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2

Genealogy, Money and the 
Drawing of Boundaries

Central to the ÝAlids’ claims to social distinction and entitlement to a variety of
privileges was their close genealogical connection to the Prophet. With the dispersal
of the family to all parts of the Islamic world, which accelerated after the failed revolt
of Íusayn b. ÝAlÐ at Fakhkh in 169/789, the establishment of certain controls over this
connection became increasingly important. This concern is reflected in the
appearance of ṬÁlibid genealogies, genealogical works focusing explicitly on the
ÓÁlibid branch of the BanÙ HÁshim, from the mid-third/ninth century onwards. The
ÝUmdat al-ÔÁlib of Ibn ÝInaba (d. 828/1424–5), which dates from the early ninth/
fifteenth century, is the most famous and widely used of such works, yet it stands at
the end of the development of a specific genre or group of works: genealogies of the
family of the Prophet, based on family (or local) registers, which were written by
genealogists who were themselves predominantly ÝAlids or ÓÁlibids.1

Genealogy, of course, was by no means a new genre. Arab genealogy was a
central form of early Islamic historiography, recording the heritage of the Arab pre-
Islamic past in Islamic terms.2 The major difference between the ÓÁlibid works and
the earlier Arab genealogies, such as Ibn al-KalbÐ’s (d. 204/819) Jamharat al-nasab,
is the former’s concern with contemporary lineages. Whereas the general Arab

41 Ibn ÝInaba, ÝUmdat al-ÔÁlib fÐ ansÁb Ál AbÐ ÓÁlib (Najaf, 1961), new edn MahdÐ al-RajÁÞÐ (Qum, 1425q/
2004); for Ibn ÝInaba see Biancamaria Scarcia Amoretti, ‘Ibn ÝInaba’, E I2; and Biancamaria Scarcia
Amoretti, ‘Sulla ÝUmdat al-ÓÁlib fÐ ansÁb Ál AbÐ ÓÁlib, e sul suo autore ǦamÁl al-DÐn AÎmad ibn ÝInaba’,
Annali dell’Instituto Orientale di Napoli, n.s., 13 (1963), pp. 287–94. Many of the earlier ÓÁlibid
genealogies have only recently become available in printed form. These include YaÎyÁ b. al-Íasan b.
JaÝfar al-ÝAqÐqÐ (d. 277/891), KitÁb al-MuÝaqqibÁn min wuld al-imÁm amÐr al-muÞminÐn, ed. MuÎammad
KÁz.im al-MaÎmÙdÐ (Qum, 2001); AbÙ NaÒr al-BukhÁrÐ (d. mid-fourth/tenth century), Sirr al-silsila; Shaykh
al-Sharaf al-ÝUbaydalÐ (d. 435/1043), TahdhÐb al-ansÁb wa-nihÁyat al-aÝqÁb, ed. MuÎammad KÁz. im 
al-MaÎmÙdÐ (Qum, 1413/1992–3); AbÙ al-Íasan al-ÝUmarÐ al-NassÁba (d. 450/1058), al-MajdÐ f Ð ansÁb
al-ÓÁlibiyyÐn, ed. AÎmad al-MahdÁwÐ al-DÁmghÁnÐ (Qum, 1409/1988/9); AbÙ IsmÁÝÐl IbrÁhÐm Ibn
ÓabÁÔabÁ (d. second half of the fifth/eleventh century), Muntaqilat al-ÓÁlibiyya, ed. MuÎammad MahdÐ
al-Sayyid Íasan al-KharsÁn (Najaf, 1388/1968); Ibn Funduq al-BayhaqÐ (d. 565/1169), LubÁb al-ansÁb,
ed. MahdÐ al-RajÁÞÐ (Qum, 1410/1989/90); Fakhr al-DÐn al-RÁzÐ (d. 606/1209), al-Shajara al-mubÁraka f Ð
ansÁb al-ÓÁlibiyya, ed. MaÎmÙd al-MarÝashÐ (Qum, 1409/1988/9); IsmaÝÐl b. al- Íusayn al-MarwazÐ
al-AzwarqÁnÐ (d. after 614/1217), al-FakhrÐ f Ð ansÁb al-ÓÁlibiyyÐn, ed. MahdÐ al-RajÁÞÐ (Qum, 1409/
1988/9); and MuÎammad b. ÝAlÐ Ibn al-ÓiqÔaqÁ (d. 708/1308), al-AÒÐlÐ f Ð ansÁb al-ÓÁlibiyyÐn, ed. MahdÐ
al-RajÁÞÐ (Qum, 1418/1997).

