
rather than relying upon an answer from the mouth of an envoy (safir).”? However, we do see a
usage that is perhaps more significant. Thus, Kulayni’s Kafi also carries a hadith from Sadiq via
Hisham b. al-Hakam in which the prophets and messengers (anbiya’ wa rusul) are referred to as
God’s envoys (sufara’).” This usage, then, associates the idea of Envoyship with the prophets
and Imams in the hierarchy of divine guidance. This resonates with the quasi-Imamic status that
was gradually taken on by the historical wakils at head of the Occultation-era wikala-network,

but his functions also come to echo the functions of the manifest’* Imam himself — as he is a

" Nu‘mani, Ghayba, 164; 178-9.

2 Kulayni, Kafi, 2: 417.

8 Kulayni, Kafi, 1:168.

4 By ‘manifest’ Imams, I mean the historical Imams of the pre-ghayba era who were present in the world, and at
least nominally in contact with their community, thereby excluding the Twelfth Imam of the ghayba era, whom we
must treat differently — in doctrinal and theological, rather than historical terms.
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figure of crucial symbolic and theological importance at the center of the network, practically
directing its operation.

While acknowledging that the term ‘Envoy,’ is largely a post-Nu‘mani term, I use it
instead of simply using agent/wakil to differentiate between the old guard wakils of the Eleventh
Imam, and the next generation of Envoys (Aba Ja'far al-‘Amri and Ibn Rawh al-Nawbakhti) who
claimed preeminent authority rested in the hands of one man, as opposed to the ambiguous
oligarchy of the early wakils. This office then formed an archetype upon which were based later
doctrinal elaborations that led to the canonical ‘Four Envoys theory’ of Tasi. Though, for
example, the term ‘safir’, never appears in Ibn Babuya’s Kamal, | nonetheless use the term
Envoy to signal that for Ibn Babtya, the office of Envoy did already exist.

There are two keys differences between our understanding of high wakils and the Envoy
in its later theologically articulated, canonized form. The first is that the Envoy was a single man,
whereas in the earliest phase of the Occultation seems to be evidence that the high-wakils
operated as a cadre, or at there is no evidence of an uncontested preeminent wakil. The second
key difference is that the Envoy was the only visible, direct mediator between the community
and divine guidance — as represented by the Hidden Imam. Thus the Envoy’s role suggests the
arrogation to himself of some of the aspects of the Imamate itself. The tendency for slippage
between Imam and intermediary is one that occurs at different points in different ways in the
history of Shi‘ism.” Another term sometimes used synonymously with Envoy is that of bab — a
word pregnant with significance from a comparative Shi‘i perspective, often used to denote an

office invested with more of the divine presence than a mere intermediary. The conception of the

75 See, for example, the different circumstances in the relationships between Mukhtar and Muhammad ibn al-
Hanafiyya (Sean Anthony, “Kaysaniya,” ElIr, or Abt al-Khattab and Ja'far al-Sadiq (Mohammad Ali Amir-Moezzi,
“Kattabiyya,” EIr) or Hasan-i Sabah and the Fatimids (see Marshall Hodgson, “Hasan-i Sabah”, EI2).
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Envoy as the uniquely appointed, miraculously-gifted mediator to the Imam is one that resonates
very strongly with the babi ideas of gnostic and trans-essentialist Shi‘ism, suggesting that the
idea of wakil was transformed to Envoy, partially through dialogue with these ideas. The
Nusayris, for example, were early adherents of the idea of the Occultation of the Twelfth Imam.
In gnostic cosmologies, the Imam’s intermediary (often known, among other titles, as bab) often
participates to a greater than usual extent in the divinely-connected nature of the Imam.”® Some
of this theological, supernatural character appears to some extent in the conception of the Envoy.

Before the development of the office of Envoy, proper, I employ the phrase “high-
wakils” to indicate the early oligarchic leadership of wakils, who were operating within the early
nahiya. While wikala, can, in Arabic, be understood to mean both the network, and the
individual office to which a functionary of the Imam was appointed, | will attempt to avoid
confusion by referring to the network as the “wikala-network,” while the office will be referred
to by the anglicization “wakilate,” which harmonizes with the commonly-accepted term
Imamate. In addition, | use the word nahiya, to refer to the institutions of the Imamate without an
Imam, as do the sources themselves. | distinguish between these central wakils, and those who
brought money into the center and transmitted blessings, boons and communications out to the
community, by terming the latter ‘regional wakils,” for they were indeed attached to a specific
region for whose canonical taxes they were responsible.”” However, as we shall see, this is also
not always a water-tight distinction, for it seems that the office of Envoy developed from the

regional wakils of a particular region: Baghdad.

76 The structuring of the Ismaili mission also provides instructive comparisons. See also Tahera Qutbuddin’s
discussion of the term bab al-abwab as compared to da 7 al-du ‘at, as ranks in the Fatimid Ismaili hierarchy, in
which she argues that while da 7 al-du ‘at was the preeminent figure in the network of Ismaili missionaries, bab al-
abwab is a spiritual rank within the Ismaili hierarchy of esoteric initiation, Al-Mu ayyad al-Shirazi and Fatimid
da ‘wa poetry: a case of commitment in classical Arabic literature (Leiden; Boston: Brill, 2005), 81-5.

7 See below, Chapter 3.
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I use the phrase ‘Occultation faction’ to denote the politico-theological movement that
proposed and articulated the Occultation idea as the solution to the crisis of succession, this
faction helps us refine our understanding of the early Occultation era, in contrast with Twelver or
proto-Twelver, not all of whom were necessarily initially adherents of the Occultation-idea, and
also on the understanding that not all of those who might have participated in an alliance of
interests to support the Occultation idea in the earliest period were ultimately included in the
Twelver community — most notably the Nusayris. I also use such phrases as ‘pro-‘Amri’ to

distinguish between doctrinal position and political affiliation.

1.5 Periodization
Unless speaking about the post-Nu ‘mani doctrinal conception of the Occultation, | have

avoided the traditional periodization of the “lesser Occultation” (260/874 to 328-9/940-1) and the
“greater Occultation” (328/940-1 to the present). This periodization into two eras stems from the
assumption of the doctrine of two distinctly differentiated periods, the first of which, the “lesser
Occultation” was characterized by structures of mediation between the Imam and the
community, in the form of the succession of four officially appointed intermediaries — the four
Envoys, while the second period is understood to have been without such mediation. Although
scholars have for some time been open to the idea that these two eras were a later theological
construction,’® the implications of this insight have not yet been followed through to the logical
conclusion of removing the two Occultations as an active principle of historical periodization.”

However, the real moment of distinction should be when it was agreed that no further candidate

78 See, for example, Sachedina, Islamic Messianism, 81-6.

8 Thus, Arjomand, for example proposed a chronological progression based on theological developments, moving
from chiliastic hopes to the development of hierocratic authority during the era of the Envoys, dominated by the
Nawbakhti family. However, he retained the date 941CE as a cut-off point, with no real justification from the
earliest sources. In addition, his focus on theology removes emphasis from the crucial developments in the
establishment of de facto power over the wikala-network. Arjomand, “Crisis,” 491-515.
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for Envoyship would be acceptable. As we will see in Chapter 8, there were various claimants to
the Envoyship after the death of al-Samuri. With Nu‘mani’s proclamation of the end of the
Envoyship and the era of the greater Occultation, we can begin to feel confident that a new era
has, indeed, begun, but it remains unclear exactly when the consensus was made that no further
Envoy would be forthcoming. Instead we must be satisfied with the assumption that it happened
sometime after the death of al-Samuri in 328-9/940-1 and Nu‘mani’s interpretation of the two
Occultations in his Ghayba written in 342/953. Even so, we cannot be sure that Nu‘mani’s
interpretation was immediately considered as definitive. The example of Aba Sahl al-
Nawbakhti’s prototype of two eras of mediation during the Occultation described in his Kitab al-
tanbth, written in 290/903, shows us clearly how a conception of the Occultation could be
influential, but not definitive, and Nu‘mani’s conception might have been equally unstable when
first proposed. Nonetheless, the date of composition of Nu‘mani’s Ghayba is the clearest date we
can use to pin down the new era in which the Hidden Imam was understood to be operating
unseen and without intermediaries. Thus, we must distinguish between the doctrinal
periodization, which places the start of the ‘greater Occultation’ upon the death of al-SamurT in
328-9/940-1, and a political periodization which places the beginning of the era of a new kind of
authority around the time of Nu‘mani’s Ghayba, a decade later.

In writing a history of social and political developments, then, | will use the neutral
phrases ‘pre-Occultation era’, ‘early Occultation era’, and the ‘classical Twelver era,” each of
which eras can be broken down into smaller periods (see table below). The pre-Occultation is the
era of the living, manifest Imams. The early Occultation era is a period of flux and contestation —
both institutional and theoretical, and indeed developments in institutions and theory are closely

interrelated. The classical era emerges gradually from the early Occultation era, and its limits are
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ill-defined, starting with the synthesizing work of Ibn Babitya (d. 381/991-2), and culminating in
the work of al-Tst (d.460/1067).

Table 1: A new periodization for the Occultation-era Imami community

Pre- Until 260/874: Era of the manifest Imams acting as ultimate legal and
Occultation doctrinal authorities and actively directing the wikala-network

Early 260-c280/874-c893: The period of the early nahiya, when authority was in
Occultation the hands of the surviving old guard wakils appointed by the Eleventh

Imam. They aimed to maintain the institutions of the Imamate in the face of
widespread doubt, fluidity and contestation in the political and doctrinal
affairs of the Imami community. This was the first and most intense phase

of the Era of Perplexity (hayra).

€280-c290: The rupture or interregnum between the surviving old guard of

wakils and the new generation of Envoys.

290-329/ 903-941: The period of the Envoys. They attempted to reestablish
and consolidate the centralized wikala-network, by establishing quasi-

Imamic authority in their own hands, but ultimately failed.

329-342/ 941-953: The canonical Envoys lapse, but a period of contestation

continues in which pretenders continue to make claims to be Envoys.

Classical era 338-460/950-1067: Nu ‘mani declares the end of the Envoyship, and the
infidelity of anyone who claims to be an Envoy henceforth. The authority
of the Envoys is replaced by the diffuse epistemic authority of the scholars.
This is followed by a period of consolidation of doctrine and theology,

composition of texts that will become canonical, stabilization of epistemic
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orthodoxy based around hadith transmitters and jurists, rather than political

actors at the head of the wikala-network

Note also, that in addition to breaking down the clarity of the boundary between the
lesser and greater Occultation eras, this re-periodization also complicates the period of the
Envoys, distinguishing between the earliest period in which the wakils of the Eleventh Imam
continue to maintain the institutions of the Imamate, and the period in which the Envoyship is

reconstrued as an independent authority.

1.6 Sources and methods

1.6.1 A chronology of sources
Central to my method in this dissertation is the attempt to prioritize sources that are early

over those that are late. The dominant approach in scholarship hitherto has been, by default, to
read earlier sources through the lens of Tasi’s canonical narrative of the Four Envoys, an
approach that conveniently cuts through much of the confusion and contradiction of the earliest
layers of reports, but does not improve our understanding of the early Occultation era. Instead |
rely in the first place upon the more confused testimony of the earlier authorities, in particular
Kulayni, Khasibi, Kashshi and 1bn Babiya, before turning to Ttst and others.

I will now present a chronology of those sources which are most pertinent to
understanding the Envoys. These can be understood to come in three waves in which authors
sought to make sense of the meaning of early Occultation era events in different ways. The first
wave (1-3) develops a heresiographical understanding which sought to order and make sense of
the plethora of doctrinal speculation generated during the years of crisis. These sources tend to
focus on abstract reasoning with few detailed narratives from which historical details might be

gleaned. The second wave (4-7) is formed of hadith compilations which preserve the reports
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about the wakils and Envoys, and other key community figures, while presenting a gradually
crystallizing theology of Occultation. The third wave is formed by the sources that are formed
under the influence of the canonical status of the Four Envoys (8-10).
1. Al-Hasan b. Miisa al-Nawbakhti’s Kitab firaq al-shi ‘a, written in 286/899.8°
2. Abi Sahl al-Nawbakhti’s®! Kitab al-tanbih, written around 290/903,%2 the last part of
which is quoted in Ibn Babuya’s Kamal al-din wa tamam al-ni ‘ma.
3. Sa‘db. ‘Abd Allah al-Qummi’s Kitab al-magaldat wa al-firag, written sometime
between 286/899 and 292/905.8*
4. Muhammad b. Ya'qib al-Kulayni’s Kitab al-kafi,®> completed before his death in 328 or
329/939-40 or 940-41.8¢
5. Al-Husayn b. Hamdan al-Khasibi’s®’ al-Hidaya al-kubra, written before his death around
358/969,%8 though with some sections probably completed before.
6. Muhammad ibn Abi Zaynab al-Nu‘mani (d.360/970-71) completed his Kitab al-ghayba,

in 342/953.8°

80 See Madelung, “Some Remarks on the Imami Firaq Literature,” in Shi ‘ism, edited by Etan Kohlberg (Aldershot,
UK; Burlington, VT: Ashgate, 2003): 154.

81 See Madelung, “Abii Sahl Nawbakti”, Elr.

82 Klemm suggests that it was written between 290/903 and 300/913, “Sufara ‘,” 147. However, the later date is
unlikely, because the text states that the Imam has been hidden “for 30 years or thereabouts”. Modarressi also notes
that the text was finished around 290/903, Crisis, 88.

8 Sa‘d b.“Abd Allah al-Qummi, Kitab al-maqgalat wa al-firaq, edited by Muhammad Jawad Mashkiir (Tehran:
Mu’assasa-i matbii‘ati-i ‘ata’t, [1963]).

8 Madelung, “Imami Firag,” 154.

8 Abii Ja‘far Muhammad ibn Ya‘qiib ibn Ishaq al-Kulayni, Al-Usiil min al-kafi, edited by ‘All Akbar al-Ghaffar,
(Tehran: Dar al-Kutub al-Islamiya, 1388 [1968]).

8 See Mohammad Ali Amir-Moezzi and Hassan Ansari, “Muhammad b. Ya'qub al-Kulayni (m. 328 ou 329/939-40
ou 940-41) et son Kitab al-kafi:une introduction,” Studia Islamica 38 (2009): 191-247.

87 For the vocalization of this name, see Yaron Friedman, The Nusayri- ‘Alawis: an Introduction to the Religion,
History, and Identity of the Leading Minority in Syria (Leiden: Brill, 2010), 17, n47.

8 For the dating of his death, see Yaron Friedman, Nusayri- ‘Alawis, 33.

8 Halm, Shi ism (Edinburgh: Edinburgh University Press, 1991), 42.
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7. Aba ‘Amr Muhammad ibn ‘Umar al-Kashshi’s Ma ‘rifat al-rijal, or simply Rijal, extant
in the redaction of TiisT, known as Ikhtisar ma rifat al-rijal,®® written before his death in
the mid-fourth/tenth century,®® though largely reflecting an understanding of the Shi‘i
community before the canonization of the Envoys.

8. Muhammad b. “Ali Ibn Babiiya al-Qummi (known as “The Truth-telling Shaykh,” al-
Shaykh al-Saduq’s Kamal al-din wa tamam al-ni ‘ma, written between 368/978-9 and his
death in 381/991-2,% the first work that establishes the canonical sequence of Four
Envoys, though without using this language.

9. Muhammad b. al-Hasan al-Tiist (d.460/1067), his Kitab al-ghayba, written around
448/1056-57,% the decisive work in canonizing the doctrine of the Four Envoys.

10. Ibn Rustum al-Tabari the Younger’s Dala il al-imama. The author died sometime in the
Fifth/Eleventh century, though the composition of the work is more complicated.®* This
work does not correspond to classical Four Envoys theory.

| have also used a number of legal works for Chapter 2, in particular Kulayni’s Kafi, again, and
Ibn Babiiya’s Man la yahduruhu al-fagih.%®
Having laid out the overall chronology of the key sources I use in this dissertation, | will

make a few more detailed remarks about particular works. Our earliest source that preserves a

% Abii ‘Amr Muhammad b. ‘Umar al-Kashshi, Rijal al-Kashshi [Ikhtiyar ma ‘rifat al-rijal] (Beirut: Mu’assisat al-
A‘lami li-al-matbu‘at, 1430/2009).

%1 Halm places his death around 340/951, Shi ‘ism, 41.

92 Ghaemmaghami cites Serdani as setting 368/978-9 as the terminus post quem of the composition of Kamal al-din.
“Seeing the Proof,” 145, n373.

9 Abdulaziz Sachedina, Islamic Messianism: the Idea of Mahdr in Twelver Shi‘ism (Albany: State University of
New York Press, 1981), 38.

% See Hassan Ansari’s discussion of Ibn Rustum al-Tabari, “Nuskha-yi kitab al-fazih ibn Rustum,” Chapter 76, in
Barristhayi tarikhi dar hawza-yi islam wa tasayyu ‘:majmii ‘a-yi navad maqala va yaddasht, (Tehran: Markaz-i
asnad-i majlis-i shara-yi Islami, 2012).

% Man la yahduruhu al-fagih, edited by ‘Ali Akbar Ghaffari (Qumm: Jamaat al-mudarrisin fi al-hawza al-‘ilmiyya
fi qumm al-mugaddisa, 1392 AH [1972-3]).
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large number of reports about the early Occultation era is Kulayni’s Kafi. For Kulayni, there was
no urgent theological imperative to preserve information regarding the Envoys or the wikala-
network, for in Kulayni’s time, the doctrine of the Four Envoys and the two Occultations defined
by this office, had not yet gained the status of orthodoxy.% Ibn Babiiya’s Kamal begins the
process of theologicalization of the role of Envoy that clouds our picture of the historical
circumstances, but it still is our central source for the early Occultation wikala-network, for the
reason that narratives about the Envoys had come to be doctrinally important by the time of Ibn
Babiuya, following Nu‘mani’s declaration that the Lesser Occultation had been defined by the
mediation of the Envoys, and therefore, a more significant volume of information about the
Envoys is preserved.

Al-Hidaya al-kubrd, compiled by al-Husayn b. Hamdan al-Khasibi,? is not a fully
canonical Twelver book, though many Twelvers used it for its stories of the Imams.*® Instead its
author was a Nusayri-‘AlawT tradition, and the work contains many small but significant
indications of the milieu in which it was produced, though it is sometimes described as having
been produced “under tagiyya.”®® The Nusayris have been identified as the only surviving
example of the third/ninth-fourth/tenth century ghulat groups.*®® Crucially, they were

participants in the Imami community, and were, and still are, adherents of the Occultation idea,

% See Ghaemmaghami’s comprehensive discussion of the gradual appearance of the idea of Occultation. “Seeing the
Proof,” 34-54. Ghaemmaghami notes the paucity of evidence for the idea of the Occultation in the early part of the
4"/10" century. He confirms that Kulayni’s Kafi is the earliest surviving work which includes substantial
information on the Occultation. 59

% For the vocalization of this name, see Yaron Friedman, The Nusayri- ‘Alawis: an introduction to the religion,
history, and identity of the leading minority in Syria (Leiden: Brill, 2010), 17, n47.

% By the time of Majlis’s vast, and somewhat indiscriminate mission to collect Imami hadith, he does refer to the
Hidaya as one of the books “around which the millstones of the Shi‘a turn,” though he admits that some saw it as
unreliable. Friedman, Nusayri ‘Alawis, 26.

% Friedman, Nusayri- ‘Alawis, 34.

100 Halm, “Golat,” Elr.
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and the line of twelve Imams, thus allowing us to categorize them as ‘twelvers’, though they may
not now be seen as part of the ‘Twelver’ sect with a capital ‘T’. In the early period, however,
such lines were probably more fluid, and, at the very least, we must accept that the early
Nusayris and proto-Nusayris were active players in the discourse that formed the early
Occultation-faction, giving their support to adherents of the Occultation idea as a solution to the
succession of the Eleventh Imam. This brings us to the knotty question of where to position the
Nusayris with regard to the Imami community — were they insiders, or beyond the pale? This is a
topic that bears a great deal more investigation, but for the purpose of this dissertation it will
suffice us to note that the Nusayr texts provide us with a parallel tradition that has preserved as a
source is precisely in its common origins with the Twelver sources, combined with its important
information about the early Occultation-period, similar in its typology to the reports of the
Twelvers, but providing us with some important extra details. The particular value of the Hidaya
is its divergent assumptions about the nature of Imamate and Occultation, which do, of course,
still result in distortions of the historical narratives, but they are distortions of a subtly different
character to those of the canonical Twelver sources. Some information from the Nusayrt sources
can be integrated with little comment — in cases where it appears to merely furnish extra
information, rather than changing the overall tone of the Twelver sources. Other information, has
added relevance in altering our understanding of the Imami community of the time. Even the
close harmony between some of the Twelver accounts and the NusayrT accounts raises
interesting questions that have been insufficiently acknowledged. The confluence of Twelver and
Nusayrt accounts show us how the restrictive vision of an anachronistically early and stable
Twelver identity, to the exclusion of other strands of thought, undermines the richness of detail

that emerges from an understanding of more porous boundaries in this period of flux. The
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participation of Nusayri strands of the community must be acknowledged from the outset, and,
despite the official ostracism of Ibn Nusayr, we must see the Nusayris as participating in the
formulation of the Occultation doctrine, and perhaps other doctrines that furnish part of later
Twelver orthodoxy. After Kulayni, Khasibi’s Hidaya adds a few narrative reports about the
activities Abii Ja'far. It gives far less attention to Abt Ja‘far than to “Uthman b. Sa‘id, who
appears as a problem that needs to be solved, due to the fact that his status as wakil of the
Eleventh Imam interfered with their perception of Ibn Nusayr as being the Eleventh Imam’s
bab.%! Abii Ja‘far is merely mentioned as part of the pantheon of Envoys,'% suggesting that the
succession of Envoys has been established by the time of Khasibi. Unfortunately, we cannot
precisely date Khasib1’s text. Friedman gives his death date as 358/969, 1% placing it before lbn
Babiiya wrote Kamal al-din. This makes the Hidaya the earliest source in which the Four Envoy
theory appears and significant, then, the earliest source in which Abi Ja'far al-*AmrT’s activities
as Envoy are depicted. Neither Kulayni nor Nu‘mani present a developed sense of the Envoys,
nor list the Envoys as being four in number. It is, then, a remarkable fact that has not yet been
noted that the earliest fully developed depictions of the Four Envoys come in a Nusayri text, and
this perhaps gives us further circumstantial evidence of the importance of the gnostic
contribution to the development of the Occultation idea. As we will see in Chapter 6, the
distinctive contribution of the NusayrT perspective is reports which oppose the inflation of
‘Uthman b. Sa‘1d’s status to hab-hood, allowing us to posit the existence of others who did

indeed impute bab-hood to him.

101 See Chapter 6.
102 Khasibi, Hidaya, 392.
103 Friedman, Nusayri- ‘Alawts, 33.
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However, the apparently early dating of the Hidaya is complicated by the fact that
different sections of the work may well have been compiled at different stages, including, quite
possibly, after Khasibi’s death. Thus, there is a section on the lives of the Imams, a section on the
lives of the babs, and a final section on the ‘Four Wakils’ which was very probably added after
the other sections, given that neither the section on the Imams nor the section on the babs
demonstrates an awareness of the Four Envoys theory. For example, the status of Abi Jafar is
not at all elevated in the Hidaya’s section on the lives of the Imams. This part of the Hidaya is
the only among our sources to include testimony from the brother of Abu Ja‘far, who was named
Abii al-Hasan Ahmad b. ‘Uthman al-*Amri. The chains of transmission indicate that Khasibi had
directly communicated with him. Though we might expect the testimony of Ahmad b. ‘Uthman
al-‘Amri to be particularly favorable to his brother, in fact, none of the reports transmitted from
him gives any sense of Abii Ja'far having been directly involved in the miraculous activities of
the nahiya. Instead, in one, Abi Ja'far is a mere eyewitness to the miraculous activities of the
nahiya.'®* From an insider ‘AmrT perspective, then, this earliest attestation to Abii Ja‘far appears
to give him a privileged place as a reporter regarding activities of the Occultation-era nahiya, but
does not seem to impute to him the canonized status of Envoy. Given that these quotations from
Ahmad al-‘AmrT appear in the chapter on the Twelfth Imam, not the final chapter on the wakils,
it is very likely that the chapter on the wakils may have been a slightly later addition once the
canonical nature of the Envoys had been established. The testimony of the Hidaya, then appears
to give us two layers of evidence about the ‘Amris: the earlier chapters on the Imams and the

babs which include reports from the brother of Aba Ja‘far, and probably represent early-mid

104 In this, Abii Ja'far reports that “a man from the people of the sawdd carried much money to the Lord of the Age
(sahib al-zaman) (AS) and it was returned to him...” Abui Ja‘far may or may not have been directly involved in this
transaction, but all we can infer from this that he was a privileged eyewitness. Khasibi, Hidaya, 279.
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fourth/tenth century conception of the Nusayri pantheon (much of which, of course, would have
been generated much earlier); and the final section on the wakils which was probably appended
to the section on the babs following the conception of the lesser and the greater Occultation
sometime after 329/941, and possibly, for all we know, even after Khasibi’s death in 358/969.
Another work that seems to provide a divergent context for the understanding of the
Twelver community is Ibn Rustum al-Tabari’s Dala il al-imama. Though the Dala il is later than
most of the sources I rely on, and does not otherwise give one a sense of great historical
reliability, it seems to preserve many features that do not conform to Tas1’s canonization of the
Four Envoy’s theory, some of which may, like Khasibi’s Hidaya, have been generated within a
fourth/tenth century gnostic or ghulat milieu. We will look at the testimony of the Dala il in
more detail in the relevant places below, but for the moment | will note that it preserves a babr
sentiment comparable to that displayed in the Hidaya, which requires that alongside the name
and basic information about Imam, the name of his bab must also be mentioned, many of these

babs, though not all, corresponding to the pantheon mentioned in the Hidaya.

1.6.2 Methods of approaching sources
The sources for the earliest phase of the Occultation era are difficult to use, and anyone

attempting to use these sources to reconstruct a historical narrative must constantly plot a
dangerous course between excessive credulity and dismissive skepticism. It is perhaps the case
with most truly significant moments of historical genesis, that the embryonic phases go
undocumented, perhaps they are undocumentable, due to the fast and fluid developments that
occur before the actors involved even know what is in the process of becoming. Certainly this is
so for the development of the Occultation doctrine and its corresponding institutions. The earliest

phase of the Occultation era is something of a black box. The events of the Crisis of Succession
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following the death of the Eleventh Imam are like a discursive ‘big bang’ which sent out a
chaotic panoply of different narrative interpretations which combine with each other, contradict
each other, and which had already undergone significant mutations and elaborations by the time
they are preserved in the works of Kulayni, Ibn Babiiya and TasT in the following centuries, after
which they then steadily continued to transform, but at a more gradual pace from the period of
classical canonization of doctrine to the present day. Nonetheless, by comparing reports that
refer to the initial key events and attempting to reconstruct chronologies and to understand the
distorting effects of theological and political reinterpretation of these events, we can approach an
understanding of the original milieu which produced these reports, and we can identify some of
the basic facts that came to loom large as items of contestation and elaboration in the developing
universe of early Twelver Shi‘ism.

The basic unit we have to deal with in doing this work is the hadith report (often called
the khabar (pl. akhbar) in the Shi‘i tradition. A hadith report is a quotation or citation of a
statement of a religiously important figure or a narrative regarding his or her actions that has
been preserved due to its religious value. In the Sunni context, the most highly-prized hadith are
those that go back to the Prophet Muhammad, though hadith exist that report the statements of
God (hadith qudst), and prominent early jurists. In the Shi‘i context, hadith of the Prophet stand
alongside statements and narratives of the Imams, as being of equal religious value. The

scientific study of Shi‘i hadith has barely been broached.'® While much ink has been spilled

105 Newman gives an assessment of the state of the study of Shi‘i hadith in Formative Period, xiii-xvix. There has
been important work since Newman wrote this. Particularly to be noted for their contribution to the methodology of
approaching Shi‘i Hadith are Gleave’s work on the juristic use and formulation of hadith corpora, see, for example,
“Between Hadith and Figh: The "Canonical" Imami Collections of Akhbar,” Islamic Law and Society 8, No. 3,
(2001): 350-382; and Najam Haider’s work on Zaydi legal traditions, Origins.
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regarding Prophetic hadith in the Sunni canon, and the question of authenticity in general'®® as
well as historical hadith in the historical chronicles,’ the dynamics of the compilation and use
of hadith in Shi‘i scholarship will require generations of careful studies to allow us to more fully
understand Shi‘i hadith. What is certain is that the treatment of Shi‘i hadith must be guided by
substantially different rules from both the treatment of Sunni prophetic hadith and historical
reports. The statements of the Imams are very comparable to the statements of the Prophet
Muhammad in their religious value for the Imamis, however, the hadith of the Imams continue to
be produced for another couple of centuries after the death of the Prophet Muhammad, until the
death of the Eleventh Imam in 260/874. This radically changes the dynamics of the corpus, for
the majority of the Shi‘i corpus produced from the time of Baqir and Sadiq onwards was thus
produced at a time of greater urbanism, literacy and increasingly energetic book production. The
hadith that report the central events of this dissertation were compiled by a class of literate
scholars who had been actively participating in the scholarly enterprise of hadith preservation
throughout this period, meaning that these hadith were generated and reproduced in a particular
milieu whose dynamics dictated the nature of the corpus. The earliest hadith compilations that
deal with the events of the earliest phase of the Occultation era appear to have been written down
just a couple of decades after the events in question.'® The extent to which basic narratives

could be altered once established was, in this case, limited by living memory and by the

106 See, for example, Jonathan Brown, Hadith: Muhammad's Legacy in the Medieval and Modern World (Oxford:
Oneworld, 2009); Harald Motzki, ed., (Hadith: Origins and Developments. Aldershot: Ashgate/Variorum, 2004).

107 See, in particular, Albrecht Noth, The Early Arabic Historical Tradition: a Source-Critical Study (Princeton:
Darwin Press, 1994); and for the narratological development of Arabic historical writing see Stefan Leder, Story-
telling in the Framework of Non-Fictional Arabic Literature (Wiesbaden: Harrassowitz, 1998).

108 See my discussion of ‘Abd Allah b. Ja‘far al-Himyari, in Chapter 6.
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conservative methodology of the (largely Qummi) hadith transmitters, who may have been
willing to believe the miraculous accounts of the early Occultation era, but were less willing to
radically alter them once they had been established. This relatively conservative attitude to the
preservation of previously-generated narratives can be seen in the need to make redactions and
mosaic compilations of hadith'® in order to put across a doctrinal point, rather than the
generation of entirely new narratives to meet the changing requirements of the community over
the course of the early Occultation period.!*

Hadith reports are typically equipped with an isnad, a chain of transmitters, which
preserves information about who transmitted each hadith report going back to its purported
eyewitness. | have paid close attention to the isnads of the hadith | work with, both as evidence
of the epistemological community of hadith transmitters, but also for the ways in which these
transmitters were connected to one another, and to the protagonists of the events they relate. This
approach, then, situates each transmitter of a hadith within a complex network that is both
epistemological and political.

Hadith reports are preserved because they contain some piece of information of religious
value. Many of the reports I discuss have been preserved for their value as evidence for the
existence of the Hidden Imam, the truth of the Occultation doctrine, and the legitimacy of the
Four Envoys, or some transitional idea which later came to be bundled with those doctrines.
Thus the very factors that led to their preservation are also factors which lead to their distortion,

for as time went on and the doctrines of the Occultation crystallized, the hadith which supply the

109 See, for example, my discussion of the ‘thiga hadith’, in Chapter 6.
110 Ibn Babiiya, for example, preferred to quote from earlier theologians, such as Ibn Qiba and Abii Sahl al-

Nawbakhti, rather than generate innovative doctrinal syntheses himself, thereby treating even theological disputation
in the conservative manner of the hadith scholar. See his introduction to Kamal, 1-126.
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evidence are increasingly expected to conform to the doctrines they have been preserved to
prove. This problem, however, also provides a key to its solution, in that we can often discern a
progressive process of distortion which allows us to reconstruct a chronology in the development
of the literature, even before the hadiths are preserved in book form. The surviving texts that we
can positively date provide a skeleton, and allow us to see the gradual crystallization of doctrinal
orthodoxy. The idea of the Occultation of the Child Imam was established early, before any of
our extant sources had been written, presumably occurring to some of the Shi‘a only shortly after
the death of the Eleventh Imam,!! while the idea of the Four Envoys, on the other hand, was
established far later, making its first appearance with Khasibi and Ibn Babiiya in the mid-late
fourth/tenth century. Given these basic outlines, we can begin to construct a probable timeline
for the formation of individual reports which appear in these works, based upon the degree to
which they conform to the gradually crystallizing orthodoxy. This is complicated by the fact that
there are always different factions among the Imamis and the Twelvers who seek to contest what
kind of beliefs, practices and doctrines become established in their community. Some works may
preserve earlier kinds of orthodoxy or omit to mention recent developments.

In order to deal with the political, factional context of hadith generation, I have paid
detailed attention to the isnads of the reports which contain information about the Envoys, to
understand the political context in which particular reports gained currency. It is perhaps not
surprising to see that particular groups of men are overwhelmingly associated with the
transmission of particular kinds of reports. For the earliest phase of the Occultation in which

hadith transmitters, Qummi hadith transmitters like ‘Abd Allah b. Ja‘far al-Himyar1 were

111 Several reports converge upon the idea of “a year or two” after the death of al-* AskarT as being the moment when
the Hidden Imam was proven to them. See Chapters 4-6.
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instrumental in coming to Samarra and Baghdad, and bringing reports of events in those cities
back to their community, to be preserved for posterity. In the following phase in which the
authority of the Envoy Abi Ja‘far was being established after his death in 305/917, the men who
provided evidence about the Envoy tended to be his close associates. This follows the path by
which unity was gradually reestablished at the center, as the Imami elite were eventually won
over to the Twelver cause to form a clique.

In this approach, | have benefitted from the example set by the work of Najam Haider
who uses the isnad not only as an epistemological instrument, but also as an indicator of group
identity between the transmitters, and a way of tracking the crystallization sectarian affiliation
during the first few centuries of Islam.? It is true that Haider was working on legal rulings, and
in the realm of historical narrative and biographical hadiths which furnish much of the meat of
the current workpeople may, of course, transmit stories about their friends as well as their
enemies. However, in these cases we are usually able to glean information about antagonistic
political affiliations from the context, tone, and rhetorical structuring of these reports. In
addition, we are able to mine the sources for clues about the structural make-up of the
community and its actors, by enquiring into features such as geography, finance, and the
mechanisms and technologies of communication and transportation.

Nevertheless, this is tricky work, and, in what follows | have tried to be clear about the
cases in which | feel fairly sure that | have uncovered what might be considered as historical fact,

and those cases which | have resorted to speculation to fill in a probable development.

112 Najam Haider, The Origins of the Shi‘a: Identity, Ritual, and Sacred Space in Eighth-Century Kifa (New York:
Cambridge University Press, 2011), 42-6.
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1.7 Sociological framework
In approaching the context in which the Occultation doctrine was articulated, | have

started from the assumption that doctrine must be produced through the social and political
dynamics of actors embedded in a particular society. The framework | have employed to think
about this society is drawn from various sources. Weber’s conception of charisma has its
shortcomings, but must still be engaged with, not least because it is explicit or implicit in much
that is written about the Imams. Weber’s ideal types of traditional, bureaucratic, and charismatic
authority continue to be useful tools when thinking about historical processes, and the
relationship between social and political structures and historical change. Weber’s conception of
charisma benefits from the addition of a more sustained reflection on the process of mediation
and representation. When we acknowledge the process of mediating and representing the
charisma of the Imam, we must also acknowledge an epistemological dimension which was
deemed highly important by Shi‘i Muslims from an early period.!!3 In order to think about the
process of representing the Imam’s authority to the community which recognized his charisma, I
have had been influenced by Durkheim’s conception of the sacred as a means of binding a
distinct community together, as laid out in The Elementary Forms of Religious Life.}'* However,
the distinctive context of the Shi‘i community at the turn of the fourth/tenth century is very
different from either of the contexts that Durkheim was most preoccupied with (Australian
aboriginal religion and European modernity of the nineteenth century). Thus, it will benefit us to

take a little time to describe the distinctive dynamics of this community in this period.

113 See Kashshi, Rijal, 367, for a question regarding the epistemological problem caused by the fabrication of hadith
reports and the subsequent misrepresentation of the nature of the Imam’s authority.

114 Durkheim, Emile, The Elementary Forms of Religious Life, translated by Karen Fields (New York: Free Press,
1995).
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For the Shi‘a, the Imam, in spite of whatever may have been the actual conditions of his
effective authority, exerted a symbolic authority that tied his followers to him and to each other.
The effective media through which this symbolic authority was transmitted were firstly the
physical objects collected and redistributed in the ‘sacred economy’ generated through the
wikala network’s legitimate collection and distribution of canonical taxes, and its other ancillary
phenomena. Secondly, and sometimes distributed as part of this sacred economy, were the edicts
issued by the Imam himself: the rescripts (tawqz ‘at). Thirdly, there were the reported activities
and utterances of the Imams: the hadith reports or akhbar. On one hand, the sacred economy was
maintained by the fiscal agents of the wikala network and on the other hands the epistemic
artifacts from the Imams were transmitted by elite followers of the Imams and preserved by the
hadith-transmitters and compilers, thereby transmitting to the community the symbolic authority
of the incumbent Imam, while also preserving and reproducing the symbolism of earlier Imams.

As we shall see, the epistemic function of reproducing the reports of the Imams, and the
institutional bureaucratic function of the wakil agents was, on one level, equivalent, in that both
were shoring up the authority of the incumbent Imam, and representing him to the community.
However, the fiscal agents and the hadith transmitters increasingly came into tension with one
another. The prerogative of the wakil agents was to perpetuate the centralized authority of the
fiscal-sacral wikala network that imposed a kind of effective authority in the present. In contrast,
the epistemic authority of the hadith-transmitters and compilers, and the scholarly class as a
whole, was based more upon the reproduction of an image of the symbolic authority of the Imam
transmitted from the past, rather than exerting the effective authority in the Imam’s name in the

present. These tensions came to the fore, in particular in the Occultation era, when the absence of
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the Imam spurred a renegotiation of how authority would be regulated and perpetuated in a very
different kind of Imami community.

Throughout this dissertation, I apply the word ‘institution’ to the structures which
surround the Imam, do the work of the Imamate and represent the Imam to his community. It
should however, that while these are institutions in the sense that they continue to function, to
some extent, independently of the bearer of the office, and generate expectations for continuity
after the death of the individual who was carrying them out, they are, nonetheless highly
informal,*° relying to a large extent upon kinship, patronage and direct relationship.
Nonetheless, the institution of the wikala network of fiscal agents was sufficiently robust to
perpetuate itself even when the central principle around which it was organized, the Imam, was

no longer present.

1.7.1 Symbolic and effective authority
In seeking to understand the structural dynamics of the Shi‘i community before and after

the Occultation, we have to come to grips with a number of difficult conceptual questions which
have long dogged the study of early Shi‘ism. What was the relation between the Imams and their
followers? How was it possible that the Shi‘i community could contain such diverse beliefs if
they followed the guidance of the same Imam? What were the mechanisms by which Imamic
authority was projected out into the community? Who were the men who represented the Imam
to his community, and how were they appointed? How formal or informal were the institutions

of Imamate within which the Imam’s appointees operated?

115 For a sociological definition of ‘institutions’ see, for example Shmuel Eisenstadt, “Social Institutions,” in
International Encyclopedia of the Social Sciences, edited by David Sills (New York: Macmillan, 1968).
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To understand the nature of Imamic authority, we must understand that an Imam was a
number of things at the same time. He was a political figure, choosing to take or refrain from
political action within his community and beyond. He was a source of legal and doctrinal
thought, issuing statements to his followers on subjects of concern to them. Crucially, the Imam
was also a symbol. In this symbolic dimension, there was a more or less arbitrary relationship
between his own nature, and the meanings he stood for among different hermeneutic
communities that acknowledged his Imamate. ¢

Understanding the Imam as symbol provides an answer to the vexing question of the
relationship between various branches of the Imami Shi‘i community. It is something of a
conundrum how the Imams from Ja‘far al-Sadiq until al-Hasan al-‘AskarT could have presided
over a community that claimed to follow him as the spokesman of divine truth, and yet had such
radically divergent views regarding issues such as anthropomorphism, reincarnation, and the
nature of the Imamate itself.1*” However, if we understand the community as bound by
recognition of the symbolic authority of the Imam, this divergence begins to make sense. While a
number of diverse groups recognized the symbol, they understood the nature of the symbolism
differently, according to the different hermeneutic traditions to which they belonged.

The Imam’s ability to limit the hermeneutic variety in interpreting his symbolic
dimension was limited by the fact that he had few coercive mechanisms in his repertoire to

enforce community boundaries. The main mechanisms he could resort to were excommunication

116 To return to Durkheim, a sacred symbol is infused with its sacredness through communal acknowledgement, and
by being the focus of rituals, such as pilgrimage, prayer and petitions for aid and blessings, in the case of the Imams.
The arbitrary nature of the relationship between a symbol and the thing it signifies is, of course, not limited to
religious systems, as has been recognized as least since Ferdinand de Saussure. Course in General Linguistics, (New
York: Columbia University Press, 2011), 67-70.

117 See, for example Wilferd Madelung, Religious Schools and Sects in Medieval Islam, (London: Variorum Reprints
1985).
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and cursing, though it is true that the Tenth Imam also resorted to assassination.!*® The extent to
which even these coercive mechanisms could effectively be used to police the ideological
boundaries of the community was limited, for while extremists were cursed and
excommunicated,'!® the followers of the renegades developed hermeneutic methods that
commuted the effects of the cursing and excommunication, retaining the symbolic authority both
of the Imam who had issued the curse, and their cursed leader. For example, in the case of the al-
Shalmaghani, who was cursed by the Envoy Ibn Rawh, he was defended by his supporters,
through recourse to the cosmological role of the ‘opposite’ (zidd) of the Imam (wali). As Tisi
records, “a poet from amongst them (God curse him) said, “Oh you who curse the opposite as an
enemy, The opposite is nothing but the exterior of the wali...”*?° Thus hermeneutic esotericism
insulated these sub-constituencies from more dominant, perhaps more rationalist interpretations
of the statements of the Imams, allowing their distinctive beliefs and practices to co-exist. As
long as all these sub-groups continued to recognize the symbolic authority of the same Imam,
they constituted a single symbolic community, in the widest sense, and were bound together,
necessitating that they should contest their varying interpretations of the Imam amongst
themselves.

This framework gives us an important tool for understanding the role of the so-called
‘extremists’ in the Shi‘i community. How is it possible that the Imam could sanction such beliefs
if he did not hold them? This problem has led a scholar like Modarressi to deny that the ghulat or

the mufawwida were part of the moderate mainstream if Imamis, but instead suggesting they

118 Kashshi, Rijal, 371-4.
119 See Etan Kohlberg, “Bara’a in Shi‘1 Doctrine,” JSAI 7 (1986): 139-175.
120 Tis1, Ghayba, 254-5.
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were distorting the teachings of the Imam.'?! On the other hand, Amir-Moezzi can argue
precisely the opposite, suggesting that the gnostic, esoteric, initiatory trend in Imami Shi‘ism was
the historical religion of the Imams themselves.*?> However, instead of being drawn into an
argument over the ‘true religion’ of the Imams, we must just accept that the Shi‘i community
contained a number of different strands at different periods which were fruitfully productive
through the dialectic they formed. All of these different strands could be accommodated
precisely because their adherents all accepted the symbolic authority of the same Imam. At
moments of crisis, when the succession to the Imamate was contested, one candidate for the
Imamate was sometimes disproportionately supported by a particular tendency within the broad
church of Imami Shi‘ism,?® but more often than not, the major candidates for Imamate were
supported by a variety of doctrinal groups, including those adhering to both rationalist and
gnostic tendencies.'?*

For the Imams themselves, their concerns were very likely quite different from those of
their followers. The Imams could not participate in concerns of their followers such as the idea
that the world would cease to function without an Imam,*? and that they would not be purified
without an Imam to collect their canonical taxes,*?® or that they would not achieve salvation

without explicitly acknowledging a named Imam.'?” While they appear to have been concerned

121 See, Modarressi, Crisis, Chapter 2.

122 Amir-Moezzi, Divine Guide.

123 This appears to be the case with the support of the renegade wakil Faris b. Hatim and his followers for Abii Ja'far
Muhammad, the son of Had1, who later transferred their allegiance to Ja“far ‘the Liar’. See discussion in Chapter 4.
124 Thus for example, the wagifi renegades at the time of the death of Kazim included both rationalistic and ‘ghular’
followers. See Buyukkara, “Schism”. Likewise Ja‘far ‘the Liar’, after the death of the Eleventh Imam, as we will see
in Chapter 4. Also the Hidden Imam and the pro-Occultation wakils were supported both by Nusayri gnostics and
anti-gnostics: see Chapters 7-8.

125 See a statement of this creed in Kulayni Kafi, 329-330.

126 See Chapter 2.

127 See, for example Zurara’s deathbed dilemma before it was clear who should succeed Sadiq. Takim, Heirs, 112.
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with their reciprocal responsibilities to their followers, they also appear to have been motivated
very much by their sensibility as the heads of the family of the Prophet, with an interest in
gaining recognition of their leadership from other family members, and extracting recognition or
seeking justice from the caliphal authorities.*?3

As in the case of many lineage-based systems of authority, the Imami community was
intrinsically fissiparous and every time an Imam died, the new candidates for Imam had to
establish the legitimacy of their claims to the Imamate among the various different constituencies
that formed the community. Each of these different constituencies had various different
intellectual predilections that shaped the way they received the new Imam. For example, certain
doctrines, once they had purchase within a certain subset of the Imami community, began to
predispose different individuals and groups towards particular candidates at a moment of
succession. Thus, the doctrine of bada’, which holds that God can change his rulings in response
to fresh circumstances,'?® was applied after the disconcerting moment in which, Isma‘il, the
designated successor of Ja‘far al-Sadiq, predeceased his father. This was reactivated at certain
points in the future and shaped the way in which particular doctrinal factions of the Imami
community responded to practical questions of succession, in particular when Abii Ja‘far
Muhammad predeceased his father ‘Ali al-Hadi, the Tenth Imam. Equally, the fathite doctrine

that the Imamate can be passed between brothers as well as between father and son, established

to allow Isma‘il to pass the Imamate on to ‘Abd Allah al-Aftah, predisposed those who continued

128 For example over the case of the inheritance or control of the revenues from the lands of Fadak. See Laura
Veccia Vaglieri, “Fadak,” EI2.
129 See Tritton and Goldziher, “Bada’,” EI2.
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to identify themselves as fathites towards the Imamate of Ja‘far ‘the Liar,” upon the death of the
Eleventh Imam in 260/874.1%°

The Imam, in his turn, had to take account of the beliefs of his followers, especially
during the early years when his claim to the Imamate was still fragile. The heresiographies
mention splittists disputing every succession.'! Many of these splits persisted over several
generations, forming new sub-constituencies which, in turn, had their own distinctive reaction to
the candidature of new Imams. Upon the death of the Eleventh Imam, this same process of
disputes, faction-formation and the reconstitution of the community upon the symbolic authority
of a new Imam was initiated. It was at these crisis points in the Imamate that the personal
charisma of the individuals involved — the Imams and their elite followers — was reactivated.
Personal charisma might not be especially important when the Imamate of a particular Imam was
accepted and the fiscal and epistemic institutions surrounding him could carry out their functions
without overwhelming pressure, but when the identity of the next Imam was at stake,
contestations between candidates for the Imamate, and also candidates to act as spokesmen for
the Imamate, whether babs, wakils or scholars, relied both on personal charisma and institutional

embeddedness to be resolved.