42 See Asad Ahmed, Religious Elite, Introduction, and discussion below.
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14 The ÝAlids

genealogies may be termed a ‘backward-looking genre’,3 the ÓÁlibid works are by
contrast ‘forward-looking’ and concerned with their current times: Which lineages
have survived? Where have they settled? What is their status? Do they belong to the
families of nuqabÁÞ? How can a genealogy be proved or disproved? The frequent
references to false claimants in the genealogies suggest that such discussions were
not merely of a theoretical nature, but that some very real interests were at stake. 

While the genealogies do not always provide rich accounts – they often give little
more than a long list of names, with few stories and even fewer dates – they do give
a lot of prosopographical information, and this can be analysed for a number of
insights into the history and development of the ÝAlids. As is the case with much of
the early Islamic source material, few of the ÓÁlibid genealogies were written in the
period under focus in this study; most date from a slightly later period, mainly from
the fifth/eleventh to ninth/fifteenth centuries. Moreover, some of the main works
have not survived, at least not in their original multi-volume form. For example, the
early fifth-/eleventh-century author Shaykh al-Sharaf al-ÝUbaydalÐ (d. 435/1043)
says that his work TahdhÐb al-ansÁb is an abridgement of a much larger version of
10,000 pages, which is no longer extant, and the work of the frequently quoted AbÙ
al-GhanÁÞim al-DimashqÐ (d. 438/1046) appears to be lost entirely.4 Some of the
extant works, such as al-ÝAqÐqÐ’s (d. 277/891) KitÁb al-MuÝaqqibÐn, also seem to
have contained more material than what survives today. In the case of the KitÁb al-
MuÝaqqibÐn, this can be inferred from frequent quotations of al-ÝAqÐqÐ in later works
that contain additional or variant details.5

In terms of geography, the authors of most of the ÓÁlibid genealogies were based
in the eastern part of the Islamic world: Accordingly, information is most detailed on
ÝAlids in the areas of Iraq, Iran and Central Asia, as well as the ÍijÁz, and less
comprehensive on ÝAlids in the West (especially North Africa and Spain). It may be
argued that this suggests that the ÝAlids were of more importance in the Islamic East,
or developed a clearer consciousness as a group there;6 however, I would caution
against rushing to such a conclusion, as it relies heavily on the surviving source
material, which is clearly not all there was.

43 Chase F. Robinson, Islamic Historiography (Cambridge, 2003), p. 56.
44 Al-ÝUbaydalÐ, TahdhÐb, p. 21. AbÙ al-GhanÁÞim al-DimashqÐ is an important source for a number of works,

including al-RÁzÐ’s Shajara and Ibn Funduq’s LubÁb. Ibn Funduq lists three genealogists in Damascus by
the name of AbÙ al-GhanÁÞim: The genealogist referred to here is the third, AbÙ al-GhanÁÞim ÝAbdallÁh 
b. al-Íasan b. MuÎammad b. al-Íasan b. al-Íusayn b. ÝI-sÁ b. YaÎyÁ b. al-Íusayn b. Zayd b. ÝAlÐ b. al-Íusayn
b. ÝAlÐ b. AbÐ ÓÁlib; see Ibn Funduq, LubÁb al-ansÁb, pp. 631–2. For AbÙ al-GhanÁÞim’s genealogy see also
al-RÁzÐ, al-Shajara, p. 148, and al-ÝUmarÐ, al-MajdÐ, p. 380. A namesake, AbÙ al-GhanÁÞim MuÎammad
b. ÝAlÐ, is the father of the genealogist al-ÝUmarÐ and frequently quoted in the MajdÐ; see, for example, 
al-ÝUmarÐ, al-MajdÐ, p. 205. For a number of other lost works, see the list of abbreviations for sources in
Ibn Funduq, LubÁb al-ansÁb, p. 719.