1.7.2 Charisma and representation

1.7.2.1 Weberian Charisma
Having raised the specter of charisma, we should perhaps ask the question, were the

Imams really charismatic, in the Weberian sense in which it tends to be employed in history and

130 See Chapter 4.

131 For a succinct summary of these splits, based on the heresiographies, see Moojan Momen, An Introduction to
Shi ‘i Islam: the History and Doctrines of Twelver Shi ‘ism (New Haven; London: Yale University Press, 1985), 45-
60.
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the social sciences? The word ‘charisma’ and ‘charismatic’ are often used in the field of Islamic
history, in particular when dealing with the Shi‘i Imams and Sufi mystics, though perhaps not
always with due circumspection. Charisma first entered into widespread academic as well as
popular usage following the work of the German sociologist Max Weber, who adapted the term
from its Christian theological usage denoting a gift from God.'* In the study of early Shi‘ism a
number of scholars have invoked Weberian ideas of charisma. Liyakat Takim discusses the
charisma of the Imams, and develops a framework for the understanding of charisma as having
been routinized through the increasing importance of the Imams’ elite followers, the ‘rijal’.
Dakake calls the early Shi‘i community, “The Charismatic community”, and provides a useful
discussion of the concept of Imamic authority and community solidarity through her discussion
of walaya/wilaya, and briefly summarizes some of the interventions of Weberian ideas in the
field of Islamic studies.*®® In particular, we can benefit from Dakake’s emphasis on the
“reciprocal and relational nature of walayah” which forms a clear link between the early Shi‘i
conception of walaya and Weber’s conception of the contractual relationship between the
charismatic individual and the charismatic community. Arjomand also looks at Shi‘i history
through a Weberian lens, though his interests lie less with providing a deeper understanding of
the effects of charismatic authority in early Shi‘i history, than with articulating a version of
Weber’s teleological conception of progressive rationalization.*** As | hope to show, the

application of Weberian categories to the context of Shi‘ism continues to be a fruitful exercise in

132 John Potts, A History of Charisma (Basingstoke; New York: Palgrave Macmillan, 2009), 5-6.

133 Maria Massi Dakake, The Charismatic Community: Shi ‘ite Identity in Early Islam (Albany: State University of
New York Press, 2007). The whole work is engaged with these issues, but in particular see 8-12, for a discussion of
the fate of Weberian charisma in Islamic studies, and 15-31 for definitions and discussions of wilaya/walaya.

134 Arjomand tends to associate charisma with extremist and chiliastic beliefs, see for example, “Consolation”.
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allowing us to contemplate the forces at play in the relationship between the Imams and their

followers.

Weber, in his Economy and Society, famously gives the following definition of authority:
There are three pure types of legitimate domination.!®® The validity of the claims to

legitimacy may be based on:

1. Rational grounds — resting on a belief in the legality of enacted rules and the right of

those elevated to authority under such rules to issue commands (legal authority).

2. Traditional grounds — resting on an established belief in the sanctity of immemorial

traditions and the legitimacy of those exercising authority under them (traditional

authority); or finally,

3. Charismatic grounds — resting on the devotion to the exceptional sanctity, heroism or

exemplary character of an individual person, and of the normative patterns or order

revealed or ordained by him (charismatic authority).**

Weber goes on to say*®’ that charismatic authority comprises of the following main components:

Charisma is based on remarkable personal characteristics of the charismatic leader:
strength, wisdom, insight, magical powers, which are considered to be god-given or divine
in some way

However, these characteristics are not necessarily patently obvious to all, but rather they

are acknowledged by the charismatic community defined by that person’s leadership. And

135 Domination refers to the quality by which one’s commands will be obeyed.

136 Max Weber, Economy and Society: an Outline of Interpretive Sociology (Berkeley: University of California
Press, 1978), 1: 215.

137 Weber, Economy and Society, 1: 241-245.
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indeed charisma can be seen to have been withdrawn from the leader if the follower cease
to perceive him as divinely inspired.

e Crucially, charismatic authority is a revolutionary force in society. It up-ends the more
institutionalized mechanisms of Traditional Authority and Bureaucratic authority.

e Charisma can be routinized: that is, it can be made to transition to traditional authority or
rational bureaucratic authority through the process of institutionalization, in particular as

the qualities of the leader wane, or she or he dies, giving way to a process of succession.

1.7.2.2 Critique of Weberian charisma: 1. The technical embeddedness of charisma
It is notable that Weber’s conception of the pure form Charismatic authority is very often

rooted in examples of belligerent activity: the berserker, the war chief, and so on.**® However, he
tends to sidestep the fact that even military leadership rests upon a set of techniques that must be
mastered before authority can be exerted. Weaponry must be wielded, muscles must be
developed and speeches must be made. These elements must be coordinated, in practice, within
particular technologies and idioms of battlefield conduct.**°

The legalistic-doctrinal authority of the Imams may not be of this sort, but it also depends
on the mastery of a set of techniques and idioms, without which the personal charisma of an
individual cannot exert itself. While we may accept that certain individuals may seem to possess
apparently superhuman personal abilities, we must concede that these abilities must be mediated
through a set of traditional structures of production of these techniques and idioms. This is at the
root of Bordieu’s critique of Weberian charisma, who substituted instead the concepts of

‘symbolic capital’ or ‘symbolic power” which emerge not from any miraculous personal quality,

138 Weber, Economy and Society, 2: 1112.
139 See, Dow, “Weber on Charisma,” pp....
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but from the manipulation of a particular field: a particular context and history in which the
individual is operating.'° Charisma, then, should not be viewed as a particular kind of ability, as
Weber implicitly suggested, but rather the ability of a particular individual to transcend a
particular technology or vocabulary, albeit initially expressing him or herself through those
techniques and idioms. The conditions of possibility for charisma to transcend must usually be a
crisis or rupture in the current idioms. Thus charisma is not productive of rupture, but rather
exploitative of rupture. Historical change is not produced by charismatic authority, but rather
charismatic authority responds to historical change to assert a new set of dynamics and
relationships which are restructured through the power of the charismatic contract. In spite of
this readjustment of Weberian charisma, the contractual nature of charisma remains important.
The charisma of an individual is only produced within a particular field, and through the

recognition of the charismatic community.

1.7.2.3 Critique of Weberian charisma: 2. The epistemological function of representation of
charisma
The mediated quality of charisma, the fact that it presents itself only through a set of pre-

existent techniques and idioms, has a further aspect that is particularly relevant to our
understanding of the Imams. This is the epistemological level that so concerned medieval hadith-
transmitters: how do we know that the image presented of the Imam is indeed the correct one?
An Imam cannot retain contact with all of his followers, his charismatic community, at once.
Instead the believers must rely on intermediaries, appointed or self-declared who can transmit the
charismatic image of the Imam to them. This has a generational aspect. While reports issuing

regarding the charisma of an Imam during his lifetime may be the subject of doubt, this doubt is

190 Tove Tybjerg, “Reflections on ‘Charisma’,” Nordic Journal of Religion and Society 20 No. 2 (2007): 173-175.
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compounded, or at least complicated by the passage of years. Nonetheless, the epistemological
dimension is the same. If a group of followers witness a miracle, for example, as soon as the
report has passed beyond the initial eyewitnesses it has the same status as a transmitted report
and must be theoretically be subjected to the same criteria for verification. Thus the institutions
which surround a charismatic figure during his or her life, and the literary mechanisms which
preserve and elaborate upon this image posthumously are in some ways equivalent — both are
ways of mediating the charisma of the leader to the charismatic community. As Weber
emphasizes, the very preservation of charisma depends upon the fact that the community does
not withdraw its recognition of that figure, and so this charisma is dependent upon this process of
representation. Charisma is a contract between leader and community that is not based on
objective personal qualities, but personal qualities as perceived by community. The contract can
be dissolved, and charisma withdrawn.

Again, this factor of representation complicates the purity of the charisma of even the
most charismatic figure. There is an epistemological equivalency between contemporary
accounts and later hagiography. All of these phenomena surround a leader with a more or less
calculated nimbus of charisma. Without this, the historical change which Weber saw to be the
prerogative of charismatic authority could not be effective, and the berserker would remain a
crazy person with an axe. In this sense, then, charisma must be mediated — must be routinized —
for its very effectiveness as a force in history. Jesus would not have been charismatic without the
apostles to represent his message, but not just the apostles, but the evangelists, and Paul and the
whole mechanism of representation produced by the early church that ensured that the peculiar
message of the Nazarene was preserved. No doubt there are objective personal qualities that

exist: rhetorical skills, energy, self-belief, which lie at the root of the image created, but to create
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a sharp distinction between charisma and its routinization is to contradict the fact that charisma is
a contractual relationship between the charismatic leader and the charismatic community.
Nonetheless, if we accept the necessary of the mediated, represented nature of charisma, it still
preserves its potential to act as a factor in historical change, though this is tied up with the pre-
existing historical circumstances, and the capacity of a certain kind of charisma, expressed
through certain techniques and idioms to address those historical circumstances. In particular, a
moment of crisis will create the conditions of possibility for a charismatic individual to effect

change.

1.7.2.4 Were the Imams charismatic?
If we refer these elements back to the case of the Imams, we find that the extent to which

the Imams can be regarded as charismatic figures involved in a revolutionary, destablizing force
for historical change varies radically according to which Imam we are speaking of. Muhammad
was the original model for the establishment of the figure of Imam, and the early splits in the
community from which the Shi‘i complaint rose were based upon divergent religio-political
approaches to the question of post-prophetic authority. The early models of Shi‘i leadership were
characterized by a high degree of charisma, as in the case of “Ali, Husayn, and other figures of
exceptional spiritual appeal who rose with the sword against worldly authorities. However, in
Imami Shi‘ism, characterized by the nass designation of succession, charisma is restricted to
more routinized forms. Muhammad al-Bagqir and Ja‘far al-Sadiq, identified by Twelvers as the
fifth and sixth Imams respectively, were probably the founders of Imami Shi‘ism, and it was
during their lifetimes that the doctrine of nass designation appears to have been formalized.

This period was a moment in Islamic history in which charisma was liable to be reactivated, as

14 Hodgson, “Early Shi‘a,” 10.
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the Umayyads faltered in the face of the growing pious opposition towards them.'*? To what
extent were Muhammad al-Bagqir and Ja“far al-Sadiq invested with charisma? What did their
authority consist of? The authority of Bagir and Sadiq is depicted as consisting of exceptional
piety and wisdom, in particular wisdom expressed in the legal and exegetical idioms. Both of
these idioms are relatively well-established by earlier generations of Muslims, though the
scripturalist basis for knowledge was coming increasingly to the fore at this period, and, in this
sense, they are leaders who do not introduce radical change, but rather express their authority
through traditional techniques. In addition, many miracles are attributed to these Imams, and
their successors. However, here the question of mediation of the Imam’s activities and
preservation of knowledge about the Imams comes to the fore. It is impossible to be sure if
miracles were witnessed at the hands of the Imams, or if reports about their miraculous activities
were produced gradually by those who were removed from the Imams, either geographically or
temporally.

Another clue as to the extent to which Weber’s idea of charisma can be applied to the
Imams lies in the establishment of the system of canonical tax-collection which we addressed in
the previous chapter. Weber notes that “charisma rejects as undignified all methodical rational
acquisition... for charisma is by nature not a continuous institution, but in its pure type the very
opposite.”**® The system of canonical tax-collection was certainly a form of “methodical rational
acquisition,” which had a spiritual function, but certainly also an institutional function,
guaranteeing loyalty and attesting to the stability and continuity of the Imamate to the wider

community. Once it was established, then, the tax-collection network was the means for

142 See Chapter 2.
143 Weber, Economy and Society 2:1113.
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mediating the charisma of the Imam to the community. Under Bagqir and Sadiq, this system may
have perhaps consisted largely of ad hoc contributions, that might be seen as consistent with the
Weberian context, but certainly the statements of Sadiq attest to his justification of the collection
of funds as rationally and predictably couched within a wider system of soteriology and social
justice, and the secession of the wagqifi wakils upon the death of Kazim clearly suggests that the
system had reached a stage of institutionalization where its agents believed that they could
continue to function even if the Imamate was effectively beheaded. Following al-Kazim, then,
having created a legal theory to underpin Imami tax-collection, we can assume that Imami wakils
could collect taxes on the basis both the traditional inclination to fulfill the obligation to pay
taxes) as well as the legalistic justification of this system through the interpretation of the
scripture of earlier Imams. This is maintenance of charisma through the regularization of the
sanctified economy of gift-giving and reception of blessings. In doing this, it is a move away
from the pure form of personal charisma, into a routinized, regularized form whose charisma is
increasingly dispersed amongst the appointed agents who form the network of canonical taxes-
collectors. Increasingly the charisma of the Imams was of a symbolic nature, predicated not upon
the personal characteristics of the Imams, but upon the systematic representation of the
symbolism of the Imam to the community. Charisma was maintained through the elaboration of
institutional forms, including the canonical taxes, ritual pilgrimages to the house and shrines of
the Imams whose protocols are later compiled into texts such as Ibn Qiluya’s Kamil al-

ziyarat.1**

144 Abii Ja‘far Muhammad al-Qummi Ibn Qildya (Qawlawayh), Kamil al-Ziyarat, edited by Jawad al-Qayyiimi
(Mu’assasat al-nashr al-islami, 1417 [1997]).
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The Imam’s distance from the community was supportive of the routinization of the
Imamate, as the representation of the Imam could become independent of his personal charisma.
And yet personal qualities do continue to be important, in different ways at different stages of
Imami history. We may, perhaps suppose that it was at least partly through his personal qualities
that “Alf al-Rida was designated heir apparent by Caliph al-Ma’miin. And when the first child
Imam, the Ninth Imam, al-Jawad, succeeded to the Imamate at the age of seven,* it precipitated
a different kind of crisis. Of course, a child can certainly be considered charismatic, as the
example of the first Safavid king, Isma 1l indicates, but in the Imami case, the personal qualities
of wisdom and knowledge were still considered an important prerequisite for an Imam. That is to
say, charisma was understood to be mediated by a particular set of techniques that had to be
learned, at least in part, through traditional educational pathways: primarily the mastery of
Qur’an, hadith and Islamic legal norms and practices. Once these were mastered, however, the
diffusion of Imamic charisma became increasingly rooted in the mechanisms through which the
Imam was represented to the community: through the production and dissemination of oral or
literary hadith reports. When the Tenth and Eleventh Imams were placed under house arrest by
the caliphal authorities in the third/ninth century, this limited personal access to the Imam, which
intensified the symbolic, mediated aspect of the Imam’s authority for all but the handful of his

followers who might gain access to his person.

1.7.2.5 The charismatic moment
The charisma of the Imams, then, was like all charisma, produced of necessity through a

preexisting field of techniques and idioms, and, in addition the representation or mediation of

charisma was crucial to its widespread efficacy. This mediation was successively formalized into

145 Modarressi, Crisis, 11.
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a routinized form in the generations following the foundational figures of Baqir and Sadiq.
However, | want to argue that there continued to be a space for more truly charismatic leadership
to assert itself within the institutions of the Imamate. As we have seen, the Imami community
was intrinsically fissiparous, as nass designation did not definitively ensure the stable continuity
of Imamic succession. This meant that at each generation, there continued to be factional splits
and contestations. A candidate for the Imamate had to assert the validity his candidacy through
established, though not fully formalized criteria. These criteria included various mechanisms for
designation of an heir, slightly variant conceptions of lineage, wisdom (though the mechanisms
for proving this wisdom were contested), personal purity and conduct, and the citation of signs
and portents. These mechanisms were never sufficiently formalized to predict all possible
circumstances and to prevent doubt. Thus, within these frameworks, the death of each Imam
created a moment of instability in which personal charisma was reactivated as one of the
mechanisms by which the followers of the Imam were bound to him in a charismatic contract
that would later be rendered more or less obsolete through when the institutions surrounding the
Imamate became stable once again. While there was no formalized process of the community’s
recognition of the Imam as in the case of Caliph’s bay ‘a,* the community, in particular the elite
of the community were involved in the recognition of the successful candidate for the Imamate.
Without followers, the Imam could not be recognized as an Imam. Thus, the ‘charismatic
moment’ of instability brought about by the moment of succession, ensured that, at least once a
generation, the personal charisma of the Imam was called into question, and could lead to

unexpected consequences. In this dissertation | focus on one such moment of instability: the

146 E. Tyan, “Bay‘a” EI2.
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crisis following the death of the Eleventh Imam. In this case, the charismatic potential of
individual claimants to Imamate — their ability to parley their personal mastery of the idioms of
Imamate into effective authority — was tested, and found wanting. After the failure of visible
candidates to the Imamate, events were determined partly by the charismatic potential of the
agents of the Imams, who then took on quasi-Imamic role of directing the functions of the

Imamate in the absence of an Imam.
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Chapter 2: The wikala and the Imami legal theory of canonical taxation

2.1 Overview
The wakils, as we come to know them by the eve of the Occultation, did jobs for the

Imams, carried his letters and issued his statements, but they appear first and foremost as
collectors of the canonical taxes.! In this chapter I present an overview of the development of the
theoretical development of the main categories of canonical tax which the Imam claimed the
prerogative to collect. By the time of the Occultation, the Imami community had developed a
distinctive system of collection and distribution of wealth which purified its participants from the
taint of mammon, while providing them with a physical link to the Imam through the
transmission of precious objects. It also supported the Imams financially, through the khums tax,
and the community as a whole, through the zakat tax which provided remittances paid to the
poor, the needy and those in crisis. While khums and zakat are separate categories and fulfil very
different functions, both in their religious meaning, and in their recipients, they both appear to
have been collected by the Imam, or at least the right to collect them was claimed by the Imam.
While we should not conflate the two categories, then, we can see that they would have
represented part of the sacred economy that connected the Imam physically to his followers,
which was so important in providing continuity and a sense of connection to the Imamate in the

early Occultation era. The resources controlled by the Imams before the Occultation, then,

11 use the words canonical taxes to denote those sources of revenue which are mentioned in the Qur’an, and their
derivatives, in particular sadaga, zakat and khums. Zakar and sadaga are also sometimes translated as “alms tax,” or
“charitable contribution,” though I have chosen “canonical taxes” to indicate three main aspects: their status as
legitimated through recourse to Qur’an and hadith; the fact that they are supposed ideally to have been collected by
the governmental authority of the Imam or Caliph; and the fact that there are a set of overlapping and mutating ‘tax’
categories indicated by the umbrella term, ‘canonical taxes’, including, but not limited to sadaqga, zakat and khums,
as we shall see. It should be emphasized that while sadaqa, zakat and khums delimit particular legal categories, none
of these reflect static practical realities, but instead, are sources of legimation of revenue collection and/or charitable
practices at different times and places.
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provided the foundation for the resources claimed by the wakils of the nahiya in the early
Occultation period, who continue to claim the right to collect the canonical taxes due to the
Imams,? and to distribute them to their proper recipients, as they saw fit. This financial system as
whole could, no doubt, be used as a means of extending patronage towards those whom the
Imam wished to help or reward.

In this chapter we will turn our attention to understanding how this system was
established over the course of several generations before the era of the Occultation. In order to
do so, we must start with the Imamates of Muhammad al-Bagqir (57-114 / 676-733) and Ja'far al-
Sadiq (83-148 / 702-765), the central figures around whom the early Imami community
organized itself and first emerged as a distinctive sectarian community.® The emergence of this
community as a distinct group remains shrouded in obscurity, but, by reading the scattered
statements of the Imams regarding the canonical taxes zakat and khums, we may understand that
the distinctive Imami taxation theories were established primarily under Ja'far al-Sadiq, during
the period of general and mounting opposition towards the Umayyad dynasty in its final years,
and during the early years of the ‘Abbasid dynasty, and consolidated under his son, Miisa al-
Kazim. Due to the fact that the Imami Imams and their followers, unlike the Zaydi Imams,
ultimately did not take the step to actively rival caliphal governmental authority, in order to
generate community revenues, a fiscal structure was developed that did not directly challenge
governmental tax collection, albeit it implicitly called the legitimacy of the Caliph into doubt.

Ja'far al-Sadiq did claim the right to collect zakat, which appears to represent something of a

2 Though around the time of Abii Ja‘far, the ‘Second Envoy’, a dispensation was granted with regard to the khums.
See Chapter 7.

3 See Hodgson, “Early Shi‘a.”
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challenge to the revenue-collecting prerogatives of the caliphal authorities. The extent to which
Sadiq’s position with regard to zakat is revolutionary or not, however, must be seen in the light
of Umayyad taxation practice. Sijpesteijn has suggested that the Umayyads themselves may have
been innovating through the decision to make the collection of zakat a prerogative of the
government, rather than an individual duty, a step which many Muslims, whether Shi‘i or not,
reacted against.* Ultimately, however, the Imami Shi ‘i followers of Ja‘far al-Sadiq stopped short
of revolutionary action (at least until the rise of the Ismaili Shi‘i da ‘wa in the late third/ninth
century). Instead of rivalling the caliphal state, Imami tax theory produced a system that
shadowed the state revenue collection and recreated the Imami Shi‘a as a community within a
community organized through a separate fiscal-sacral economy centered upon the figure of their
own Imam. These community revenues were maintained by creating distinctive new Imami
categories of taxation/canonical tax-collection: initially by reconceptualizing zakat/sadaga and,
eventually, by focusing on the khums as a revenue category which was reserved for the
discretionary use of the Shi‘i Imam alone, as opposed to zakat which posed the difficulty that it
was not licit for the Imam’s personal use, nor for the use of the family of the Prophet in general.
In the earliest phase of Shi‘ism there were two major issues regarding taxation and
revenues that caused resentment. Firstly there was resentment amongst the relatives of the
prophet towards the Caliphs’ misappropriation of the birthright of Fatima (in particular the lands
of Fadak), an issue which was most upsetting to the descendants of Fatima themselves;> and
secondly, there was a more widespread resentment against early caliphal policies regarding the

distribution of booty, which excluded the division of lands among the fighters, in favor of taxing

4 Petra Sijpesteijn, Shaping a Muslim State: the World of a Mid-Eighth-Century Egyptian Official (Oxford: Oxford
University Press, 2013), 195, and more generally 181-214.
® See Laura Veccia Vaglieri, “Fadak,” EI2.
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these lands to provide revenue for the public treasury.® Fiscal issues continued to form an
important bone of contention in opposition to the Umayyads right up until the ‘Abbasid
revolution.” Such fiscal matters were incorporated into the anti-Umayyad narratives regarding
the Umayyad Caliphs’ moral corruption, luxurious lifestyle, and misappropriation of the property
of the Muslims, which created the background to the revolutionary moment during the lives of
Bagqir and Sadiq when Shi ‘i-inspired opposition to the Umayyads eventually toppled them and
instituted the ‘Abbasid dynasty who claimed to execute Islamic legal systems more faithfully.
With this backdrop, Sadiq, in particular, made a number of crucial theoretical advances
that allowed for the creation of an autonomous Imami system of community finance. Between
the lifetime of Sadiq and his son, Miisa al-Kazim, several theoretical developments were made to
establish the Imam’s prerogative to collect a number of different kinds of revenue, in the name of
the Muslims. Firstly, the Shi‘i Imam was claimed to be the most rightful recipient of zakat, not
because he would use it himself (indeed it was forbidden to the family of the Prophet), but
because he would ensure it would go to its proper recipients. Alongside this development, Sadiq
used Qur’anic interpretation to carve out other revenue categories proper to the Imam, including
“the known duty” (al-haqq al-ma ‘lim), and gifts to the Imam (silat al-imam). However, it was
not these categories that were to become central areas of concern to Imamis, but rather the
khums. There are several stages in the development of khums from the Qur’anic concept of a fifth
of the booty taken in warfare, to the distinctive Occultation-era Twelver concept of a one-fifth
tax on the income of mines, trade, agriculture and crafts. The major ones that occurred during the

lifetime of the Imams were as follows. Firstly there was a conflation of various revenue

6 See Hodgson, Venture, 1:213. Daniel Dennett, Conversion and the Poll Tax in Early Islam (Cambridge: Harvard
University Press, 1950), 20.
" See Hodgson, Venture 1:270-2.
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categories that were taxed at the rate of a fifth (khums). In particular the zakat tax on mines and
minerals from the sea (levied at the rate of a fifth) was conflated with the fifth of booty.
Additionally there was another fifth: the fifth of revenue from the ‘anfal’ lands which were the
birthright of Fatima. Perhaps more important was the reinterpretation of the meaning of the
Qur’anic verb ghanima, “what you gain” to refer not just to the spoils of war, but also to income
in a more general sense. This reinterpretation occurred at the time of Sadiq and Kazim, but only
appears explicitly and comprehensively formulated in the works of Occultation-era jurists.