45 In the instances where al-ÝAqÐqÐ is quoted in al-BukhÁrÐ’s Sirr al-silsila, for example, it is clear that a more
detailed, or at least different, version of his work was used; see al-BukhÁrÐ, Sirr al-silsila, pp. 20, 31 and 76.

56 See Scarcia Amoretti, ‘A Historical Atlas on the ÝAlids’, p. 111, who suggests: ‘The ÝAlid diaspora appears
as a meaningful phenomenon for the Eastern lands of the caliphate while the Maghrib seems to have been
an almost accidental destination.’
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Genealogy, Money and the Drawing of Boundaries   15

Before turning to the specifically ÓÁlibid genealogies, I will discuss briefly the
historiographic context and lay out more clearly the relationship between the ÓÁlibid
and early Arab genealogies.

Genealogy and the Prophet

Genealogy is sometimes said to be a quintessentially Arab form of historiography,
since it follows and preserves the tribal structure of the pre-Islamic Arabs.7 It is said
to satisfy an inherently Arab interest in lines of descent, an interest renewed or
sustained by ÝUmar b. al-KhaÔÔÁb’s (r. 13–23/634–44) introduction of the dÐwÁn
system, in which the distribution of soldiers’ salaries and the division of booty were
done according to tribe: The adoption of a genealogical principle in organising the
early Islamic state is thus central to the development of the discipline of genealogy.8

Curiously, in al-ÓabarÐ’s lengthy account of ÝUmar’s decision to introduce military
registers, the practice is ascribed to a Byzantine precedent: al-WalÐd b. HishÁm b. al-
MughÐra says to the caliph, ‘I have been to Syria and seen how the rulers there have
instituted a military roll and set up a regular army. You should do the same.’9 And
so the caliph did. Of course, this does not explain why the dÐwÁn was organised
according to tribe; however, the system itself, at least according to this account, did
not continue a pre-Islamic Arab practice. 

Whatever its roots, the aims of Arabic genealogy as it emerged in the second/
eighth and third/ninth centuries can perhaps be more easily identified. I will not enter
into a discussion on authenticity here, as it matters little for the present argument
whether the genealogies were real or imagined.10 What is important is that the genre

47 See, for example, Ignaz Goldziher, Muslim Studies, ed. S. M. Stern, trans C. R. Barber and S. M. Stern,
2 vols (London, 1967–71), vol. I, p. 179: ‘[The genealogical genre’s] roots are, as we have repeatedly
seen, among the most authentic impulses of Arab genius.’ See also Ibn al-KalbÐ, Ǧamharat al-nasab: Das
genealogische Werk des HisÁm ibn MuÎammad al-KalbÐ, ed. Werner Caskel, 2 vols (Leiden, 1966), vol. I,
pp. 27–31, and Caskel, ‘Nasab’, E I2. On social organisation in pre-Islamic Arabia, see most recently
Robert G. Hoyland, Arabia and the Arabs: From the Bronze Age to the Coming of Islam (London, 2001),
pp. 131–8, and Eva Orthmann, Stamm und Macht: Die arabischen Stämme im 2. und 3. Jahrhundert der
Hiǧra (Wiesbaden, 2002), pp. 208–21.

48 Morimoto, ‘Formation and Development’, p. 542, cites the compilation of dÐwÁns as ‘a significant stimulus
for the prevalence of genealogical consciousness, and the development of knowledge of genealogies’; see
also ÝAbd al-ÝAzÐz al-DÙrÐ, The Rise of Historical Writing Among the Arabs, ed. and trans. Lawrence I.
Conrad (Princeton, 1983), p. 21: ‘This [the dÐwÁn system] gave genealogies new importance and provided
further incentives for studying them’, and pp. 50–3; Zoltán Szombathy, ‘The NassÁba: Anthropological
Fieldwork in Medieval Islam’, Islamic Culture 73 (1999), pp. 98–9.