In tandem to these theoretical developments in the legal literature, our historical,
biographical and heresiographical sources corroborate these developments by indicating the great
importance of the wakils who collected the tax/canonical taxes of the Imami community for the
first time, following the death of Kazim. Taken together, these developments give as a clearer
picture of the role of community finances in producing institutions that were to be instrumental

in the generation of the doctrines and institutions of Twelver Shi‘ism in the Occultation era.

2.2 The Qur’anic origins of Islamic canonical taxation
When Muslim jurists of the Second-Third/Eighth-Ninth centuries set out to produce a

coherent yet canonical Islamic system of taxation they turned to the Qur’'an. The Qur’an is far
from providing a coherent tax code, but it does contain the key terms which the jurists used to
assess the legitimacy of the de facto taxation practices which had developed in the earliest years
of Muslim caliphal administration. Imami jurists were important interlocutors in the discussion
over the correct interpretation of the Qur’anic categories of taxation. Secondary scholarship on

Imami theories of revenue collection has hitherto focused almost exclusively upon the category
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of the khums (fifth) that was reserved for the Imam.® However, all Islamic canonical categories
of revenue collection need to be considered together as a system. The category of zakat/sadaga is
equally central to this discussion of Imami tax theory as the category of khums.

The origins of the theory and practice of Islamic canonical taxation lie first in the polity
of the Prophet Muhammad, and later the developments made to fit the administration of the
rapidly-expanding empire of his caliphal successors. These developments were justified through
a number of key passages in the Qur’an, and the reports of the actions of the Prophet and the
early Caliphs. While references to religious taxation are scattered throughout the Qur’an, in
particular, two adjacent suras of the Qur’an contain the most sustained discussion: Sura 8 “The
booty” (al-anfal), and Sura 9 “Repentance,” (al-tawba). In Sura 9, zakat is mentioned in the
context of a severe polemic against Muhammad’s enemies. The giving of zakat is portrayed as a
marker of religious identity, establishing what it means to be Muslim, distinguishing
Muhammad’s loyal Muslim followers in Medina from those who were unwilling to spend their
money and their lives in supporting him, as well as from the pagans who maintained the old
religious customs in Mecca.® Sadaga and zakat are used largely synonymously both in the
Qur’an as well as in the later legal literature.'® The key passage later used to establish the right of

the Caliph/Imam to exact tax on the community was Qur’an 9:103:
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8 Norman Calder does have an article on zakat, “Zakat in Imami1 Sh1'T Jurisprudence, from the Tenth to the Sixteenth
Century A.D.” BSOAS 44, No. 3 (1981): 468-480, though as its title suggests, it does not discuss pre-Occultation
developments.

® Q 9:1-20.Religious reward is seen to come not to those who remained in Mecca, even though they maintain the
traditional religious actions of maintaining the haram of the Kaba and

10 However, sadaqa is also used with adistinctive valency, both in the Qur’an and in later legal literature. In
addition, the zakat/sadaqga dichotomy is established later to indicate the difference between obligatory and voluntary
giving. See Weir/Zysow, “Sadaka,” EI2.
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Take sadaga from their property to purify them and cleanse!! them by that, and pray for

them. For your prayers are reassurance for them. And God is hearing and knowing.?
This verse establishes the taking of sadaga as an imperative command by God, suggesting its
obligatory nature. The words sadaqa and zakat are both represented in this verse, albeit zakat is
only in the verbal form tuzakki-hum, “to purify them”. It provides a cogent religious logic for
taking zakat. Though zakat may be levied on worldly goods, its purpose is to purify the giver.

Verse 9:60 mentions the recipients of the zakat:
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The sadagat are for the poor and the wretched and for those employed to collect it and
for the ones whose hearts are brought together, and for [freeing] slaves, and debtors, and
in God’s path, and for the wayfarer — an obligation from God. And God is knowing and
wise.
A category of recipient like ‘the poor’ is self-evident, but others are more difficult to interpret,
and much effort was later spent in debating the exact nature of these recipients. Clearly, however,
this verse suggests a social redistribution of wealth from the active, thriving members of the
Muslim polity, to those who were less-well off.
The Qur’an does not designate a specific type of property upon which sadaqa and zakat
should be levied. However, there is a separate set of categories in the Qur’an dealing explicitly

with the profits of war. War booty is referred to in the Qur’an verses by various terms, including

11 Or perhaps, “cause them increase.”

2T have made my own translation of the passages of the Qur’an, in order to best illustrate the discussion in this
chapter, however | have made extensive use of the translations of Arberry (The Koran Interpreted (London: Oxford
University Press, 1964)) and Ali (The Qur’an Translation (EImhurst, N.Y. : Tahrike Tarsile Qur'an, 2001)).
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anfal, ghanima and fay’, which later gained nuanced juristic definitions.'® Verses referring to
these categories are concentrated in particular in Sura 8, “The Booty” (al-anfal). Crucially for
our discussion here, the specifically Imami Shi‘i category of khums was derived from the same
verses. Sura 8, “The Booty” (al-anfal) opens with the following statement:
Cpiash S o) ALl s ) ) gaadal y 285 Culd 1AL 156 J L5 & JEd g8 0&Y) e o ilig
They ask you, about the spoils of war. Say, “The spoils are for God and the Messenger.”
So fear God and amend that which is between you and obey God and His Messenger, if
you are believers.!*

However, this clearly did not imply that the Prophet was to appropriate all the booty won by his

fighters, and indeed, the Prophet’s share in the war booty is specified in the Sura 8:41:
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And know that anything you gain, then indeed, one fifth of it is for God and for the
Messenger and for close relations, and the orphans, the needy, and the traveler...
In this formulation, then, the right of God and the Prophet to the war booty®® is affirmed, but two
things are added: the specification of one fifth (khums) as the share which would be levied upon
the spoils to fund the welfare of the community; and an indication of who the recipients of this
welfare would be. Note that some of the recipients of this fifth (ibn al-sabil and the miskin)

appear identical to the recipients of zakat,'® suggesting that the categories for the collection and

13 These boundaries between these categories in the Qur’an are vague, allowing much room for later jurists to argue
about interpretation. See Paul Heck, “Taxation,” EQ; Rudolph Peters, “Booty,” EQ.

14 Qur’an 8:1.

15 Here ‘booty’ is referred to in the verbal form related to ghanima, rather than anfal as in the previous quotation.

16 See Norman Calder, “Khums in Imami1 Shi‘1 Jurisprudence, from the Tenth to the Sixteenth Century A.D.,”
BSOAS 45, No. 1 (1982): 39-47, for later Imami jurists’ solution to the perceived difficulty in interpreting this
overlap.
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redistribution of wealth among the Muslims were initially fluid and ultimately fell to the

discretion of the Prophet.

2.3 Tax theory in the context of resistance to the Umayyad Caliphs
With the expansion from Muhammad’s nascent polity to the full extent of the Umayyad

caliphate in the First/Seventh and Second/Eighth centuries, taxation practices and categories
developed rapidly to incorporate the revenues of newly-conquered territories. In the conquered
territories, there was a transition of the revenue base from booty and tribute to the taxes levied on
landowners, in particular on the proceeds of agricultural and pastoral produce. In establishing a
tax system for this newly established Islamic empire, previous arrangements established by the
Byzantine and Sasanian rulers in addition to treaty agreements with the conquerors surpassed the
categories mentioned in the Qur’an, though the Qur’an was occasionally invoked to justify
particular policies. Thus, several authorities discuss how ‘Umar, at the time of the conquests of
the rich tax-producing agricultural lands of the Sawad, introduced an innovation in arguing that
lands conquered were to be regarded not as movable booty to be divided up, but rather as
immobilized lands to be taxed in order to provide ongoing revenue for the Muslim community as
a whole, based on his interpretation of the Qur’anic usage of fay .1 This step initially caused

grumbling among the Arab conquerors, and though these complaints were probably shortlived,

17 ambton, defines the fay’ as “the collective plunder made into a kind of pious or beneficial trust for the benefit of
the whole community, present and future,” in “Kharadj,” E12.The early caliphs found they needed to replace the
Qur’anic stipulations for zakat and ghanima with taxation based on land categories, more fully reflecting the needs
of the adminstation of an agrarian empire, rather than the original booty-financed Muslim polity. Dennett describes
‘Umar’s decisions on the administration of the land in the Sawad, noting that “Umar’s immobilization of conquered
land to provide the tax base for the kharaj land tax, rather than letting it be divided up among the fighters as was
expected, was the subject of complaint amongst the Muslim conquerors. This immobilization was based on the
reinterpretation of the Qur’anic word afa al fay’. See Dennett, Poll Tax, 21-22. Note also that several hadith depict
‘Al as agreeing with the principle that conquered lands should not be divided up between the conquerors, but
instead should provide tax revenue for the Muslim community. ‘Abd al-'Aziz Duri, Early Islamic Institutions:
Administration and Taxation from the Caliphate to the Umayyads and Abbasids (London: 1.B.Tauris, 2011), 88-9.
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the debate about fair taxation and redistribution of the taxed wealth continued to be a significant
element in the political conflicts of the Umayyad period.

Imami Shi‘ism and Sunnism both emerged in an atmosphere of foment and resistance to
the Umayyad caliphate.’® As the opposition to Umayyad rule crystallized, taxation theory
became increasingly important to the claims made against Umayyad legitimacy. There is
evidence both in the literary record and in Egyptian papyri that the Umayyads attempted to
governmentalize the collection of the zakat/sadaga alms tax which had become an individual
obligation, and this innovation appears to have generated resistance. Sijpesteijn notes that,

Protests in reaction to a systematic sadaga collection voiced in a debate amongst second-

/eighth-century Sunni scholars concentrated on the question whether one had to pay one’s

sadaga and/or zakat to the Muslim rulers... or whether one could divide it oneself in

appropriate ways (mawadi ‘), amongst those entitled to it.%°
In this context, the Umayyads were accused of misappropriating the wealth of the rightful
recipients of the sadaqa/zakat and the anfal/ghanima specified in the Qur’an, in particular in the
passages 8:41 and 9:60 discussed above. In making this claim, a new spirit of juristic precision
was applied to the Qur’an which must have conflicted with the early pragmatic administrative

practices of the first caliphs, and this textualist rigorism was joined to piety-minded criticism of

18 In this discussion of the pious opposition to Umayyad and later ‘Abbasid rule, I follow Hodgson, in particular,
Venture 1: 241-279; and Joseph Schacht, An Introduction to Islamic Law (Oxford: Clarendon Press, 1964). It should
be noted that Steven Judd has provided a salutary critique of the oversimplified image that, “put simply, the
‘Abbaasids were religious; the Umayyads were not,” and that Hodgson’s idea of the ‘piety-minded opposition’ to
the Umayyads implied that the scholarship of the hadith scholars and legal scholars under the Marwanids was
“inherently subversive, if not openly revolutionary.” Religious Scholars and the Umayyads: Piety-minded
Supporters of the Marwanid Caliphate (Abingdon: Routledge, 2014), 5. For the purposes of this dissertation,
however, | do not require that all the piety-minded must be understood to have been in opposition to the Umayyads,
but merely that anti-Umayyad opposition was an important crucible for the forging of new kinds of scripturally-
based thinking which united various groups of what later came to be understood as Shi‘i and Sunni thinkers.

19 Sijpesteijn, Piety-minded Supporters, 195. Sijpesteijn notes that mentions of this innovation in sadaga collection
are concentrated around the caliphate of Hisham, 213-4.
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the luxurious lifestyles of the caliphs. Nonetheless, the volume and complexity of zakat and
khardj stipulations enunciated in the proto-Sunni and Shi‘i hadith compilations clearly show that
the legal system of Shi‘i and proto-Sunnis must have largely reproduced extant taxation
categories, though seeking to alter and justify them through the Qur’anic categories in a way that
had not been systematically done previously. After the fall of the Umayyads, this process was
accelerated under the “Abbasids, whose ideology had been formed in dialogue with Shi‘i and
proto-Sunni resistance to Umayyad rule. While Sunnis came to grudging acceptance of an
‘Abbasid caliphate that sought to justify its legitimacy through the very terms and ideals
developed by the piety-minded proto-Sunni jurists, Shi‘i law began to diverge due to the
disappointment at the creation of a caliphate based on the ‘Abbasid dynasty, rather than an “Alid
dynasty.?°
2.4 Key terms of the legal theory of canonical Islamic taxation

The Islamic law of taxation, then, whether Sunni or Shi‘i, derives from the Qur anic and
hadith-based justifications of and amendments to existing caliphal law. As different taxation
arrangements were made in different areas conquered by the Muslims, there was a great deal of
complexity in the use of the various terms that denote taxation categories. Speaking broadly,
zakat and sadaqa are largely synonymous in the legal compilations?! and come to mean the
collection of a percentage of the property of Muslims drawn from agriculture and animal
husbandry, specie, and other types of property. Zakat is formally distinguished from the land-tax

levied on conquered non-Muslim lands, known as kharaj, but in practice it is likely that there

20 Hodgson, “Early Shi‘a.”

A Zakat is usually referred to in the hadith as sadaga, though these reports are often organized into chapters under
the rubric of zakat. There is also a type of ad hoc charitable gift known as sadaga which is distinct from the
mandatory zakat. In addition, there is a distinct obligatory sadaqga paid on the holiday of 7d al-fisr.
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may have been overlap and confusion between the zakat levied on the agricultural produce of
lands owned by Muslims and k#araj paid by non-Muslim, or formerly non-Muslim lands. Anfal,
ghanima and fay’ refer in the Qur’an to the spoils of war, but come to be distinguished into
separate categories of these spoils. There is an ambiguity over the categorization of mines,
minerals, pearls and buried treasure. These discovered products are discussed both as ghanima or
anfal in the Shi‘i legal compilations, but also appear under discussion in chapters on zakat,
indicating an ongoing resistance of these categories to be neatly classified by the jurists.

By the time of the Occultation, Imami jurists eventually came to argue that ghanima
referred not only to a proportion taken from the one-oft wind-fall gains of war, but from all
ongoing income from trade and agriculture as well as the profits of mines, and that all of these
should be taxed at the rate of a fifth (khums). 2

This broad conception of ghanima does not, however, exist explicitly in the statements of
the Imams, but developed gradually, and only was fully theorized after the era of the living
Imams, as we shall see. Particularly innovative was the conception of ghanima as daily profit,
which was initially understood as the one-off spoils of war, though was soon extended to other
kinds of windfalls or discoveries.

There were other canonical taxes in the system of Islamic canonical taxation, such as
Jjizya, usually understood as a poll tax levied upon the conquered non-Muslims at a rate
determined by the ruling Caliph or Imam, and also other more ritual, pietistic voluntary
charitable contributions, usually referred to under the word sadaga, but to be distinguished from

the sadaga which is synonymous with zakat, meaning obligatory taxes or alms. In addition, for

22 See, for example, Abi al-Salah al-Halabi, Al-Kafi fi al-figh, edited by Rida Ustadi (Isfahan: Maktabat al-imam
amir al-mu’minin ‘Alf, 1403 [1982-3]), 170.

78



later jurists referring back to Qur’an and hadith, the tax categories found in scripture are
sometimes understood as types of land, rather than classes of property. In particular the anfal
which appear to simply mean booty in the Qur’an, come to refer to ‘anfal’ lands which were
conquered without fighting and became the patrimony of the Prophet. For the Imami jurists it
was important to distinguish anfal which belonged to the Prophet and the Imams after him, from
the fay " lands which, became the patrimony of all Muslims, through providing kharaj tax
revenue for the state.”®> Among the Shi‘a, we see Zaydis, who had a practical interest in the
administration of autonomous realms, placing great emphasis on the land-based tax categories.?*
In this land-based system of classification, the fay ’ lands upon which the kharaj was levied, are
those lands initially owned by conquered non-Muslims, but continue to be kharaj lands even if
bought by Muslims.?® The kharaj tax levied on the fay’ lands was, in its classical formulation,
understood as a flat-rate tax according crop type, to be distinguished, therefore, from the tenth
(‘ushr) levied upon lands as a share of the crop at harvest time. The ‘ushr was levied upon land
which had been distributed amongst the Muslims, and is therefore dealt with by jurists under the
rubric of zakat.?® Zakat is levied at a rate of a tenth on rain-fed agricultural lands. Non-Muslims
were to pay either jizya or khardj, or both, though in reality practices were probably more ad hoc
and overlapping. Several Caliphs attempted reform in order to streamline and to justify the
system more effectively.?’ There were also peace treaty-governed sulk lands: non-Muslims who

surrendered on some particular terms were to be governed by the particular tribute agreement

made at the time, rather than paying another category of tax. The anfal are seen as lands

23 See Kulayni, Kafi, 1:543.

24 See Yahya b. Husayn, al-Hadi ila al-Haqg, Kitab al-ahkam fi al-halal wa-al-haram (Sa‘da: Maktabat al-turath al-
islami, 2003), 1:177-181.

% Though this changed under the administrations of different Caliphs. See T. Sato, “‘Ushr.” EI2.

B F, Lokkegaard, “Fay’,” E12.

27T, Sato, “‘Ushr,” EI2.
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conquered without fighting (literally, without horses or mounts), empty lands, or lands belonging
to no-one, as well as the crown estates of conquered lands, and these all belong directly to the
Imam/Caliph and are levied at the rate of a fifth (khums), leading to the Imami association of
these lands with other tax categories levied at a fifth.?® This is a summary of the major points of a
complex system, whose ambiguitites were contested between the jurists of the time.

See below for a table summarizing the main points.

2 See Kulayni, Kafi, 1:543.
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Table 2: Canonical taxation categories classed according to tax type and land type

Tax type

sadaqa/zakat

ghanima/ maghanim

kharaj

‘ushr, pl. ‘ushiir

Jizya

Tax on total wealth of Muslims who own above a certain amount,
levied at different rates on agricultural produce, livestock, gold

and silver

Initially, the spoils of war, later also extended to other kinds of
one-off windfalls and discoveries, including the fifth (khums)
levied on the produce of mines, minerals, discovered treasure and
pearls from the sea. Note that anfal appears to have been largely
synonymous with ghanima (Q: maghnam) intially, but was later

classified as a type of land. (See below).

Land tax initially on non-Muslims, later on the conquered land,
whoever it happened to be owned by. The rate of taxation was at
the discretion of the leader of the Muslims, usually at a rate fixed
according to type of crop and area under cultivation, as opposed to

the ‘ushr.

Literally, a “tenth”: a land tax, but based on a share of the crop,

rather than a fixed rate like the khardj.

A poll-tax on non-Muslims who submitted to Muslim rule
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Land type

Kharaj/fay’ lands Land conquered and divided between Muslims..

anfal lands Land conquered without fighting (lit. without horses or mounts),
empty lands, or lands belonging to no-one, as well as the crown
estates of conquered lands.

These all belong directly to the Imam/Caliph and are levied at the

rate of a fifth (khums).
Lands governed by These lands are taxed according to the tribute agreement arranged
peace-treaty (sulh) under the terms of the treaty.

This table does not fully represent the detail, overlap, historical development and
conflicts over categories, and in particular, as we will see, the Imami discussion of taxation law
made various significant steps to reinterpret taxation law in the light of changing ideologies and
practical changes in the Imami community. The central umbrella term under which much of this
is discussed in the legal works is sadaga or zakat, which usually is the principal chapter in legal
works under which discussion of many of these categories occurs, and is the central tax levied on

Muslims as part of their religious duty.

2.5 The beginnings of Imami taxation law
The Imami legal theory of taxation, then, originates at the time when Imami Shi‘ism itself

first becomes visible as a distinctive ideological entity during the tempestuous era of changeover
between the Umayyad and “Abbasid caliphal dynasties. Hodgson, highlighted this moment

between the dynasties, during the lives of Imams Bagqir and Sadiq, as the moment in which the
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“early Shi‘a became sectarian.” In what follows, I will largely corroborate Hodgson’s theory
regarding the crystallization an Imami identity at this moment, but based upon a different source
base than Hodgson’s largely doctrinal and narrative hadith,?® showing that, in addition to the
establishment of distinctive doctrines, Imami identity was crucially cemented by the community-
based organization of fiscal autonomy originating in civil disobedience towards the caliphal
taxation system. It is precisely through their distinctive responses towards Umayyad and
‘Abbasid taxation systems that the Imams Baqir and Sadiq established a community which,
through its inward-turned fiscal-ritual structures, became a distinctive sect. My research
therefore marks a shift towards the sociological understanding of a community structured
through legal, geographical, political and social facts, rather than just categories of belief. % In
the course of this shift in perspective, it becomes necessary for us to significantly alter the
picture of the development of Imami Shi‘ism as being not merely quietist, but rather engaged in
tacit civil disobedience.®! While it is very difficult to directly correlate theory and practice, three
key facts will become clear in the analysis that follows. Firstly, the Imami Shi‘i Imams did
develop a distinctive theory of ideal Islamic taxation in which zakat was seen to be only licitly
collected and distributed by the Imami Imam, instead of the caliphal government. Secondly,
khums was gradually separated out from the general theory of booty-taxation as including a share

of money that was reserved for the Imam’s own use. Thirdly, whatever inevitable gap between

2 Hodgson, “Early Shi‘a.”

%0 Hodgson’s insights were based largely on the analysis of historican and heresiographical narratives, but not legal
sources. Hitherto, Shi‘ism has community has largely been treated by scholars as a matter of belief. A notable
exception is Najam Haider, who emphasizes importance of ritual praxis and social facts such as mosque attendance,
see Origins, especially 215-248.

3L This, then, calls for a reconception of the ubiquitous dichotomy between quietism and activism of militancy. See,
for an example of this, Denis McEoin, “Aspects of Militancy and Quietism in Imami Shi‘ism,” Bulletin of the
British Society for Middle Eastern Studies 11, No. 1 (1984): 18-27.
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theory and practice, the Imams were demonstrably collecting and redistributing wealth from their
followers, and developed a corps of agents to do this.

The discussion about the khums has loomed large in scholarship on Shi‘i financial
networks. Hussain, Buyukkara and Wardrop, for example, all assume that the primary category
of money collected by the agents of the Imams was the khums, without giving attention to the
historical development of the category of the khums.*> Modarressi, does mention ad hoc
contributions to the Imams also, but he does not develop his picture of the financial network
beyond a general overview.>® The prevailing focus on the khums presents an incomplete picture,
as the development of the category of khums cannot be understood without understanding the
overall framework of zakat, the heated discourse surrounding the anfal lands, and other taxes.
Even scholarship on khums is characterized by major lacunae, as secondary literature on the
subject tends to focus on the classical theories developed from the fifth/eleventh century
onwards, leaving the initial development of khums theory by the Imams and their circles largely
untouched.3* One of the central questions that I will address regarding the Shi‘i theory of the
khums, is how and why did the Imami Shi‘a come to develop a distinctive theory of khums? If
the Shi‘i hadith corpus can be trusted to give us valid information on this development (and in
what follows I will show why I believe it can) it was the Imams Sadiq and Kazim, and their
circles, who developed the core of the innovative theory of canonical taxes that became a
distinctive principle for the structuring of the Imami community, though these principles were

only fully systematized during the Occultation period. Indeed, Baqir, Sadiq, and Kazim (the first

32 Jassim Hussain recognizes the function of the wikala network was to collect khums, zakat, and other revenues due
to the Imam, but devotes little attention to the development of these as legal categories. See Occultation, espesially
36, 79-83. Buyukkara, “Imami-Shi‘i Movement”; “Schism”; Wardrop, “Lives,” especially 178-184.

33 Modarressi, Crisis. 13-16.

34 See Calder, “Khums”; “Structure”; Sachedina “Khums”; Robert Gleave, “Khums,” EI2.
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who can properly be called Imams in the developed sense of Imami Shi‘ism) may be said to have
created the Imami community, in part through their origination of the principles that could
legitimize the creation of a financial network — principles which remain crucial to the financial

structures of various Shi‘i institutions up till the present day.

2.6 Shi‘i tax theory before Bagir and Sadiq
Resistance to the perceived injustices of caliphal revenue collection appears to have been

central to many revolts against Umayyad authority since the early days of Islam. Shi‘i revolts

were no exception. Andrew Marsham gives some examples of revolutionary mutterings in

defiance of caliphal innovations regarding fay
Contests among Muslims over the resources of the early empire generated many of the
internal conflicts of the first/seventh and second/eighth centuries, and abuse of the fay " is
the subject of recurrent complaints attributed to groups dissatisfied with their place in the
new elite. Al-Husayn (d. 61/680) is said to have accused the Umayyads of “claiming
exclusive possession of the fay ™ (al-Tabari, 2:300). Fair distribution of the fay " is said to
have been one of the principles upon which Zayd b. ‘Ali’s (d. 122/740) followers pledged
allegiance (al-TabarT, 2:1687). Conversely, those holding power are said to have invoked
the fay’ as a right to be defended against rebels: in 66/685 the Qurasht Ibn Muti® warned
his supporters that the followers of the rebel al-Mukhtar included five hundred “of your
own freed slaves [having] no right to your fay ™ (al-Tabari, 2:627). A closely related idea
is found in the hadith that la yu ' ammaru (or la yaliyanna) mufa’ ‘ald mufiy’, “a person
made tributary shall not rule over the one making him so”—or, more idiomatically, “a

freed slave shall not rule over an Arab.”®

3 Andrew Marsham, “Fay’” EI3.
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In addition to general discontentment with the division of resources amongst the Muslim elite,
there are two specific areas of complaint that appear to date back to before the time of Baqir and
Sadiq, and which can be linked to a broad Shi‘i milieu. Firstly, the sense of resentment felt by
family of the Prophet for having been dispossessed of their birthright. This goes back to the
claim that after the death of the Prophet, the Abii Bakr misappropriated Fatima’s legitimate claim
to the lands conquered without a fight that had belonged to the Prophet, in particular Fadak.%
The second area of complaint was the claim, based on the Qur’an that the family of the Prophet
had a right to the fifth of the profits of war, perhaps stemming from the earliest claims that the
distribution of war booty was unfairly managed in general. For the descendants of the Prophet,
the question of where such revenues went was all the more significant because they were

prohibited from receiving any aid from zakatr.>’

2.7 Baqir and Sadiq on zakat
Much of the Umayyad tax system was incorporated into the increasingly systematized

legal theory developed by the jurists of the Second/Eighth century, including Shi‘1 jurists.
Muhammad al-Baqir and Ja'far al-Sadiq were prominent men of religion and, widely recognized
as legal authorities during the crisis-torn final years of the Umayyad caliphate, and the early
years of the ‘Abbasid dynasty. Their statements on taxation must be seen in the context of these
times. The piety-minded juristic movement to which Baqir and Sadiq belonged was, on the
whole, hostile, or at least ambivalent towards Umayyad power. This ambivalence prompted the
question among both Shi‘i and proto-Sunni scholars: was it legitimate to pay zakat taxes to an

unjust ruler? The juristic literature on zakat indicates a spectrum of responses to this question

3% Veccia Vaglieri, “Fadak,” EI2.
37 Kulayni, Kafi, 4: 58-9.
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from amongst the pious opposition. In general the Sunni jurists were more tolerant of
governmental practices, upholding the obligation to pay zakat to the Caliph even if he were a
sinner (fasiq). There are detailed discussions among Sunni jurists of the factors which might
influence the decision to pay governmental zakat or not, such as the case of sin or ‘fisq’ of the
Caliph.®® If the Caliph’s Imamate was judged to be invalid, then, this would lead to the
individual believer taking upon him or herself the burden of distributing the zakat to its proper
receipient. The suggestion that an individual believer was legitimately able to set aside and
distribute his own zakat created a new theoretical paradigm of individualistic piety.

One might well wonder how it could be possible for people to decide to distribute the
alms themselves individually, rather than paying it as taxes to the governmental taxation system.
Was this system operating effectively? It is possible that the older forms of taxation, in primis,
sadaqalzakat, had fallen into desuetude following the initial conquests, with governmental
attention being focused on the collection of the khardj land tax and perhaps also by newer non-
canonical forms of revenue.®® But tax reformers like ‘Umar b. ‘Abd al-‘ Aziz continue to place
emphasis upon sadaga as the central tax type to be levied on Muslims.*® In addition, we know
from papyri that sadaqa/zakat was indeed collected and distributed by governmental authorities,

at least in Egypt, possibly suggesting a revival of the centralized governmental collection of

38 See, for example Tiist, Khilaf, 2:32-3, in which TaisT summarizes the positions of al-Shafi‘T and Ibn Hanbal.
According to Tasi, both al-Shafi 1, and Ibn Hanbal and most of the hadith folk believed that the sinning (fisq) of a
Caliph did not invalidate their Imamate, while many of the jurists, including the companions of al-Shafi'1 believed
that sinning would invalidate an Imamate, presumably thereby making the payment of zakat to him impossible. For
the Shi‘a, of course, a sinning Imam was a contradiction in terms. These opinions, however are later than the time of
the Shi‘i Imams, and further study is necessary to uncover the spread of opinions regarding the payment of zakat
among the earliest proto-Sunni and Sunni jurists.

39 Such as rusiim (see Cahen, “Kharadj,” E12), and mukiis (see W. Bjérkman, “Maks” EI2). However, this subject is
too little studied to make any clear determinations about it. It is true that ‘Umar b. ‘Abd al-"Aziz is recorded as
having reaffirmed the operation of sadaqa as the only kind of tax paid by Muslims; see Peter C. Hennigan The Birth
of a Legal Institution, 72. It is likely that this

40 “Umar b. ‘Abd al-‘Aziz is recorded as having reaffirmed the operation of sadaga as the only kind of tax paid by
Muslims, see Peter C. Hennigan, The Birth of a Legal Institution (Boston: Brill, 2004), 72.
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these canonical taxes.*! This gives the discussions regarding the payment or non-payment of
zakat to the authorities a potentially subversive tone. Whether Sunni or Shi‘i, the argument that it
was not legitimate to pay zakat to the caliphal authorities implies an oppositional stance towards

the state.

2.7.1 Zakat/sadaqga: distribute it yourself
The early Shi‘a theory developed in the circle of the Imams in the mid-second/eighth

century incorporates the assumption that an individual could take it upon himself to distribute
zakat on his own behalf, present in Sunni discussions. In this assumption the Shi‘i theorists were
part of a general movement that separated individual piety from one’s obligations towards the
state. The statements of Baqir and Sadiq, however, suggest a far greater intransigence regarding
the caliphal government institutions, though stopping short of the Zaydi position of explicitly
endorsing armed resistance to the Caliphs. A number of elements of the Imami attitude to zakat
should be picked out here. Firstly, the Caliphs are not seen as legitimate collectors of zakat at all.
Secondly, given that zakat-distribution then becomes the responsibility of the individual
believers, they were responsible for ensuring that it should go to its proper recipients. In the
Imami scheme only Shi‘a count as rightful recipients of zakat, or of the voluntary alms (sadaga)
apart from a few exceptions and dispensations: If you do not know someone’s religious
affiliation, then you can give them sadaga, but if you know of any flaws in their religion then

these will present an obstacle to your giving to them:

41 Petra Sijpesteijn, Shaping a Muslim State: the World of a Mid-Eighth-Century Egyptian Official (Oxford : Oxford
University Press, 2013) 188-195.
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Sudayr the money-changer said: I said to Abu ‘Abd Allah [al-Sadiq], “Should I feed a
Muslim begger whom I do not know?”
He said, “Yes, give to one whom you do not know in walaya,** but not [someone with]
emnity to the truth. Indeed God said, “Speak well of people!” Do not nourish someone
who is hostile (nasaba) to any part of the truth or who calls to (da ‘@) any part of heresy
(batil).”*®
In another tradition, giving to someone you do not know is allowed, but in that case the payment

44).%° The specification of the confessional identity

is capped at only four small silver coins (danig
of the recipients of zakat and sadaqa may have merely reinforced existing practice to give within
a community, but its explicit articulation must have had the effect of increasingly crystallizing
the boundaries between communities.

The third factor of their distinctive attitude to zakat is that Baqir and Sadiq state that

anyone who converts to follow the rightful Imam should ideally pay back-taxes for all the zakat

paid to the illegitimate authorities:
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42 That is, someone who is a fellow Shi‘i, having recognized the charisma of the Imami Imam.

43 Kulayni, Kafi, 4:13.

4 A daniq (pl. dawaniq/ dawanig) is a small silver coin, equivalent to one sixth of a dirham. For a discussion of the
relative weights of dirhams, danigs and mithqals, see Abu ‘Ubayd al-Qasim Ibn Sallam, The Book of Revenue (Kitab
al-amwal) (Reading, U.K.: Garnet, 2005), 480-1.

4 Kulayni, Kafi, 4:14.
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‘Al1 b. Ibrahim [reported] from .... Burayd al-‘Ijl1 from Abu Ja‘far [al-Baqir] and Abu
‘Abd Allah [al-Sadiq] they spoke regarding a man who belongs to one of those heresies
(ahwa’); the Hartiriyya [i.e. Kharijites], the Murji’a or the ‘Uthmaniyya or the Qadariyya,
then repents and knows this affair [the Imamate], and amends his opinion: should he
repeat every prayer he prayed or fast or zakat or hajj? Is it not encumbent upon him to
repeat some of that? [The Imam] said, “He need not repeat any of that except the zakat,
which he must pay, because he gave the zakat to someone other than its proper recipients,
for its proper recipients are only the people of waldya [i.e. the Shi‘a].%®
This is a remarkable position to take, setting a high bar for conversion to the Imami sect, and
assuming the total invalidity of the ritual payment of zakat during one’s adherence to another
religious persuasion. This position is somewhat attenuated according to circumstance,*’ but
nevertheless, during the time of Baqir and Sadiq the Shi‘i discourse on canonical taxes reflects
an the explicit statement of a formal division between confessional groups, establishing matters
of belief as determinants of ritual practice, and therefore also powerful determinants of social
boundaries. The ritual implications extend beyond zakat itself, for it was understood that unless
zakat was paid in its proper place, prayer would be invalidated.*® This report is also interesting

from the perspective of dating, as the ‘heretical’ groups mentioned are noticeably rooted in the

46 Rulayni, Kafi, 3:545.

47 This hadith is followed by one in which Sadiq states that if a man does his best to identify the appropriate
receipient, but he cannot, then he need not pay his zakat a second time, Kulayni, Kafi 3:545.

8 Kulayni, Kafi, 3: 499, 506.
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Umayyad era, giving the report a sense of authenticity which is unlikely to have been fabricated
at a later period.

The danger of non-payment of zakat was no little matter, for as we have seen from the
Qur’anic statements, zakat is tied up with one’s very identity as a Muslim Because of this,
without proper zakat, or even prayer, the majority of Muslims were destined for damnation:
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... Rafa‘a b. Miisa [said] that he heard Abii “Abd Allah [Sadiq] (AS) say: “God imposed

nothing upon this community graver than zakat, and the majority of them perish in it.”*
This suggests, again, that only the Shi‘a are paying zakat correctly. Taken as a whole, the Imami
stance on zakat implied the increasing separation between communities: separation in this world
as well as the next.

When and how did this separation take place? Was the exclusive attitude to the recipients
of zakat an early position that Baqir and Sadiq continued, or was it an innovation that occurred at

their time? One interesting hadith indicates that it may have been an innovation during the

Imamate of Ja'far al-Sadiq, as is the case with so many key changes in the community:
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4 Kulayni, Kafi, 3:497.
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Hurayz reported from Zurara and Muhammad b. Muslim that they both spoke to Abt
‘Abd Allah [Sadiq] (AS): “Do you see the verse, “The sadagat alms are for the poor and
the wretched and the workers appointed to administrate them...” Are all of those people
given to, even if they do not know?” And [Sadiq] replied: “Oh Zurara, if only those who
know were given to, to the exclusion of those who do not know, then not enough proper
recipients would be found for the alms. And we only give to the one who does not know
in order to encourage him in faith, and make him firm in it. But as of today, you and your
companions must not give to anyone but someone who knows. Whoever you find among
those Muslims who is knowing, then give to him rather than the rest of the people...”°
This is rather elliptical, as is common with Shi‘i hadith, but it seems that ‘the people who know’
here must refer to those who know who the rightful Imam is; that is those who are followers of
Sadiq, or, as we might begin to say at this period, the Imami Shi‘a. Sadiq appears to be
announcing a change of policy. Up until now, though it has been preferable to pay zakat only to
faithful followers of the Imam, it has not been practically possible to limit one’s alms only to
other Shi‘a. However, at this moment, Sadiq announces that zakat should no longer be paid to the
non-faithful, perhaps even excluding fellow Shi‘a like Zaydis who do not recognize the unique
authority Sadiq himself. This hadith still presupposes that the Shi‘a are not paying zakat either to
the Caliph or to the Imami Imam, however, as we shall see, this latter position is modified by

hadith that explicitly state that the believers should pay their zakat to the Shi‘i Imam for

distribution.

%0 Ibn Babiiya, Fagqih, 2:4-7.
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2.71.2 Zakat/sadaga: pay it to the Imam
While some of the statements of Baqir and Sadiq on zakat assume the individual’s

autonomous distribution of their own zakat as alms, there are also a number of reports that
suggest that zakat/sadaga were to be paid directly to the Imam. Interestingly, the Imam’s
collection of money is several times mentioned with a hint of resistance from his followers. Is
this a suggestion that Sadiq was imposing a new kind of burden upon his followers? For
example, one hadith emphasizes that the Imam was not in personal need of money, perhaps to
still wagging tongues:
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Abii ‘Abd Allah [al-Sadiq] (AS) said, “Whoever claims that the Imam is in need of what
is in the hands of people, is an unbeliever (kafir). Rather, the people need the Imam to
receive from them: God said, ** “Take sadaga from their wealth to clean them and purify
them through it.””*2

In another report, the sense of resistance regarding Sadiq’s collection of money is made even
more explicit:
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Ibn Bukayr reported: I heard Abt ‘Abd Allah [Sadiq] (AS) say, “Indeed, I take a dirham
from one of you, and even though I am one of the wealthiest people in Medina, in doing

so I wish nothing else than that you should be purified.”®

513 9:103.
52 Kulayni, Kafi, 1:537.
%8 Kulayni, Kafi, 1: 538; Ibn Babilya, Fagqih, 2: 44.
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Reading between the lines, this suggests that there were people saying, “Why is Sadiq collecting
money from his followers, even though he is one of the wealthiest men in Medina?”” This hadith
does not mention either sadaga/zakat or khums explicitly, but the mention of purification is
consonant with the function of zakat. The question as to exactly why Sadiq was collecting money
is still an important and mysterious one. For the meantime, however, we must be contented to
conclude that Sadiq was collecting zakat himself, as well as other less-canonical gifts and alms,
presumably some of it to fund his establishment, and to redistributed some of it as alms, on the
behalf of his followers, as he saw fit. Of course, as a member of the family of the prophet, he was
not allowed to use it for himself, and yet by direction the zakat of his followers through his own
administration, he was centering the ritual and financial focus of the community upon himself.
Thus, we should not underestimate the significance of collecting zakat. Combined with the
increasingly uncompromising prohibitions upon distributing money to non-Shi‘a, this would
have the effect of setting the Imami Shi‘a apart from others as a ritual and economic community.
It would also require the creation of the apparatus to administer the collection and redistribution
of these funds. That is, it would imply the creation of something like the wikala network, albeit
in an embryonic form.

This suggests that indeed, Sadiq was collecting some of the Islamic canonical taxes:
either zakat or the fifth (khums) of the booty. It is, of course, possible that these were merely ad
hoc gifts to the Imam, but the purificatory function seems to suggest a more formal ritual
categorization of the money given to the Imam, consonant with the Qur’an’s mention of the
purificatory function of zakat/sadaqa. As we have seen from the question of the beggar whose

faith is not known, there are clearly situations in which it was expected of the Shi‘a to discern
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whom to give their zakat/sadaqa for themselves, though it is possible that this referred more to

the voluntary sadagqa, rather than the obligatory zakat/sadaqa.

2.7.3 Dispensations
While Imami juristic hostility to caliphal zakat collection is well established, it is

combined with a strain of pragmatism, in which the Imams grant a dispensation to those whose
lands have already been taxed by the Caliphs. See for example the following statements from

Kulayni’s chapter “On what the Sultan takes in the way of kharaj”:>*
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Ya‘'qub b. Shu‘ayb said: I asked Sadiq about the ‘wushir [i.e. the zakat or kharaj tax on
agricultural lands] which are taken from a man: does he account them as part of his
zakat? And he said, “Yes, [God] willing.””>®
In this hadith, then it appears that taxes taken by the caliphal authorities — perhaps implying force
— do constitute a legitimate substitute for his canonical zakat. This seems to conflict with the
statement above regarding payment of back-taxes when one converts to Imami Shi‘ism, perhaps
suggesting different opinions or stages of the development of the Imami legal theory, though it
might also imply that once one has converted, there are factors beyond the control of the
committed believer. Several other hadith repeat the point that zakar taken through coercion by
the authorities is to be counted to the canonical taxes.>® Nonetheless, if you are able to refrain

from paying zakat to the caliphal authorities, you must do so:

54 Note here the conflation between kkaraj and the ‘ushir tithes which are properly considered a part of zakat.

% Kulayni, Kafi, 3:543.

% «Sahl b. al-Yasa‘u reported that he, when he founded Sahlabad, and he asked Abii al-Hasan Miisa [al-Kazim]
about what is taken [by the authorities] as tax from it, then what [canonical taxes] is due upon it? And [the Imam]
said, “If the Sultan takes kharaj from it, then nothing is encumbent upon you, but if the Sultan does not take
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Abu ‘Abd Allah [Sadiq] (AS) said regarding zakat: “Whatever Bani Umayya takes from
you, that is counted [towards your zakat], but do not give them anything if you are able,
for the property does not remain in spite of this (?) if you pay zakat twice.””’
Here, then, a dispensation is being granted regarding the forceful extraction of taxes, though, but
that in the case of voluntary action, the Shi‘a are still forbidden from paying zakat taxes to the
authorities. It is important to note that, again, a specifically Umayyad context that is mentioned,
supporting the thesis that this kind of civil resistance through tax-evasion was initiated within the
context of the pious opposition to the Umayyads.
These hadith suggest that the Shi‘a had to face difficult choices regarding zakat payment.
While the moral idealism of resisting Umayyad zakat-collection was an important part of the
Imam’s message, it had to be balanced with pragmatism regarding the needs of their property-
owning followers. It is very likely that there were conflicting views within the Imami community
regarding how actively to resist caliphal taxation.
There are other examples of reports which, taken as a whole, strongly suggest a
generational change between the policy of Bagqir and his son, Sadiq. The men who transmitted

these reports appear to have needed to explicate a change in practice or policy between the two

anything from it, then you must pay out from it the tithe (‘ushr) [i.e. zakat on agricultural crop].”” Kulayni, Kafi, 3:
543-4. See also the following hadith: “I asked [Sadiq] about the man who inherits land or buys it and pays its kharaj
to the Sultan. Is the tithe (‘ushr) encumbent upon him? [The Imam] said, “No.”” Kulayni, Kaft, 3: 543. In another
hadith we are told, “Abt al-Hasan [presumably al-Kazim] (AS) was asked about a man from whom those ones

(ha ula’) [i.e. the caliphal authorities] took the zakat of his property or the fifth of his booty (khums ghanimatihi) or
the fifth of what comes to him from the mines: is that considered in his zakat and his khums? [The Imam] said,
“Yes.” Ibn Babtiya, Fagih, 2:42. This hadith is also discussed below.

5" Kulayni, Kafi, 3:543.
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Imams. In the following hadith, Sadiq appears in the role of a questioner to his father’s role of
Imam:
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Sulayman b. Khalid said: I heard Abt “Abd Allah [al-Sadiq] say, “My father [Baqir]’s
companions came to him and asked him about [the taxes which] the Sultan takes, so he
felt compassion for them (fa-ragga lahum), though of course he knew that zakat is not
licit except for its proper recipients, and he ordered them to count it [as part of what they
need to pay for zakaf] and by God! | continued to cogitate about them, and | said to him,
“Oh father! If they listen to you, then not one of them will pay zakat!?” And he said, “Oh
my son! That is a duty/tax (haqq) that God prefers to make manifest (yuzhiruhu).”*®
This is a difficult passage, but it is clear that Baqir is allowing his followers to count what the
Sultan appropriates as counting towards their canonical zakat, even though the illegitimacy of the
Caliph means that the zakat might not go to its proper recipient, thereby in theory making their
ritual duty invalid. It is interesting to note the depiction of a tension between Sadiq’s idealism
and Bagqir’s pragmatic dispensation to allow the payment to the illegitimate Caliph to fulfil ritual
requirements, regardless of its ultimate destination. In this sense Baqir appears to fit into the
framework of discussions which exist among Sunni jurists, rather than the classical Imami

opinion which regards only payments to the true Imam, that is the Shi‘i Imam, as legitimate.

%8 Kulayni, Kafi, 3:543.
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Sadiq, then, is pushing further towards separating out a distinctive Imami policy, moving
gradually towards something that would be recognizable as the classical Imami position.>®

In another statement in which Sadiq speaks about his relationship with his father’s
teachings, Sadiq is asked about the Qur’anic ghanima verse (8:41), and Sadiq glosses the verse

as follows:
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“[Ghanima] is, by God, profit from day to day (al-ifada yawman bi-yawmin), except that

my father gave his Shi‘a a dispensation (fi hillin) to pay zakdat.”®°
This hadith is, again, rather elliptical, and we will return to it again below for its significance
with regard to the theory of khums. Let it suffice us to say here that, again, Sadiq appears to be
indicating some kind of generational change in policy towards zakat, suggesting that Baqir was
perhaps more tolerant about his followers paying zakat to its improper recipients (the Umayyads
or non-Shi‘a needy) while Sadiq, on the other hand regarded his father’s policy as a mere
temporary dispensation from his own more uncompromising line. Notably, the zakat theory of
the Zaydi Imam Yahya even less compromising than Sadiq’s, as he states that even if the illicit
ruling authorities seize zakat by force, it still has to be paid to its proper recipients.®* But
Yahya’s is the kind of statement that a ruler of his own state can afford to make, for there are
fewer inevitable conflicts for his subjects to pay zakat to him in the context of a Zaydi state in
Yemen. Baqir and Sadiq had to walk a finer line if they were to continue to live amongst their

community while coexisting with the caliphal authorities.

%9 For this position, see Tiis1, Khilaf, 2:32-3, and above.
80 Kulayni, Kafi, 1:544.
51 Ahkam, 1:192.
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2.7.4 Creative accounting: experimenting with the canonization of new revenue categories
In addition to making the apparently innovative step of encouraging his followers to pay

zakat directly to him, Sadiq also appears to have been experimenting with the creation of other
categories of revenue, justified through Qur’anic interpretation. One of these is the
“acknowledged duty” (al-haqq al-ma ‘liim) which appears in the Imami legal compilations as an
additional alms that is incumbent upon rich men, though discretionary.
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Abii Basir said: We were with Abii “Abd Allah [Sadiq] (AS), and with us were some the
people of money (ashab al-amwal) and they mentioned zakat and Abi ‘Abd Allah
[Sadiq] (AS) said: “The payer of zakat is not praised for it, for it is only an obvious thing
(shay’ zahir), and his blood is spared by paying it, and by paying it he comes to be called
a Muslim. If he did not pay it, his prayer would not be accepted. However, something is
incumbent upon your money other than zakat.” 1 said, “May God benefit you! And what
is incumbent upon us other than zakat?!” He replied, “Praise God! Have you not heard
God (AJ) say in his book, “And the people in whose money is the known duty (al-2aqq
al-ma ‘liim) towards the beggar and the deprived one”?” [Abu Basir] said: I said “What is

the ‘known duty’ incumbent upon us?”’[Sadiq] said, “It is what a man does with his

62 Q 70:24-5.
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money, giving it every day, or every Friday, or once a month, a large or small

amount...”%3
In this anecdote, then, Sadiq appears to be experimenting with the introduction of categories to
justify further alms payments. A number of elements should be emphasized here. The first is the
audience: a group of ‘people of money.” This is tantalizing. Were these merely rich men? Or
were they men appointed to collect canonical taxes? Perhaps they were moneychangers, an
important group within Ja‘far’s following, as Asatryan has shown.®* Certainly Ja‘far’s comments
do not appear to be idle remarks of general application, but rather targeted at a particular
constituency of financially influential men amongst his followers. The second important point
here is that it is innovative. Ironically, the meaning of the ‘known duty’ is actually rather
unknown to Sadiq’s auditors, so that Abt Basir is forced to ask “What is this ‘known duty’
incumbent upon us?”” Thus Sadiq appears to be arguing for the existence of a further category of
Qur’anic (therefore canonical) payment, in addition to the well-established categories understood
under the aegis of zakat/sadaga. We can see this as an early stage in the kind of legal-exegetical
thinking that ultimately results in the creation of the Imami khums as a separate category.