49 See al-ÓabarÐ, TaÞrÐkh, vol. I, p. 2,750; again in JalÁl al-DÐn al-SuyÙÔÐ, TaÞrÐkh al-khulafÁÞ, ed. IbrÁhÐm
S.ÁliÎ (Beirut, 1997), p. 173. The account is also mentioned in Hugh Kennedy, ‘From Oral Tradition to
Written Record in Arabic Genealogy’, Arabica 44 (1997), p. 540 (with a slightly different translation: ‘I
came to Syria and saw that its rulers had set up a dÐwÁn and organised ǧunds, so set up a dÐwÁn and organise
ǧunds.’).

10 See Ahmed, Religious Elite, p. 4, who argues that the genealogies are relatively more reliable than other
kinds of early Islamic historiography. Although a certain amount of fabrication (‘genealogical reshuffling’,
n. 11) did take place, it was generally limited to a mythological past. Elsewhere he writes that ‘due to
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16 The ÝAlids

be seen as part of the larger formation of Islamic historiography.11 While Werner
Caskel and others have suggested that genealogies were fixed in writing of some
kind already in pre-Islamic times – and various pre-Islamic inscriptions from the
Arabian peninsula attest to this – the genre of genealogical writing in the second/
eighth and third/ninth centuries reflects a desire to contextualise and legitimise a
new conquest elite.12 Thus, the genealogies partly seek to explain the origins of the
Arabs. They also give to an emerging Islamic Arab society an organisational
structure, which is expressed in bipolar tribal terms: Everyone’s genealogy can be
traced back to either ÝAdnÁn or QaÎÔÁn.13 Significantly, the whole arrangement is
built around the Prophet and Islam. What counts is a tribe’s (or a tribe member’s) role
in the events of Islam and a tribe’s (or a tribe member’s) relationship to the Prophet.
As Franz Rosenthal put it, early genealogical works were written precisely in order
to ‘fix the place of newly important families in relation to the Prophet’.14

The early genealogical works differ in the extent to which they emphasise one or
another of the aims of the genre. Moreover, the surviving examples – such as the
Jamharat al-nasab of Ibn al-KalbÐ, the KitÁb Íadhf min nasab Quraysh of MuÝarrij
b. ÝAmr al-SadÙsÐ (d. 195/810), the KitÁb Nasab Quraysh of MuÒÝab b. al-ZubayrÐ (d.
236/851), his nephew al-Zubayr b. BakkÁr’s (d. 256/870) Jamharat nasab Quraysh
wa-akhbÁrihÁ, the Jamharat ansÁb al-Ýarab of Ibn Íazm (d. 456/1064) or the KitÁb
al-Munammaq and the KitÁb al-MuÎabbar of MuÎammad b. ÍabÐb (d. 245/860)15 –

patterns of emerging alliances under Islam, tribes came to claim membership in a northern or southern
block on the basis of their alleged descent from a common ancestor. Fictive genealogies for historical
figures are generally rare, although it cannot be ruled out for all cases.’ See Asad Ahmed, ‘Prosopography
and the Reconstruction of ÍijÁzÐ History for the Early Islamic Period: The Case of the ÝAwfÐ Family’, in
Katharine Keats-Rohan (ed.), Prosopography Approaches and Applications: A Handbook (Oxford, 2007),
pp. 415–58.

11 Robinson, Islamic Historiography, does not discuss the genealogical genre in his division of Islamic
historiography into biography, prosopography and chronography. However, genealogy fits well into the
category of prosopography: People are grouped according to their alleged tribal or family origins, in the
same way in which scholars are classified according to their schools. For the similarities between ÔabaqÁt
and nasab, see Tarif Khalidi, Arabic Historical Thought in the Classical Period (Cambridge, 1994), p. 49.