The ‘known duty’ is referred to in another hadith:
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8 Kulayni, Kafi, 3:499.
84 Mushegh Asatryan, “Bankers and Politics: The Network of Shi‘i Moneychangers in Eighth-Ninth Century Kufa
and their Role in the Shi‘i Community,” Journal of Persianate Studies 7 (2014): 1-21.
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One of the people of Sabat said: Abti “Abd Allah [Sadiq] said to ‘Ammar al-Sabati, “Oh
‘Ammar, are you very wealthy?”
He replied, “Yes, may I be your sacrifice®.”

[The Imam)] said, “And do you pay what is required of you in the way of zakat?” He

replied, “Yes.”

[The Imam)] said, “And do you pay the ‘known duty’?

He replied, “Yes.”

[The Imam] said, “And do you make gifts to your relations?”’%®

He replied, “Yes.”

[The Imam] said, “And do you make gifts to your brethren?"®’

He replied, “Yes.”

[The Imam)] said, “Oh ‘Ammar, Money disappears, and the body becomes wasted, but

deeds remain, and the pious man (dayyan) is ever-living, never to die. Oh ‘Ammar, what

you have done is without precedent, and what you will do, will not be followed”.%®
Again, this report also suggests that the ‘known duty’ was a kind of payment that Sadiq was
seeking alongside zakat/sadaqa, a discretionary payment, but nonetheless a payment that had
clear soteriological consequences in its payment or its non-payment — especially for the very
wealthy among his followers, who might otherwise, perhaps, be placed in a perilous “eye of the

needle” situation with regard to their salvation, given the weight of material goods they have

amassed. In order to solidify his Imamate Ja‘far and his supporters appear to have required

8 This is a conventional form of address to the Imam

% This refers to the ad hoc, non-obligatory form of sadaga, as opposed to the obligatory zakat.

87 Presumably referring to the Shi‘a, his brothers in faith. This also refers to the non-obligatory form of sadaga.
88 Kulayni, Kafi, 3: 501.
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funds, and this needed justification through the creation of an intellectual category. The ‘known
duty’ appears to be one example of this, though not one with much longevity.

This hadith is also noteworthy in its omission of the category of khums. While it is
always dangerous to make an argument from silence, especially given the non-systematic nature
of this genre of exhortatory statements, nonetheless, it is telling that in this hadith, the khums is
not mentioned where you might expect it alongside these other canonical forms of Qur’anically-
justified payments. This is a particularly glaring omission in this context where the Imam is
asking the wealthy ‘Ammar for a comprehensive account of his pious expenditures. Surely if the
classical Imami category of khums had been established by this time, ‘Ammar would have been
asked if he had paid it. This omission suggests strongly, that, though Sadiq was experimenting
with the creation of revenue categories that he could legitimately control, the distinctive Imami
khums was a later development.

In addition to the ‘known duty,” another category mentioned is the ‘gifts to the Imam’
(silat al-imam), which is the title of a subchapter in Kulayni’s Kafi.%° It is true that several of the
hadiths in this chapter in fact refer to zakat/sadaqa, rather than establishing a separate category,
there is also the mention of ‘gifts to the Imam’, as a separate category, justified through recourse
to a passage from the Qur’an which is different from those passages used to justify zakat/sadaqa.

These hadiths strongly emphasize the benefit to making gifts to the Imam:
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6 Kaff, 1:537-8.
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Mufaddal b. ‘Umar reported from al-Khaybari and Yinus b. Zabyan that they said: We
heard Abt ‘Abd Allah [Sadiq] (AS) say, “There is nothing more beloved of God than
paying dirhams to the Imam, and God will make the dirham a mountain like Uhud for
him in Paradise.” Then he said, “God (T) says in his book, “Who is that who will pay
God a righteous loan, for God will multiply it many times!?””’’% He said: “That is, by
God, about gifts made especially to the Imam (silat al-imam khassatan).”
In this, then, Sadiq justifies gifts made out directly to the Imam (rather than being the zakat
which the Imam is forbidden from using for himself), using a passage of the Qur’an which is not
used in reference to zakat/sadaqa, thus suggesting a unique canonical Qur’anic category, and
emphasizing the particular reward attached to such gifts. One other hadith in this chapter uses the
same passage of the Qur’an, and also pairs it with the phrase ‘gift to the Imam’ (silat al-imam).
Taken together with the hadiths regarding ‘the known duty’, these reports again suggest a
process of free theorization about money paid to the Imam, in which the Qur’an was being reread
carefully to furnish experimental new categories of revenue for the Shi‘i Imam. This suggests
that before the formation of the distinctive Imami category of khums, there was a process of
speculation about revenue categories in general, from which process the khums was eventually
generated. Thus, the Imam, or whoever was speaking in his name through these hadiths, was
attempting to carve out a category of revenue that was the unique right of the Imam (/i-al-imam
khassatan), while leaving the well-established canonical category of zakat in place. While ‘the

known duty’ and ‘gifts to the Imam’ do not appear to have been fully theorized and reified in the

7 Kaff, 1:537.
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way khums was to become later, nonetheless, all of these exegetical justifications of revenue
collection belong to the same theoretical trend of justifying Sadiq’s apparently innovative
practice of collecting money directly from his followers.

It is important to highlight the significant role of the ‘people of money’ in these two
anecdotes about the ‘known duty.” Mushegh Asatryan has emphasized Ja‘far’s cultivation of
wealthy, financially-influential people — in particular Kufan moneychangers. He paraphrases an
important hadith about one such follower of Ja'far: the money-changer and esoteric thinker,
Mufaddal b. ‘Umar al-Ju‘ft:

The sixth Shi‘i Imam Ja'far al-Sadeq (d. 765) was once approached by some of his

followers who complained to him that a certain Mofazzal b. ‘Omar Jo*fi was mixing with

thugs and wine drinkers, and urged the imam to stop him. Known by the nickname

‘Sayrafi’, i.e. moneychanger, Mofazzal was well known among the Kufan Shi‘is and

much appreciated by Ja‘far and by his son Imam Musa Kazem (d. 799). Upon hearing the

accusers, Ja'far wrote a letter, sealed it, and asked them to deliver it to him. They brought
the letter to Mofazzal, and when he opened the seal and read it, instead of the imam’s
rebuke he found a request to purchase for the imam several things. When Mofazzal
showed the accusers the imam’s request, they told him that what he was asking for was
too much for them to pay. Mofazzal then summoned his friends, who in no time collected
the needed sum.”

This kind of anecdote is a clear suggestion of the importance Sadiq placed upon financial

solvency, which provides the context of his development of innovative taxation and canonical tax

categories through Qur’anic exegesis. In addition to introducing a shift towards a severer policy

"1 Mushegh Asatryan, “Bankers and Politics,” 2.
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towards paying zakat to non-Shi‘a, Sadiq introduced new understandings of scripture that
allowed for increased gifts to the Imams and a category of alms payment that seems to have been
targeted particularly at very wealthy men: ‘the known duty’. With this backdrop, it should be no
surprise that Sadiq should also have set a new direction in the creation of a distinctive theory of

khums.

2.8 The origination and development of the Imami khums
Even before the distinctive Imami category of khums had been created, then, there were

significant developments in tax theory underway in Sadiq’s day: the understanding of zakat-
collection as the prerogative of the Imam, as well as experimentation with the categories of ‘gifts
to the Imam’ and ‘the known duty.’ Thus, Sadiq must have been collecting money from his
followers in various forms. The development of the theory of khums, then, took place against the
backdrop of ongoing efforts to collect money, and justify this collection through recourse to the
Qur’an. However, the statements ascribed to Baqir and Sadiq do not yet clearly attest to a fully-
formed conceptualization of khums 1n its classical Imami form. In its classical formulation,
khums is due, not only on booty, as in the Qur’anic ghanima verse, but has been expanded to
include treasure mines and pearls, and even further to cover the ongoing profits of trade, craft,
agriculture, rent, gifts and alms received, inheritance and things in which haram has been mixed
with halal.”? This is not only distinctly different from the Sunni conception of khums as the fifth
of the booty, but different from khums as it appears in the statements of the early Imami Imams,

Bagqir and Sadiq.

72 See, for example, Abi al-Salah al-Halabi, al-Kafi fi al-figh, edited by Rida al-Ustadi (Isfahan: Maktabat al-imam
amir al-mu’minin ‘Alf, 1403 [1982-3]), 170.
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Before I commence with a close analysis of the explicit statements of the Imams
regarding khums, then, it is necessary to propose a framework within which the origination of a
radically distinctive Imami theory of khums might have been generated. As we have seen, in the
context of general Sunni and Zaydi ambivalence and hostility to the Umayyads, there is nothing
especially remarkable about Baqir and Sadiq’s stance regarding the illicitness of giving zakat to
the caliphal government. The great innovation was to be the separation of khums as a formally
independent tax category designed to provide the family of the Prophet, in particular the Shi‘i
Imams, with their own rights to provision within the overall system of Islamic taxation. If this
was indeed an innovation, how can it have been possible to originate it given the firmly
established precedents? If people were regularly paying zakat and the fifth of ghanima to
representatives of the caliphal government, then it would seem to be not merely idealistic or
impractical, but utterly impossible to institute a conception of khums that so clearly conflicted
with established practice. Instead, we must assume that legal precedents (both Sunni and Shi ‘1)
were generated in response to a mutation or breakdown in the established system. Malik’s
discussion of whether to pay zakat again if it was originally seized by an unjust Imam is
suggestive here, for the context given for this legal case is the sudden conquest and then defeat of
a Kharijite force.”® As such, the both Sunni and Shi‘i legal systems developed innovative
scriptural justifications, both to respond to circumstances, and to increasingly strive for a more
streamlined ideal system, which must have made significant departures from both Umayyad
practice and theory, and the less-theoretically developed statements of the Qur’an. In this way,

the Shi‘i conceptualization of khums occurred during a time when the legal system as a whole

3 See ‘Abd al-Salam ibn Sa‘id Sahniin, al-Mudawwana al-Kubra (Cairo: Tab‘at al-sa‘ada, 1906?), 1:285.
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was fluid; part of the renegotiations occurring between scholars and power during the transition
between dynasties.

Before the time of Baqir and Sadiq, there a number of distinct categories of taxation that
featured the proportion of a fifth, which, as we shall see, served as the raw materials which
formed the basis of the classical Imami category of the khums:

1. War booty (ghanima/maghanim), of which a fifth was due to the Prophet or Imam.

2. A subcategory of ghanima; discovered wealth, analogically associated with war booty,

which included buried treasure and the mineral produce of mines and the sea (pearls and

amber), and was levied at the rate of a fifth, like booty.

3. ‘Anfal’ lands (not to be confused with the Qur’anic use of anfal, which appears to be

near-synonymous with ghanima), the lands claimed by the Prophet to be worked by their

original owners and taxed at the rate of a fifth of their harvests. These lands were
considered the personal usufruct of the Prophet, and the birthright of Fatima, especially
the lands of Fadak, which the Shi‘a believed to have been misappropriated by the early
caliphs.
Eventually, the Imami theory of khums was developed through the association of these initially
distinct categories which happened all to be levied at the rate of a fifth, which were reserved for
the use of the Imam, in contrast with zakat, which the Imam could administer, but not use for
himself. Anfal were formally distinct from the khums, but they often came to be dealt together by
jurists as the revenue due to the Imam. Once an association was drawn between these categories,
it set the stage for the classical Imami taxation theory.
It must be emphasized that even the Imams Baqir and Sadiq do not articulate a clearly

defined category of khums in their statements. Only in the Occultation-era legal compilations and
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legal-theoretical texts do we see the category of khums clearly articulated. This is not to say that
something like the classical Imami khums did not exist in the pre-Occultation period, but rather
to emphasize that there was a gradual and fluid development from the time of Baqir and Sadiq
onwards, in which the establishment of the category of khums was contested at several points by
members of the community. There were a couple of factors that made the khums tax-rate so
particularly suggestive for the purposes of the first Imami theorists. First of all, the word ‘khums’
appears explicitly in the Qur’an (8:41), thereby lending it an immediate claim to represent a
religiously significant essence. The mention of the khums as belonging to “God and the Prophet
and the close relations” in the ghanima verse in the Qur’an provided a good textual basis for
claiming something called khums as the special birthright of the Imams. Secondly, two
associated subcategories applied to two distinct tax types to which the family of the Prophet had
a particular claim: the fifth (khums) from ghanima booty which had been traditionally set aside
from the spoils of war and sent to the government in Mecca/Medina, and the lands inherited
directly by the Prophet because they had been conquered “without the use of horses or

mounts,”’*

which the Prophet had returned to be used by their original owners, with the
provision that he took a fifth share of their produce.” Ultimately these are combined in classical
Imami taxation theory and the word ‘anfal’ comes to be used as an umbrella term to indicate all
the different kinds of income due to the Imam.

As the Imams and the family of the Prophet in general were not permitted to receive

sadaqa/zakat monies, the ghanima and ‘anfal’lands represented a potentially important source of

legitimate claims upon canonical Islamic sources of revenue, in opposition to the claims of an

 See below.
75 See Laura Veccia Vaglieri, “Fadak,” EI2.
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illegitimate caliphal state. Initially it is likely that these claims were made mainly in the name of
the family of the Prophet, and then only later gradually crystallized around the name of the Imam
as a subtle means of opposing the Umayyads without a Zaydi-style military uprising that would
pose a direct threat to the state.

Thus far, at least, the early Imami, or more properly proto-Imami theory of these two
types of khums does not stray far from Umayyad or proto-Sunni and Zaydi categories. The real
innovation was to be the reclassification of ghanima as referring not only to a one-off discovery
tax or windfall tax, but to ongoing taxation of regular income of certain types. However, as we
shall see below, there is no evidence for this in the statements of Bagqir, and it cannot be

attributed to Sadiq, though some of his hadith are suggestive of this.

2.8.1 Baqir’s traditions on khums
There is little among Baqir’s traditions, which, by itself, suggests the existence of a

distinctive Imami khums. Instead the early compilers of legal hadith, in particular here Kulayni,
have deftly assembled statements to outline the later, conflated category. It is very likely that
Kulayni’s arrangement of these hadiths reflects early arrangements, perhaps even reflecting the
Imams’ own concerns to bracket various categories of revenue together, but to go this far would
be speculation. Instead of following the suggestion of Kulayni’s arrangement, taken on their
own terms, Baqir’s statements do not refer to the classical Imami khums, but rather deal with its
individual components. Just a single tradition from Bagqir is cited to refer to the fifth of the
produce of mines, but nothing indicates that this is a category to be treated as part of a larger
category of khums which includes daily income, and it might just as easily understood as

harmonizing with the Sunni conception of ghanima: “Baqir said: “As for the mines of ...
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metal... well, a fifth is due upon them.””’® In the later Imami legal compilations, this statement
is used to support the classical Imami theory of khums, but in fact this does not diverge from
Sunni theory.

As for the question of booty, again, Baqir does not seem to have made any statements that
represent a distinctive break. Several traditions ascribed to Baqir displays a concern to clarify the
question of the spoils of war, asserting that these should rightfully go to the family of the

Prophet:
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Muhammad b. Muslim reported from Abtu Ja'far [al-Baqir] (AS) the words of God (T),
“And known that whatever you take in booty, a fifth of it is for God, and the Prophet and
the close relations (dhii al-qurbd).” [The Imam] said, “They are the close relations’’ of
God’s Prophet (SAAA), and the fifth (khums) is for God and for the Prophet and for
us.”"®
This statement refers again to Qur’an 8:41, and the division of booty. There is no indication here
that the Imam is speaking about khums in the later, wider sense. The assertion is that the fifth of
the booty is for “us,” which later would have been taken to be the line of Imami Imams, but,

here, could equally refer to the family of the Prophet as a whole, to distribute as they see fit,

according to the precedent of the Prophet. This would potentially be a claim on behalf of the

76 Kulayni, Kafi, 1:544.

" See Lane, “qarabatun is correctly applicable to one and to a pl. number, as being originally an inf. N.; so that one
says, huwa garabati and hum garabati.” Lexicon, 2508.

8 Kulayni, Kafi, 1:539.
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‘Alids as a whole, or perhaps upon the head of the house, including Zaydi-style claimants to
spiritual and temporal authority.

Other statements of Baqir also emphasize the fifth of the spoils, for example one report in
which Bagqir defines khums as the spoils taken when fighting under the shahada.” Also probably
referring to the treatment of war booty is the clause that khums is taken only after the separation
of provisions for particular needs: “Baqir said, “Khums is after provision (ma ‘iina)””® This
statement does not diverge from the dominant understanding of khums as one-off spoils of war.
After khums was reclassified to include income this reference to ‘provision’ took on a different
meaning, which was probably not present at this stage.

A tradition that might give an explanation for the meaning of ma ‘iina in this context is
reported by Zurara b. A ‘yan, a companion of both Baqir and Sadiq,% though here he appears to

be advancing his own autonomous juristic opinion:
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Zurara said: The Imam bestows, and gives booty, and gives what he wishes before the
apportioning of the spoils comes into effect, and the Prophet (SAAA) had fought with a
group of people to whom he did not give a portion of the booty (fay ), though if he had

wished, he would have divided it between them.®®

8 Kulayni, Kafi, 1:545.

80 Kulayni, Kafi, 1:545.

81 Once khums includes income, ma ina comes to refer to household necessities, thus khums comes to be understood
as a tax on surplus income, rather than total income.

8 For the biography of Zurara b. A ‘yan, based on Najashi and Kashshi, see Sachedina, Messianism 212-3, n77 and
The Just Ruler (al-sultan al-adil) in Shi ‘ite Islam: the Comprehensive Authority of the Jurist in Imamite
Jurisprudence (Oxford; New York: Oxford University Press, 1988), 42.

8 Kulayni, Kafi, 1:544.
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In this statement, then, the Prophet is seen as having divided the spoils according to canonical
categories, but only after he had used his prerogative to make discretionary gifts, and even after
this, he was not bound by the categories, and could exclude a group. Again, this speaks to the
ability of the Imam to collect and distribute revenues in a flexible way. It should be noted that
this is not significantly distinct from Sunni categories, though in retrospect, later Imamis could
read this as giving their Imam full control of the revenue from warfare, and related categories of
revenue.

In all, then, the statements ascribed to Baqir suggest an interest in defining the booty, and
the anfal lands in such a way as to emphasize the claims of the family of the Prophet. It is
unclear whether these are made on his own behalf, or on the behalf of his fellow ‘Alids in

general.

2.8.2 Sadiq’s traditions on khums
Bearing in mind Sadiq’s statements on zakdat and his experimental development of

alternative categories of revenue, when we read the statements ascribed to Sadiq we do see a
clear progression towards the Imami theory of khums, including a move away from emphasis on
the family of the prophet, and towards emphasis on the person of the Imam himself. Sadiq’s
statements give more detail in the understanding of ‘anfal’ lands than we see in Baqir. One such

tradition provides the standard juristic definition of ‘anfal’ lands:
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Abtu ‘Abd Allah [al-Sadiq] said: the anfal [are the lands] that have been cleared without

horse or mount, or a group of people who have made a peace treaty, or a people who gave
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with their hands, and every waste land and the bottoms of valleys, they belong to God’s

Prophet (SAAA) and the Imam after him: he disposes of it as he wishes.””8*

Another tradition says anfal includes property of a man who dies without heir,®® which we might
see as being in keeping with the logic of ‘anfal’ lands as ‘empty lands’ without an owner.
Instead, these traditions defining ‘anfal’ lands are in keeping with the contemporary juristic
systematizations, and also probably reflect prior Umayyad theory and practice.

Another tradition states, “[Sadiq] said: The anfal and the choicest pick of the booty (safw
al-mal) are for the Imam.”%® Thus the Imam is explicitly emphasized, suggesting that Sadiq was
concerned with clarifying those revenues which can be set apart exclusively for the use of the
Imam, taking together the two categories of the ‘anfal’ lands and the choice pick of the movable
booty (safw al-mal). This statement reinforces the idea of the fifth of the booty being divided
only after certain discretionary allotments have been made — which again seems to refer to the
idea of khums being taken “after provision (ma 7na)”, as we have seen above in the statements
of Bagqir. A great difference is made to the interpretation of these statements according to whether
we understand the Imam in this case to refer to the Shi‘i Imam, or merely the Caliph. Clearly the
one is derived from the other. Shi‘i and Sunni understandings of Imamate and the prerogatives of
the Imam are derived from the same set of precedents.

In terms of explicit references to the word khums, Sadiq is asked about the revenue of

mines and the mineral wealth of the sea, and he merely answers “one fifth,” in keeping with the

84 Kulayni, Kafi, 1: 539.
8 Kulayni, Kafi, 1:546.
8 Kulayni, Kafi, 1:546; 1:186.
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widespread understanding of ghanima as extending beyond just war booty to other types of
discovery and windfall profits.®’

Sadiq, does, however make innovative statements on khums. Sadiq’s understanding of the
function of khums is reflected in the following statement: “Khums purifies their births for
them.”®® This statement clearly brings khums in line with the purificatory ritual function of zakat,
bringing it out from the narrow understanding of the fifth of the booty (khums al-ghanima), into
its own category with its own ritual function. Was this shift problematic? It is zakat which has a
purificatory function in the Qur’an.®® The ghanima verses in the Qur’an do not suggest a
purificatory role for the khums of ghanima booty, but rather it appears merely to be the earthly
reward for the victors of a righteous battle.?® In stating that khums is to purify the births of the
believers, then, the category of khums has appropriated some of the functions of zakat, thus
introducing a conflictual element into the system of Islamic ritual as two categories are
contesting the same purificatory function.

Why was the separation of a distinct category of khums necessary at the time of Sadiq?
Despite the efforts of Sadiq to establish his rights to the collection of zakat and other related
categories like ‘the known duty,” and ‘gifts to the Imam,” he was limited in his ability to use his
discretion regarding those funds, because as a member of akl al-bayt, he was not allowed to take
them for himself, but only to oversee their redistribution. Sadiq had a concern to establish a
source of revenue for the Imam and the ah/ al-bayt that would be an alternative to zakat. This

concern is reflected in the following statement:

87 Kulayni, Kafi, 1:546; 1:548.

8 Kulayni, Kafi, 1:546.

8 As well as, of course other entirely distinct ritual practices such as ablution.
0 Q 8:69.
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And Zakariyya b. Malik asked Abu ‘Abd Allah [al-Sadiq] about ... [the ghanima verse, Q
8:41]: He said, “As for God’s khums, it is for the Prophet to dispose of it in God’s path,
and as for the Prophet’s khums it is for his relations (agarib). As for the khums of the
close relations (dhii al-qurbd) well, they are his close relations, and the orphans are the
orphans of his family (ahl baytihi) and he gave these four portions to them, and as for the
wretched (masakin) and the wayfarers, well, you know that we do not consume sadagqa,
and it is not licit for us, but it is for the wretched and the wayfarers.”%
This implies then, that the entirety of the khums is for the relations of the Prophet, and even
though the wretched and the wayfarers are mentioned in the verse, because they are entitled to
zakat/sadaqa, Sadiq downplays their claims on the khums.%? Notably there is no mention of the
Imam himself, but only ahl al-bayt, probably thus related to earlier formulations emphasizing the

lineage of “Alf as a corporate whole, from whom the Imami Imams had not yet been clearly

separated.®®

% Ibn Babiiya, Faqih, 2:42.

9 Interestingly, this conflicts with later juristic rulings that suggest that the wretched and the wayfarers are
subcategories of the dhi qurba — that is to say, the needy amongst sayyids. See Calder, “Khums,” 39.

9 This would fit in with what we know about broad ‘Alid approval of various revolts like that of Zayd b. ‘Al and
al-Nafs al-Zakiyya (see Crone, God’s Rule, 114) which would become problematic for later sectarians attempting to
establish clean sectarian narratives of the messy past.
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In another tradition, even greater emphasis is placed on the need for a distinct category of
revenue to be set apart for the family of the Prophet:
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Sadiq said: “God (there is no god but him), when he forbade sadaga for us, he sent down
to us the khums. So the sadaqa is forbidden (haram) to us, and the khums is obligatory
(farida) for us, and generousity [gift-giving] to us is permitted (halal).”*
In this statement, we see khums as a replacement of zakat as revenue for the family of the
Prophet. Here a distinctive “Alid-centric view of khums emerges as distinct from the Sunni
conception in which khums appears as more or less comparable to zakat, though being levied at a
different rate, and having slightly different rules regarding distribution.®® While this statement
does not alter the common understanding that khums refers to the fifth of the booty, it is seen in
the light of an attempt to define clearly a distinctive set of revenues that are the legitimate
prerogative of the family of the Prophet. Rather than being integrated into the zakat system, as
appears in the Sunni discussions, khums is being set apart, and rather integrated into other
revenues that are exclusively for the family of the Prophet, here referred to as ‘generosity’
(karama), presumably referring to the gifts to the Imam mentioned elsewhere. This suggests that
an increasing focus on the family of the Prophet, and probably the Imams in particular as the
center of a salvific community was being established by the time this tradition was first

circulated. The assertion that khums is a religious obligation — farida — again seems to place it as

% Ibn Babiiya, Faqih, 2: 41.

% For example, it is noted that khums is fzy’, and thereby dissimilar from zakat in that it can be given to rich and
poor alike. Sahniin, al-Mudawwana, 1:300-2. See also 1:287-8. Kulayni, on the other hand, sees the khums taken
from the mines and the like as being part of the category of anfal; the empty lands belonging to the Imam.
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a parallel category of individual piety that suggests a very different context from the Quranic
khums of the ghanima booty, with its context of military command and division of the spoils
after a battle.

The greatest innovation that we must trace to around the time of Sadiq, or perhaps to the
time of his son, Kazim, is the idea that ghanima does not merely refer to war booty, but also to
the ongoing profits of various kinds of economic activity. The development of this idea seems to
be poised between the Imamates of Sadiq and Kazim. Returning to a report we mentioned above,
Sadiq mentions khums in relation to his father’s practice of allowing dispensations to pay zakat. 1
will quote this report again, this time in full, in order to discuss the question of khums raised

here:
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“I asked Abii “Abd Allah [Sadiq] about God’s words: “And know that whatever you take
in booty, a fifth of it is for God and for his Prophet and for the close relations (dhi al-

qurba).” And Abii “Abd Allah spoke, with his elbows on his knees, then pointed with his

hand then he said, “[ Ghanimal] is, by God, profit from day to day (al-ifada yawman bi-

yawmin), except that my father gave his Shi‘a a dispensation to pay zakat (abi ja ‘ala

shi‘atahu f7 hillin an yuzakkit).”%®

% Kulayni, Kafi, 1:544.
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This “profit from day to day” suggests something other than the one-off windfall profit of war-
booty suggested in this verse of the Qur’an, and indeed in the whole sura “al-anfal” from which
it comes, but seems to be defining khums as a wider conception of ongoing income. This is very
significant, as the Occultation-era jurists eventually described khums as a broadly defined
income tax on the profits of not just war, but also trade, agriculture and craft.” While Sadiq’s
statement does not suggest such a clear and expansive category, it does at least suggest that it has
moved beyond the once-off division of spoils towards regular contributions from income.

The second key point of interest in this statement is the mention of Baqir’s dispensation
allowing his followers to pay zakat. Though this passage is difficult to interpret it seems to be
explicitly addressing the problem created by a tension between the paying of khums and the
paying of zakat which would be inevitable whenever khums was introduced as a tax category that
overlapped with the kinds of income that had previously fallen under the rubric of zakat. If this
hadith does indeed indicate that khums was now conceived of as an income tax, then it does
indeed suggest that zakat payments on income and khums payments on income were now
overlapping, and might lead to Imamis having to pay a double tax on the same goods or
activities.

In addition, it seems that there might have been some need to justify earlier practice,
while establishing the new norm. Thus, Sadiq reinterprets Baqir’s attitude that paying zakat to
the Caliphs is legitimate, describing it instead as a temporary dispensation, rather than an eternal

norm, though it is very likely that at the time of Bagqir, the payment of zakat was, in fact,

97 This interpretation relies on a shift of emphasis from the noun ‘booty’ (ghanima or maghdnim), to the verb ‘what
you earn’ (ghanimtum), which implies ongoing activity. See Mazandarani, Shark Usiil al-kafi, edited by ‘All ‘Ashiir
(Beirut: Dar ihya’ al-turath al- ‘arabi 1421 AH/ 2000 CE) 7:407-8, for the post-Occultation interpretation of this
passage, in which ifada is understood to refer to the profits of trade, agriculture and crafts. See also a hadith from an
unnamed Imam, probably a later Imam such as ‘Alf al-Hadi, given the shortness of the isnad, in which ifada is stated
to include the profits of agriculture and trade. Kulayni, Kaff, 1: 545.
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undertaken by Shi‘a in a similar fashion to the majority of the Muslims. It is only at the time of
Sadiq, then, that zakat payment to the Caliphs was increasingly regarded as impermissible. At the
same time, we see the attempt to establish embryonic category of khums to the Imams as an
alternative to zakat to the Caliphs, though this hadith clearly displays some confusion about

whether khums and zakat are basically the same category, or different.

2.8.3 Khums theory under Kazim*
With Miisa al-Kazim, the theorization of khums takes a great leap towards what we

recognize as the classical Imami position on khums. We see, for the first time an explicit
conflation of two of the major component categories of Imami khums:
Ol as 598N ey agall 5 wiliadl (e sladl dused (e uedll s JE 23l e mlliall il (e
B8 (e G obed Y1 Ay V) sy 5 a) Jad ol e (el Jrnd ¢ el Caginall 038 JS (e 22 A3l
bl agas s 2 ) (3 g 5 ) Jpma ) g ol s gl s o (aeil) agin andyy Al g5 4ile
aAll g agle i Jla d) gy dms o eV 5V il Jons ) g s ) agesd . Janed) e g 5 GSlisall g 5
O ) sl Caai s M uadl) Caai 4l g il (ga 4l o guiie g s &) ) 5 (lagus ¢ agesd A3 Al 431 5 4
4 i Lo Al s QY e g aniy gl el agn s peiSlual agan s aalalil agud ¢ 4y Jal
D odie (e i Of sl e (IS agilixind e a5l Jae Ol s sl sed ¢ (o agie Juab (A ¢ aglin
O sl e S agilininl (o gal 5 ae o)y Il sed (o5 pgie Jamd (8 ¢ aglin B4 O sirin e

peie Jund Lol Y aglsa ol el Lail 5 40 st La oy odie (he 3

%There is a certain difficulty over distinguishing Kazim and Rida, due to the fact that they both have the same
kunya, Aba al-Hasan. In general, however, where there is doubt about which Aba al-Hasan is meant, we can
assumed it to be Kazim, due to the fact that Rida often goes by the moniker Abt al-Hasan II, suggesting that Kazim
was regarded as the default.
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The righteous servant [Kazim] (AS)®® said: The kfums is taken from five things: from
booty (ghana im), and pearl-diving, treasure, mines, and salt-flats (malldha). The khums
is taken from all of those categories (suniif), and donated to those to whom God (T)
donated them, and divided into four fifths between those who fought for them or the
owner of that property. The remaining fifth is divided between them into the six portions
which God apportioned: a portion for the Prophet of God, and a portion for the close
relations, and a portion for the orphans, and a portion for the wretched, and a portion for
the wayfarers. And God’s portion and the Prophet’s portion are for the holders of
authority (/7 al-amr) after God’s Prophet (SAAA) [i.e. the Imam] as an inheritance. And
that has three portions: two portions of inheritance, and a portion divided for him from
God. And half of that fifth is just for him, and the half of the fifth, between the people of
his house (ahl baytihi): a portion for the orphans amongst them, a portion for the
wretched amongst them, a portion for the wayfarers amongst them, divided according to
the Book and the precedents (sunna), meeting their needs according to their habits
(sunna). And if anything is left over from them, then that is for the Imam (a/-wali), and if
it is imperfect or insufficient for their needs, it is incumbent upon the Imam to pay from
his own wealth according to what meets their needs. But it is only necessary for him to

provide sustenance for them, because he has a surplus for them.””*%

Here then, for the first time, is a comprehensive, systematic overview of the Imami khums.

Kazim clarifies the ‘five things’ which make up khums, and their proper recipients. Crucially,

Kazim explicitly arrogates the entirety of the khums to the family of the Prophet, apparently for

% The righteous servant (al- ‘abd al-salih) is a standard epithet for Kazim. See Etan Kohlberg, “Miisa al-Kazim,”

100 Kulayni, Kafi, 1: 539-40.
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the first time. Thus, three shares out of six (i.e. a half) of the khums go to the Imam alone, with
the other three shares going to orphans wretched and wayfarers of the family of the Prophet. This
then adjusts the statement of Sadiq in which he implicitly suggests that the wretched, the orphans
and the wayfarers do not need the khums because they may receive sadaqga/zakat. Here, instead,
these needy are allowed their share of the khums, but only if they are drawn from the ranks of ah/
al-bayt.

The statement clarifies ambiguity, providing a fairly comprehensive overview to guide
the collection and distribution of khums. In addition, it appears to be directed only to the Imami
conception of the Imam, which fits with our understanding of Kazim as a more revolutionary
figure than his father.'%t Again, however, we should note that the solutions Kazim arrives at here
are not identical to the classical khums theory as developed in the Fifth/Eleventh century.'% It
mentions both the rights of the Imam to the khums revenues, but also his obligations, at least as
far as the family of the Prophet is concerned.
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Abii al-Hasan [al-Kazim]'*® was asked about a man from whom they [i.e. illegitimate

rulers, perhaps the ‘Abbasids] took the zakat of his property or the fifth of his booty

(khums ghanimatihi) or the fifth from the mines, then is that counted amongst his zakat

and his khums? And [the Imam] said, “Yes.”2%

101 For example Kazim appears to have supported the uprising of al-Nafs al-Zakiyya, see Crone, God’s Rule, 114.
102 See Calder, which mentions divergences between hadith and the classical theory.

103 “Alf al-Rida was also called Abii al-Hasan, though generally, if left unqualified, this name refers to the father,
rather than the son.

104 Ibn Babtiya, Faqih, 2:43.
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Again, here we see a question of the conflict with the revenues that the caliphal authorities were
collecting. In particular, it suggests that there was a conflict that arose from the need to pay zakat
or khums to the coercive authority of the Caliphs, but also to meet the demands of the Imams.
This appears to conflict with the more uncompromising statements of Sadiq regarding the
illicitness of paying zakat to caliphal authorities.

Within the context of his ongoing assertion of the Imam’s rights to the revenue of his
community, another intriguing hadith shows Kazim standing up for the traditional rights of ah/
al-bayt, by accusing the Caliph Mahdi for not restoring the rights of the family of the Prophet to
the Fadak lands.® Thus, we see that Kazim continues to be upholding earlier traditions of a very
public rhetoric of outrage over the misappropriate of the revenues that are the birthright of the
ahl-al bayt in general. Perhaps this kind of very public rhetoric in support of the ‘Alids is partly
what got Kazim in trouble with the Caliphs, leading to his imprisonment later under Hartin al-
Rashid.1%

The statements from Kazim, then, show a clear development of both khums, as part of a
defense of the rights of the ahl al-bayt as a whole to a distinct portion of the revenue generated
by the Muslims. While these statements are few and we might be tempted to discard these hadith
as ahistorical, the gradual development of khums theory indicated by the hadith is corroborated
by other sources. We know from the biographical dictionaries and heresiographies that Kazim
was, indeed, responsible for developing the revenues of his community. This is clear from the

fact that, the first clear references to a network of wakils occur in conjunction with his

105 The lands of Fadak were transferred into and away from the control of the ‘Alids over the course of successive
Imams throughout the Umayyad and ‘Abbasid periods. See Laura Veccia Vaglieri, “Fadak,” EI2.
106 Etan Kohlberg, “Miisa al-Kazim,” E12.
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Imamate.'®” Thus, by the time of Kazim’s death we understand that the office of wakil had
developed enough autonomous prestige and clout to be able to challenge the succession of the
Eighth Imam, Rida. One of the ways that the rejection of Rida’s Imamate was expressed was
when the wakils who opposed him refused to send the canonical taxes to the new Imam. They
believed that Kazim, the Seventh Imam was in occultation, and the canonical taxes belonged to
him alone, on his return.’®® The collection of the canonical taxes put the wakils of Kazim in a
position to assert an independent power-base from which to challenge the new candidate for the
Imamate. The activities of these wakils must be seen in terms of a taxation theory that was now
sufficiently developed to allow the collection of canonical taxes as a legitimate activity now
central to the definition of the Imami Imam, and important for his power base and his claim to
continuing the tradition of his fathers. As such, taxation was by Kazim both a very practical
matter and also one with important symbolic dimensions for the continuity of the community.
Kazim could not carry the centralization of revenue collection to its furthest extent and he
explicitly alludes to the limitations of a centralized system:
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Muhammad b. Yazid reported that Abi al-Hasan the First [al-Kazim] (AS) said,
“Whoever cannot give gifts to us, let him give to the poor of our Shi‘a, and whoever

cannot visit our tombs, let him visit the tombs of the good men of our brethren.””1%

107 In Kashshi, the earliest circumstance in which a wakil is mentioned the succession dispute between the gay ‘iyya
and the wagifa following Kazim’s death.

108 Buyyukkara, “Schism,” 85-6.

109 Kulayni, Kafi, 59-60.
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This statement suggests that in addition to the practical implementation of canonical tax-
collection, and the affirmation of the ideal of Imamic collection, it was recognized that in many
cases, the centralization of zakdat or khums collection was just not possible, but that the principle
was nonetheless maintained, with dispensation granted according to what is practically possible.
It is perhaps significant that this statement is ascribed to Kazim, as his long imprisonment by the
‘Abbasids would indeed have resulted in an inability to make direct payments to the Imam, just
as, later, the house arrest of Imams Hadi and “AskarT lead to the development of a relatively
autonomous group of wakils who were sufficiently strong to continue their activities even
without an Imam after the death of “Askart in 260/874.

Thus, by the time of Kazim, the Imami canonical tax system was clearly being
implemented on a fairly large scale. This gives us independent corroboration of our analysis of
the hadith statements Sadiq, which indicate the attempt to create legitimate sources of revenue.
Without the prior development of this tradition, the canonical tax-collection network could not
have become so significant a marker of Imamic legitimacy by the time of Kazim. Thus by the
time of Kazim we can assume the existence of a real, active network of wakils implementing the
theory of canonical tax-collection which set the Imami community upon an independent financial
footing, maintaining a separate spiritual-financial economy which divided them from other sects.
This network posed an implicit threat to the caliphal state, by building institutions that echoed
and undermined the legitimacy of state taxation-collection institutions, on the basis of an
oppositional theology.

The key innovations in the taxation-theory of Sadiq and Kazim's time, then, were
twofold: firstly the development of a strand of thought that, in lieu of the prohibited sadaga/zakat

revenues, created an area of taxation law dedicated to those revenues that were the exclusive
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prerogative of the family of the Prophet. It is very possible that this was part of the wider
Hashimite movement that arose in opposition to the Umayyads, though it came to have a
particular meaning in the context of the quietist Imamate of Imamis after Kazim.

The second major innovation in the taxation theory of Sadiq and Kazim was the
reinterpretation of the fifth (khums) of the ghanima from being a one-off windfall tax on booty to
a tax on ongoing income. From this moment on, and in combination with a more widespread the
Umayyad-era resistance to the caliphal state, Imamis would have a whole new distinctive area of
tax-theory, based on Qur’anic exegesis and a distinctive understanding of the Imamic authority
of a non-governing religious leader. The significance of this moment in Imami institutional
development becomes more significant when we consider the imprisonment of Kazim. Not only
was the canonical tax-collection becoming expanded in both theory and in its implementation,
but Kazim was deemed a sufficient threat for the Caliph to imprison him. In some accounts, it is

Kazim’s collection of funds that led to his imprisonment,110

and no wonder, for the creation of a
shadow fiscal apparatus must have implied resistance, if not confrontation to the state. It is
telling that the khums hadith carry Kazim’s challenge to the Caliph over the question of Fadak:

an implicit challenge to the Caliph’s legitimacy as successor to the Prophet's legacy, voiced

publicly, was unlikely to win caliphal approval.

2.8.4 Rida: crisis of succession and resistance from his followers
Following the death, in an ‘Abbasid prison, of Misa al-Kazim in183/799, the accession

to the Imamate by the Eighth Imam, ‘Al al-Rida, was hotly contested by many in the Imami
community. This is a clear indication that there was, by now, a stable understanding of the

Imamate as a hereditary position, embeddeded within a number of institutions that extended the

110 Btan Kohlberg, “Miisa al-Kazim,” E12.
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Imam’s influence far out to the community of his followers. Not least of these was the network
of wakils who collected and redistributed his canonical taxes. The first mention of a wakil in
Kashsh1’s biographical dictionary of the Shi‘i notables is in references to the wakils who
protested against the Imamate of Rida, withholding the canonical taxes from him, and instead
upheld the ‘wagifi’idea that succession to the Imamate had suspended, and Kazim had gone into
Occultation, to return again. In a clear indication that our legal hadith are, indeed, authentically
datable to the period of the Imams they are ascribed to, the khums theory reflects the turmoil of
Rida’s day. The key element that is distinctive in the statements on khums ascribed to Rida is a

spate of requests for exemption from canonical taxes:
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Muhammad b. Zayd said: A group of people came from Khurasan to Abt al-Hasan al-
Rida (AS) and they asked him to give them a dispensation from the khums (an
vaj ‘aluhum fi hillin min al-khums). [The Imam)] said, “... We will not, we will not, we
will not grant any person amongst you a dispensation.”*!
In this account, then, a community from the east comes to the Imam, asking for a dispensation
from khums, and they are strongly rebuffed with the suggestion that there are no circumstances in

which a dispensation from khums is possible. Clearly this must be seen in the context of the

problems posed by the wagifa and the challenge they presented to the legitimacy of the new

11 Kulayni, Kafi, 1:548.
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candidate for Imamate, and his canonical tax-collection mechanism as a result. Another tradition

mentions similar requests from people coming from the east:
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Muhammad b. Ziyad al-Tabart said: A man from the merchants of Fars from amongst the
mawali of Abii al-Hasan al-Rida (AS) asked him permission regarding khums, and [the
Imam] wrote back to him:
“In the name of God, the merciful, the compassionate... Money is not licit except to the
extent to which God has made it licit. Indeed khums is our aid in our religion, for our
dependents and our followers (mawali). We do not waste it nor use it to buy goods for
ourselves due to what we fear of his severity, so do not conceal it (tazwithu) from us, and
do exclude yourselves from our prayers when you are capable of paying it. Indeed,
paying [the khums] is the key to sustenance for yourselves, and the purification of your
sins...” 13
Again, the Imam rejects the request for a dispensation from khums, in this case providing a
broader religious justifications for it, including both purification, and also as a means to future
worldly sustenance (rizg).
Why do we see this sudden clumping of requests for dispensation from the khums linked

to the name of al-Rida in the legal sources? It clearly suggests that khums had indeed been levied

112 Here I read “d~ ” instead of “Jas”.
113 Kulayni, Kafi, 1:547-8.
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on a wide scale during the Imamate of Kazim — among communities as far as Khurasan — but that
there was a relapse following his death. This relapse fits in with the historical narratives and
heresiographical sources that note the problems with the succession to Kazim, and the large
break-away group of the wdagifa who denied the Imamate of Rida, and withheld canonical taxes
from him.** The above hadith suggest that even the pro-Rida communities tried to gain
dispensations from payment, suggesting that even after a couple of generations, the systematic
collection of canonical taxes was insufficiently institutionalized. Rida however asserted
continuity.

While Kazim appears to have been a charismatic innovator, establishing a parallel Shi‘i
shadow fiscal economy, and pubically standing up for the rights of the ahl-al-bayt to Fadak in
the face of the Caliph, Rida's legitimacy was initially difficult to establish in the face of the
wagqifi revolt. The requests for exemption may not necessarily have been made by wagifis, but
clearly it was a moment in which the burdens of the Imamic canonical taxes might have seen too
much to bear when the legitimacy of the candidate for Imamate was not clearly proven. This
attitute can be compared to what was to happen several generations later after the death of
‘Askari, and the dispensation which Abt Ja‘far was forced to offer his community regarding the
khums'*> when faced with the impossibility of collecting the full complement of Imamic
canonical taxes during the perplexity of the ghayba era. These requests for exemption may not
have been insubordination, though at least in the first example, Rida certainly seems to have
been exasperated by them. Instead it shows the pitfalls of the living word of the Imams which

meant that what one Imam established could be reinterpreted and shifted by a later Imam,

114 Buyukkara, “Schism,” 85-95.
115 See Chapter 7.
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through his living interpretation of divine text, and the interests of his community. In this case, it
had the potential to work against the Imam, as his community could perhaps expect new position
on Imamic-taxation to fit the new era.

Other than the question of dispensations, the statements of al-Rida on khums suggest a
continued refinement of its nature and scope, including a specification of the relationship
between khums and zakdt. In once case, for example, Rida is asked about zakat on treasure, and
he says, “Zakat is not required on treasure, but rather khums is required on it.”*'® Apparently
there continued to be a confusion between the two categories, and perhaps a hostility to the idea

of paying a double-tax on the same item that required explicit statement from the Imam.

2.8.5 Later Imams
Between Rida and the Occultation era, there is little addition to the theory of Imami

khums. Refinements and clarifications continue, but no great alterations are evident. One thing
that must be emphasized is that there appear to have been ongoing resistance from the
community to the imposition of khums. The Ninth Imam, Jawad, like Rida, was asked to grant a
dispensation from paying khums. Interestingly enough, in this case, Jawad agrees to grant a
dispensation, but after the petitioner has left the room, he inveighs against him, suggesting that
God will mark the non-payment of khums against his name on judgement day.!’

Evidence of continued resistance and confusion about the right of the Imams to collect
revenues from their community appears even as late as the Imamate of the Tenth Imam, Hadi. In
one hadith, someone questions whether Hadi has the right to inherit the property and collect the

dues of the previous Imam, assuming that on the death of Jawad, responsabilities lapsed. This

116 Ibn Babtiya, Fagih, 2:40.
17 Kulayni, Kafi, 1:548.
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hadith, then suggests the ongoing need to assert the continuity of the nass Imamate and
continuously to justify the centralized collection of dues from the community. In this light, we
must draw the conclusion that even a century after the time of Bagqir, the identity and institutions
of the Imami community are more precarious than we tend to assume, or otherwise how would it
be possible that Hadi's right to Jawad’s property could be contested? This report may center upon
doubts about an individual case of succession from the ninth to the tenth Imam (though this was
one of the smoother moments in succession in the Imami line), but it also undermines our
assumptions of the strength and continuity of the institutions of the Imamate, suggesting that the

centralizing efforts Imams were countered by the centrifugal forces of local self-determination.

2.9 Conclusion
In summary, the statements of the Imams suggest a development of Imami kAums wihtin

the context of a broader attempt to define a set of revenue categories as the exclusive right of the
family of the Prophet, who could not collect zakat, and for the Imam in particular, as the idea of
the nass Imamate of the Imami Imam gathered speed. The development of the category of zakat
itself was also an important part of this picture, for if the Imami Imam could collect and control
zakat, even if he could not legitimately use it for himself, this nonetheless would burnish his
reputation as the ritual center of his community, while extending his patronage network.

The Imami taxation theory has similarities with both Sunni and Zaydi taxation theory,
and, indeed all three underwent pivotal developments at a time of contestation of Umayyad
authority. What remains a mystery is exactly why Ja‘far al-Sadiq and Musa al-Kazim, in
particular, took steps to develop theory and practice of collection of large amounts of funding. It
seems likely that the origins of this phenomenon was the anti-caliphal da ‘wa which gave rise to a

number of ‘Alid revolts, but was disrupted by the most successful example of such a da ‘wa: the
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‘Abbasid revolution? Even after the rise of the ‘Abbasids it appears that the community
structures and legal theories put in place continued to bear fruit for the Imami community,
producing a shadow fiscal system that implicitly, but not explicitly, rivalled the state.

At any rate, by the death of Miisa al-Kazim in 183/799, the collection of canonical taxes
from the community was developed enough for the agents to precipitate a crisis when the wagqifi
agents in Kufa withheld canonical taxes from the new Imam, Rida, who also faced a slew of
requests for dispensation from paying khums (especially from members of the community in the
east; Khurasan and Fars), suggesting again, that the centralized collection of khums, even from
fairly far-flung adherents, had been consolidated by the beginning of the third/ninth century.
However, ongoing challenges of the Imams’ collection of money suggest that this process of
consolidation was never complete, so that by the death of the Eleventh Imam, al-Hasan al-
‘Askart in 260/874, the ongoing collection of canonical taxes from the community was certainly
not guaranteed. And indeed, in the following chapters we will further discuss the very real

difficulties faced by the wakils attempting to hold the community together in the Occultation era.
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Chapter 3: The crucible of Occultation: the structure and dynamics of the
Imami community

3.1 Overview
To understand the events that took place upon the death of the Eleventh Imam, we must

understand the structure and dynamics of the Shi‘i community. As | argued in the introduction,
the Imamate included both direct communications between the community and the Imam, and
the symbolic representation of the Imam’s authority to the community, an authority which was
interpreted as having different qualities by different hermeneutic sub-communities within the
broad church of the Imami Shi‘a. The process of symbolization of the Imam, was controlled to
some extent, mediated as it was through the sacred economy of the wikala network. The need for
such institutions of mediation was a function of the fact that the Imami Shi‘i community was, by
the late third/ninth century, relatively far-flung, though probably thinly spread throughout the
Muslim world.

It is important to emphasize, that rather than being purely a community of belief, the
Imam community in this period was linked by ritual practice, by the circulation of material
objects. Belief was an important requisite to the definition of community: belief in the Imamate
of a particular Imam was foundational to the community identity. In this chapter, I aim to show
the ways in which the Imam functioned as the center of a loosely-structured network. In spite the
Imam’s symbolic centrality, does not operate in a purely top-down fashion, but rather the
Imamate and the regions that acknowledge him are engaged in constant negotiations about fiscal
issues, doctrinal issues, patronage and politics. The different elements within the Shi‘i

community, the regional communities, the functionaries, servants and family of the Imames, all
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participated in the creation of meaning, and the early Occultation period shows a process of
negotiation between them to solve the Crisis in the Imamate.

It is important to recognize the complexity and inertia of the structures that we discuss in
this chapter because it was these structures which remained after the Eleventh Imam’s death in
260/874. Through the uneasy continuity of these institutions of Imamate — in particular the
wikala network whose agents mediated the presence of the Imams — the distant Shi‘a were able
to continue to feel the presence of the Imamate, even though there was no present Imam. The
Imam’s charisma was represented through the sacred economy of the wikala network, and this
allowed that the idea of the Hidden Imam could find root, and gain force for a community who

were still experiencing the ongoing operation of the institutions of the Imamate.

3.2 The structure of the Imami community around the time of the Occultation

3.2.1 The geographical disposition of the community connected by the wikala-network
We will now look briefly at the geographical spread and disposition of the Imami

community in the aftermath of the death of the Eleventh Imam. A crucial report that helps us to
locating key figures in the Imami community in the early ghayba era, is cited in Ibn Babtiya’s
Kamal. Tbn Babiiya cites a hadith narrated by a certain Muhammad b. Abi ‘Abd Allah al-Kaff,
and transmitted by two generations of the Asadi family which was prominent in the era of the
Envoys Abt Ja‘far and Ibn Rawh: both Abu al-Husayn al-Asadi, a wakil for Rayy, who was said
to have succeeded to the authority of Hajiz the wakil, and his son Abt “Ali. In this hadith,
Muhammad al-Kafi provides a list of those who saw the Twelfth Imam, split into those who saw
the Imam from among the wakils, and then from among named and unnamed members of the
broader community. This gives us a sense of both where major centers of the Imami community

were located, but also a sense for where support for the Occultation faction was based. The order
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in which they are mentioned is also significant, in that it appears to work out from the center, via

significant central communities, to more far-flung ones.

Table 3: Wakils who saw the Imam, according to Muhammad al-Kafi*

From

Name

Affiliation

Baghdad (5)

Al-‘Amri [ Uthman b.

Sa‘id, or Hafs b. ‘Amr]

First Envoy in Twelver tradition

His son [Muhammad b.

‘Uthman, Abi Ja far]

Second Envoy in Twelver tradition. Son of al-

‘Amri, above.

Hajiz

Important wakil of the early nahiya. Active in
Baghdad and Samarra. Seems to deal with the
east: Merv, Balkh.' Doubts surrounding his
authority were countered by a rescript issued in

the name of the Hidden Imam.F

Al-Bilali

Prominent wakil of Eleventh Imam. Became an

opponent of Abu Ja'far al-'AmrT.

Al-‘Attar

This probably refers to “Ali b. Sulayman b.
Rashid al-"Attar al-Baghdadi, mentioned by
Kashshi as being a keeper of a storehouse

(khazana) on behalf of the Eleventh Imam. ™

! Based on al-Asadi’s narration, Ibn Babiiya, Kamal, 442-3.
i Ibn Babiiya, Kamal, 488.

ii Ton Babiiya, Kamal, 498-9.
iii K ashshi, Rijal, 406-7. Given that this ‘Attar is listed among the wakils from Baghdad, he should not be confused
with the family of Qummi traditionalists which include Yahya b. Muthanna, Muhammad b. Yahya al-‘Attar, and his
son, Ahmad b. Muhammad, who are prominent transmitters of hadith asserting the existence of the Hidden Imam
(see Abu al-*Abbas Ahmad b. ‘Alt al- Najashi, Rijal, (or Asma’ musannifi al-shi ‘a), edited by Miisa al-Shubayri al-
Zanjani (Qumm: Mu’assisat al-nashr al-islami: 1407 H [1986 CE]), 353.)
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Kufa (1) Al-‘Asim1 Transmitter of hadith highlighting Hajiz's role in
the nahiya
Ahwaz (1) Muhammad b. Ibrahim b. Wakil for Ahwaz. Famously doubted the
Mahziyar Occultation, and the Envoyship of Abii Ja“far
but was eventually won over. Son of a wakil
Qumm (1) Ahmad b. Ishaq Prominent early-Occultation regional wakil,
scholar and hadith transmitter. In the thiga
hadith he appears in favor of ‘Amris and
ghayba. He appears as the Qummi delegate to
Samarra to find the Imam. (See Chapter 5).
Hamadan (1) | Muhammad b. Salih
Rayy (2) Al-Bassami
Al-Asadi Probably the father or some other relation of
Abi al-Husayn Muhammad b. Ja‘far al-Asadi,"
the wakil at Rayy who succeeded Hajiz (see
Chapter 5).
Adharbayjan | Al-Qasim b. al-‘Ala’ Sent money from waqgf of Eleventh Imam to
(1) wikala." Wakil since time of al-Hadi, Tenth"'

succeeded in post by his son Hasan.""

V Seeing as Abil al-Husayn al-Asad is in the isnad of this report, it would seem unlikely (though not impossible),
that he should be one of the wakils listed in it, suggesting that it is an Asadt of an earlier generation, though the
location at Rayy suggests that it is probably of the same family of wakils. As we will see, Abti al-Husayn al-Asadi
appears to have belonged to the second generation of wakils in the Occultation era, based on his death date reported
in the rijal literature, see below, Chapter 5.
V' Hussain, Occultation, 124.

vi Hussain, Occultation, 95.

Vil Hussain, Occultation, 124,
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Nishapur (1) | Muhammad b. Shadhan [b. | Mentioned in a rescript (tawgi ‘) of Twelfth
Nu‘aym] Imam as “a man of our Shi‘a”""" Related to Fadl

b. Shadhan the Nishapuri scholar

It must be emphasized that this list reflects literary memory as much as it does historical
activities. It clearly has been compiled from extant reports available to one of the transmitters,
and quite possibly updated by later links in the chain. The people in this report appear in it by
virtue of the fact that their names exist in hadith about the Occultation or have dealings with the
Imam or the nahiya.* Nonetheless, it gives us a useful summary of knowledge about the
Occultation drawn from some time in the early-mid fourth/tenth century, a generation or two
before Ibn Babiiya wrote it down. Unless evidence exists to suggest otherwise, all of these
named wakils can be provisionally be assumed to be insiders to the Occultation-faction, by virtue
of their reputation as people who are remembered as having sworn witness to the existence of the
hidden Imam. However, various reports also show that the Occultation faction was split, and
‘Amri leadership was contested. We will deal with these conflicts in detail later, in particular in
Chapter 7, but for our understanding of the structures of the wikala-network of this time, it is
important to acknowledge the existence of conflicts which might take the form of ideological

differences, or struggles for control of resources or influence. The wakils (especially the

vili Tbn Babiiya, Kamal, 483-5.

The literary nature of this list is clearly apparent in the list of the non-wakils who saw the Imam. These are a
mixture of prominent Imami figures and unknown figures, including many who appear to be merely stock characters
culled from miracle stories, and can only be recognized by reference to the story in which they appear — such as the
man with the pebbles (sahib al-hasat) mentioned in the table below, which appears to correspond to a hadith in
which the Imam turns pebbles into gold, Ibn Babiiya, Kamal, 444-5. In addition, the names of many of the less well
known figures might well have suffered gradual orthographic degredation over the years of transmission, so it is
hard to be sure that these are indeed real names.
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Baghdadi wakils) listed in this report become focal points for strong support of, or strong
opposition to the Occultation faction lead by the ‘Amiris.
Muhammad al-Kafi’s report also includes a list of non-wakils who saw the Imam:

Table 4: Non-wakils who saw the Imam

Location Name or description

Baghdad (11 named) Abi al-Qasim b. Abi Hulays

Abii “Abd Allah al-Kind1

Abi ‘Abd Allah al-Junaydi

Hariin al-Qazzaz

AI-NTT (?)

Abi al-Qasim b. Dubays

Abu ‘Abd Allah b. Farrukh

Masrir al-Tabbakh the mawla of Abu al-Hasan [al-Hadi]

Ahmad, son of al-Hasan

Muhammad, son of al-Hasan

Ishaq al-Katib from Banii Nibakht [=Nawbakht]

The man with the camel fat (niwa’), or perhaps date stone

(nawat)

The man with the sealed purse (sahib al-surra al-makhtima)'

Hamadan (3 named) Muhammad b. Kashmard

" Sealing is a relatively common trope in the miracle narratives of the Imams and the nahiya, including, for example,
the conversion narrative of Ibn Mahziyar, Ibn Babuya, Kamal, 486-7.
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Ja‘far b. Hamdan

Muhammad b. ‘Umran

Dinawar (3 named) Hasan b. Hariin

Ahmad b. Ukhiyya

Abt al-Hasan

Isfahan (1) Ibn Badhshala
Saymara (1) Zaydan
Qumm (5 named) Al-Hasan b. al-Nadr

Muhammad b. Muhammad

‘Ali b. Muhammad b. Ishaq

His father,

Al-Hasan b. Ya‘'qub

Rayy (5 named) Al-Qasim b. Miisa

His son

Abt Muhammad b. Hartin

The man with the pebble (sahib al-hasar) "

‘Ali b. Muhammad [‘Allan al-Kulayni?]

Muhammad b. Muhammad al-Kulayni

Abu Ja‘far al-Raffa’

Qazwin (2 named) Mirdas

‘Ali b. Ahmad

I The man with the pebbles (sahib al-hasat) presumably a reference to an unnamed charater for whom the Imam
turned pebbles into gold, Ibn Babiiya, Kamal, 444-5.
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F-a-g-t-r Two men
Shahrzar The maternal cousin (ibn al-khal)
Fars The anguished man (al-makriy)

Merv (1 named)

The man with 1000 dinars

The man with the money and the white note

Abii Thabit

Nishapur (1)

Muhammad b. Shu‘ayb b. Salih

Yemen (5 named)

Al-Fadl b. Yazid

His son, Hasan

Al-Ja‘fari

Ibn al-A‘jami (or, “the son of the Persian™)

al-Shimshatt™

Egypt (1 named)

The man with the two babies (sakib al-mawliidayn)

The man with the money at Mecca

Abu Rija’
Nisibin (1) Abt Muhammad b. al-Wajna’
Ahwaz (1) Al-Khusaynt

In order to supplement this picture of the geographical spread of the Shi‘i community

loyal to the Hidden Imam during the early Occultation we can get a further sense in looking at

il Despite the Anatolian nisba, this man was the messenger (rasiil) of someone with nisba al-Yamani. See Ibn

Babiiya, Kamal, 491.
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the locations mentioned in the narratives of reports from Ibn Babiiya’s Kamal chapters devoted
to the early Occultation period:
Table 5: Geographical locations mentioned in the Ibn Babiiya’s Kamal, covering the early

Occultation period

Khujand ' Balkh"
Bukhara' Hind (Kashmir)"
Aba [near Qumm]™ Wasit""
Merv" Kufa”ii

Taking the information presented in these tables all these together, the most significantly
represented locations, are Baghdad, Rayy, Qumm, and, Yemen, though there is some doubt as to
whether the Yemeni Hadith really represent Yemeni communities. We must, therefore be very
careful not to take this data too literally.! The theological motivation for including the widest
possible spread of geographical locations stems from the explicit claim made by the Twelver

doctors that the sheer numbers of witnesses to the Imam and their geographical isolation from

i Ibn Babiiya, Kamal, 509.

ii Tbn Babiiya, Kamal, 519.

il Ton Babiiya, Kamal, 503.

v Ibn Babiiya, Kamal, 488.

V Ibn Babiiya, Kamal, 488-9.

Vi Ibn Babiiya, Kamal, 486; 493; 505. It should be noted that this story has a legendary, fairy-tale quality to it.

Vil Ibn Babiiya, Kamal, 486; 493; 505.

Vil Tbn Babilya, Kamal, 517. It should be noted, however, that this report metions a Qummi student studying at Kufa,
rather than any native Kufan relations with the Occultation faction.

! Most of this information appears to have been culled from the very hadith that Ibn Babiiya also cites to substantiate
the ghayba. It is possible, then, that in some cases, a misleading nisba surname was used to locate someone
geographically, when this name might have reflected their origin, rather than their location. We have some clues that
this kind of misleading deduction was at operation here. For example, al-Fadl b. Yazid, listed for Yemen, appears in
a report as being in Baghdad, wishing to go on hajj, but feeling anxious about the security situation in the country.
Ibn Babiiya, Kamal, 490-1. It would see strange for someone to be based in Yemen, yet planning a Hajj from
Baghdad.
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each other removes the possibility that these proofs were concocted by conspiracy.? Nonetheless,
there are some significant patterns that it is safe to extract. While a wakil is mentioned for Kufa,
no non-wakils from Kufa are listed as having seen the Twelfth Imam, and the only mention of
Kufa as a location involved in an Occultation story has a Qummi, rather than a Kufan as its
protagonist. There are no early-Occultation reports in the Kamal that provide evidence for a
Kufan community that participates in the wikala-network through the contribution of money or
the making of requests to the Imam. Does this mean that the Kufan community, for so long the
epicenter of the Shi‘i movement was excluding itself from the newly formed ghayba-faction?®
Something like this must be happening. Notably, we know of two other Shi ‘i factions active in
Irag, and in competition with the Occultation faction of the Imamis, or the later Twelver
orthodoxy: the Nusayris, who were initially part of the Occultation faction, but whose leaders
were anathematized, and the Ismailis. In addition, the uprising of the Zanj in Basra is likely to
have been an influential disturbance in the relations between Imamis and the institutions of
Imamate.*

The key locations mentioned both in the Muhammad al-Kafi’s list, and backed-up by the
texts of the other reports emphasize the increasingly Eastern, Iranian components of the Imami
community. The Baghdadi-Iranian axis is striking — in particular the Baghdad-Qumm axis, and

this reflects what we see across the early Occultation hadith, in which a special relationship

2 These, and other proofs will be discussed in later chapters.

% Interestingly, however, Kufa was a crucial source for hadith from the Imams that were used to legitimize the idea
of ghayba, see “Between Qumm and the West: The Occultation According to al-Kulayni and al-Katib al-Nu‘mani,”
Culture and memory in medieval Islam: essays in honour of Wilferd Madelung, edited by Farhad Daftary and Josef
W. Meri (London: 1.B. Tauris, 2003), 106.

4 While | have seen no reports of Imamis supporting the Zanj among the sources | have used, there are reports which
imply the uprising of the Zanj was related to the caliphal authorities’ scrutiny of the Imamis, taking the pressure off
the Imamis in Samarra and Baghdad for a while, Ibn Babtiya, Kamal, 473-4.
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begins to appear between the Baghdadi wakils and the Qummi community.® The Kamal is a
continuation of this tendency, as a text by a Qummi, produced in Rayy, seeking to canonize the
legitimacy of the Baghdadi wakils. Taken together, the list of wakils with those among the non-
wakils who are named suggests the strong centering of the newly consolidated community upon
Baghdad, Qumm and Rayy. This suggests an ongoing movement of Imami power away from
traditional loci in Kufa and Irag, and more towards Iran. This makes sense in view of the
irruption of Shi‘i support for the Qaramita in the Kufa area, in the early Occultation period,
which must have tapped into a potential Imami-support base, and sapped support for the nascent
Occultation faction. It also reflects an ongoing trend, in which support for the Imams
increasingly was based in the east.®

A couple of other locations appear to be notable for the contestation between members of
their communities. Ahwaz is a locus of contestation, as exemplified by Ibn Mahziyar’s doubt
narrative that occurs in several different versions in different places.” Notably Ahwaz was one of
the key locations from which the Ismaili da ‘wa appears to have first emerged.® The community
in Nishapur is mentioned by Ibn Babiiya himself as a continued problem-location even as we
approach the classical era.® This perhaps was part of an ongoing series of debates that we see in

the pre-Occultation era.®

® For the composition of Baghdadi and Qummi Shi‘ism, see Andrew Newman, The Formative Period of Twelver
Shi‘ism: Hadith as Discourse Between Qum and Baghdad (Richmond, Surrey: Curzon, 2000), 1-49.

6 See, for example, the rising prominence of Qumm as a Shi‘i town, and, in particular, the relationship between the
Qummi Ash‘ar tribe and the Imams, Newman, Formative Period, 32-45.

" We treat the case of Ibn Mahziyar in detail in chapters 5 and 7.

8 Farhad Daftary, Ismailis in Medieval Muslim societies (London: 1.B. Tauris 2005).

® The Kamal itself was written in response to the doubts excited in the community of Nishapur over the matter of the
Twelfth Imam, Ibn Babiiya, Kamal, 2-3.

10 For the conflict in Nishapur as a struggle between Fadl b. Shadhan’s moderate tendencies, and the radicals of
Nishapur, see Tamima Bayhom-Daou, “The Imam's Knowledge and the Quran according to al-Fadl b. Shadhan al-
Nisaburi (d. 260 A.H./874 A.D.),” BSOAS 64, No. 2 (2001): 188-207.
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3.2 The geographical location of the wikala-network’s leadership

3.2.1.1 Samarra and Baghdad
The wikala network was based in Samarra’ during the Imamate of the Tenth and Eleventh

Imams, and continued to be so in the earliest days following al-Hasan al-‘Askari’s death. It is
clear, however, that there was an early shift from Samarra to Baghdad. The location of reports
among our sources helps us to date and comprehend the transition from the institution of the
Imamate in Samarra to the institution of the Envoy in Baghdad, with a transitional period in
which the Envoys or wakils in Baghdad maintained contact with a ‘hidden wakil’ in Samarra. I

will discuss this in detail in Chapters 5 and 7.

3.2.1.2 Hijaz
Though the Tenth and Eleventh Imams had been held against their will at the caliphal

court in Samarra, the traditional seat of the Imams had been in the Hijaz, in and around Medina.
Judging by the flourishing of pilgrimage literature and controversy surrounding the practice,
taking pilgrimages to sites associated with the family of the Prophet (often tied into the itinerary
of the Hajj pilgrimage) was a practice that was increasing in significance in this period.!* Thus, it
is not surprising that some early-Occultation reports Kamal locate the Twelfth Imam in the
Hijaz.'? It is very likely that these develop out of old tropes that were circulating in reports
during the lives of the manifest Imams, rather than being direct pieces of historical evidence.
However, it is plausible that these reports also represent a real historical impulse to search for a
new candidate for the Imamate in the sacral places of the Hijaz — precisely because of the long-

standing association between the Imams and these places. The Hajj, as well as pilgrimages to

11 See “Ziyara,” E12; Abdulaziz Sachedina, The Just Ruler (al-sultan al- ‘adil) in Shi ‘ite Islam: the Comprehensive
Authority of the Jurist in Imamite Jurisprudence (New York: Oxford University Press, 1988), 79; Takim, Heirs, 64-
66.

12 For example, see, Khasibi, Hidaya, 227-8.
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Karbala, and other key locations, continued to serve as an opportunity for far-flung Shi‘a to
interact with other members of the Shi‘i community — whether Imami or of another stripe.'® lbn
Babiiya quotes, for example, a peculiar report in which an Egyptian travels to search for the
Imam in Medina, and in particular searches for a son of al-Hasan al-‘Askari in Surya '* near
Medina, the birthplace of the Tenth Imam, ‘Alf al-Hadi.®® More detail is preserved in the Nusayri
tradition, in a version of the same report quoted in Khasibi’s al-Hidaya al-kubra in which a
believer goes in search of the Imam in Medina and Surya.'® In both versions, the Egyptian
believer hears the voice of the Twelfth Imam, and is urged to proselytize the truth of the ghayba
to the people of Egypt. In the Nusayri reports, the Imam’s invocation occurs in the gazebo (zulla)
of al-Hasan al-*AskarT near a palace (gasr) in Surya. Thus these accounts rely on the legitimating
device of association with key locations of importance to the family of the Imams. We can
imagine this as being an important side-show to the political contestation between wakils in
Samarra and Baghdad: Imamis were actively searching for an Imam, and they would meet at
these key locations, sharing what information they had, comparing possibilities and beginning to
form consensuses about this new phase of the Imamate, or in some cases converting away from

the perplexities of Imami Shi‘ism.Y” This kind of interregional searching and process of

13 Note the importance of the Hajj as providing meeting points with many Muslims and the opportunity to
proselytize for the Ismaili da ‘wa, for example, a meeting in which Abti ‘Abd Allah al-Shi‘T met with Kutama
Berbers on Hajj after which he followed them back to the maghrib and planted the seeds for the establishment of the
Fatimids in North Africa, Farhad Daftary, The Isma ‘ilis: their History and Doctrines (Cambridge: Cambridge
University Press, 2007), 126.

14 Ibn Babiiya, Kamal, 491-2.

15 Al-Shaykh Mufid, Muhammad b. Muhammad b. al-Nu‘mani al- Ukbari, Kitab al-irshad: The Book of Guidance
into the Lives of the Twelve Imams, translated by I.K.A. Howard (Elmhurst, N.Y.: Tahrike Tarsile Qur’an Inc.,
1981), 496.

16 Khastbi, Hidaya, 277-8.

17 For example, in his Iftitah al-da ‘wa, al-Qadi al- Nu‘man mentions the story of Ibn Hawshab, a Twelver who
became an Ismaili missionary after meeting the Ismaili Imam on the banks of the Euphrates, Abt Hanifah al-Qad1
al- Nu‘man b. Muhammad, Founding the Fatimid state the rise of an early Islamic empire : an annotated English
translation of al-Qadr al-Nu ‘man's Iftitah al-Da ‘wa, translated by Hamid Haji, (London: 1.B. Tauris, 2006) 20-29.
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consensus formation is dramatized in another report in Khasibi’s Hidaya. In this report, Ahmad
b. Muhammad al- Mada’ini goes on Hajj and starts asking a