12 For developments in the early Islamic period, see Caskel, ‘Nasab’, E I2, and M. J. Kister and M. Plessner,
‘Notes on Caskel’s Ǧamharat an-nasab,’ Oriens 25–26 (1976), pp. 50–4; see also Zoltán Szombathy, The
Roots of Arabic Genealogy: A Study in Historical Anthropology (Budapest, 2003), pp. 91–5. I am grateful
to Evrim Binbas for this reference. For inscriptions in pre-Islamic Arabia, see, for example, A. F. L.
Beeston, ‘Epigraphic South Arabian Nomenclature’, Raydan 1 (1978), pp. 13–21, where he emphasises that
the South Arabian tribe has to be understood not as a genealogical group but as an economic and socio-
political unit.

13 See Orthmann, Stamm und Macht, p. 210–17. She suggests that this polarity, also found in the distinction
between nomads and settlers, is perhaps best understood as an expression of a particular worldview, which
is not specifically Arab but is also found in classical antiquity.

14 Franz Rosenthal, A History of Muslim Historiography, 2nd rev. edn (Leiden, 1968), p. 95. Even so,
according to Ibn Qutayba (d. 276/889): ‘[T]he noblest do not know their descent and the best know nothing
of their ancestors; Qurayshites are often ignorant of the point in their descent which links them
genealogically to the Prophet.’ Cited in Goldziher, Muslim Studies, vol. I, pp. 172–3.

15 Ibn al-KÁlbÐ, Ǧamharat an-nasab; also as Jamharat al-nasab, ed. MaÎmÙd Firdaws al-ÝAz.m, 3 vols
(Damascus, 1982–6), and Jamharat al-nasab, ed. NÁjÐ Íasan, 2 vols (Beirut, 1986); MuÒÝab al-ZubayrÐ
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Genealogy, Money and the Drawing of Boundaries   17

differ greatly in detail and scope. For example, Ibn al-KalbÐ’s monumental Jamharat
al-nasab attempts to present a comprehensive genealogy of the Arabs, and it thus
stands in contrast to al-Zubayr b. BakkÁr’s ‘family history’, focused on the Zubayrids
within the BanÙ Asad b. ÝAbd al-ÝUzzÁ b. Quṣayy.16

The ÝAlids in the general works and the beginning of T. a-libid
genealogy

Unsurprisingly, given their close relation to the Prophet, the ÝAlids and other ÓÁlibids
take a prominent place in the Arab genealogies. They tend to be discussed towards
the beginning of the works, but after the ÝAbbÁsids: This order reflects their closeness
to the heart of the Quraysh, yet emphasises the claims of the second dynasty of Islam
as the legitimate heir to the Prophet. As the genealogies are part of the historiographic
production of the ÝAbbÁsid period, the authors’ decision to place the ÝAbbÁsids before
the ÝAlids is not surprising. As for the content, in general terms information on the
ÝAlids in the earlier works agrees with information in the later ÓÁlibid ones, and
details on marriages and the numbers and names of descendants concur for the first
few generations of Islam. Indeed, the early ÓÁlibid authors draw upon some of the
main sources of genealogy: AbÙ YaqÛÁn (d. 170 or 190/786 or 805) and al-WÁqidÐ
(d. 207/823), for example, are among the main sources for al-BukhÁrÐ in his work on
the genealogy of the ÝAlid family.17 However, despite the common source material
and congruent information for the first few generations of ÝAlids, there are some
important differences between the general and the ÓÁlibid works. Genealogies of the
general kind disappear after the third/ninth century (except in the case of Spain),
around the time when the ÓÁlibid works begin to emerge. The former focus on larger
kinship groups, whereas the latter treat only one branch of the BanÙ HÁshim, the
ÓÁlibids, or even only the ÝAlids. Beyond this narrowing in the scope of the
genealogies, there is also a change in the way in which they discuss their subjects:

(d. 236/851), KitÁb Nasab Quraysh, ed. É. Lévi-Provençal (Cairo, 1953); al-Zubayr b. BakkÁr, Jamharat
nasab Quraysh wa-akhbÁrihÁ, ed. MaÎmÙd MuÎammad ShÁkir (Cairo, 1381/1961), vol. I; Ibn Íazm,
Jamharat ansÁb al-Ýarab, ed. É. Lévi-Provençal (Cairo, 1948); Ibn ÍabÐb, KitÁb al-MuÎabbar, ed. Ilse
Lichtenstädter (Hyderabad, 1942); Ibn ÍabÐb, KitÁb al-Munammaq f Ð akhbÁr Quraysh, ed. KhurshÐd
AÎmad FÁriq (Hyderabad, 1964); and MuÞarrij al-SadÙsÐ, KitÁb Íadhf min nasab Quraysh, ed. S.alÁÎ al-
DÐn al-Munajjid (Cairo, 1960).

16 Stefan Leder has argued that one should furthermore distinguish between more ‘technical’ works, such as
Ibn al-KalbÐ’s Jamharat al-nasab or al-ZubayrÐ’s KitÁb Nasab Quraysh, where the main concern is with
lines of descent, and works such as al-Zubayr b. BakkÁr’s Jamharat nasab Quraysh wa-akhbÁrihÁ, which
is more narrative in style (and survives only in part). For the latter works it may be more useful to speak
of genealogy as an organisational principle of historical writing; another good example is al-BalÁdhurÐ’s
(d. 279/892) AnsÁb al-ashrÁf. See Stefan Leder, ‘al-Zubayr b. BakkÁr’, E I2.

17 Al-BukhÁrÐ draws on an unusually wide range of sources, genealogical and historical, and cites even the
geographer Ibn KhurradÁdhbih (d. c. 300/912); see al-BukhÁrÐ, Sirr al-silsila, p. 75. For a discussion of his
sources, see Morimoto, ‘Formation and Development’, p. 546. The Sirr al-silsila is recorded in the library
of the ShiÝite scholar Ibn ÓÁwÙs (d. 664/1266) under the title KitÁb Sirr al-ansÁb al-ÝAlawiyyÐn; see Etan
Kohlberg, A Medieval Muslim Scholar at Work: Ibn ÓÁwÙs and His Library (Leiden, 1992), p. 333 (no. 548).
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18 The ÝAlids

While the general Arab works attempt to place the various lineages in an alleged past,
the ÓÁlibid works are mainly concerned with taking stock of contemporary progeny. 

The first genealogy focused specifically on the ÓÁlibids as the descendants of the
Prophet is attributed to the Íusaynid YaÎyÁ b. al-Íasan al-ÝAqÐqÐ.18 Al-ÓÙsÐ records
that al-ÝAqÐqÐ wrote a KitÁb Nasab Ál AbÐ ÓÁlib as well as a KitÁb Masjid al-nabÐ and
a KitÁb al-ManÁsik, and he is also said to have been the author of a (now lost) TaÞrÐkh
al-MadÐna.19 Al-ÝAqÐqÐ was one of the main sources for al-IÒfahÁnÐ’s MaqÁtil 
al-ÓÁlibiyyÐn,20 but he is mostly remembered for his genealogy, which was used also
by the ZaydÐ imÁm al-NÁÔiq bi-l-Íaqq (d. 424/1032–3) and quoted by all later ÓÁlibid
genealogists.21

Al-ÝAqÐqÐ lived in Medina, and he was a contemporary of the genealogist 
al-Zubayr b. BakkÁr. Neither mentions the other in his work, but they may well have
met: As Stefan Leder has noted, Ibn al-AthÐr (d. 630/1233) reports that Ibn BakkÁr
left his native Medina for Baghdad for a time because of a quarrel with the ÝAlids.
According to this account, Ibn BakkÁr had harmed the ÝAlids, and his uncle MuÒÝab
b. ÝAbdallÁh, the genealogist, urged him to make peace with them, referring to him
as uncivil in this regard (inna al-Zubayr fÐhi jahl).22

Despite his later importance, we know little about al-ÝAqÐqÐ aside from the titles
of his books. Nothing is known about his father, but his grandfather JaÝfar is said to
have been an imÁm of the Zaydiyya, with a following that called him ‘al-Íujja’.23

18 Al-ÝAqÐqÐ’s full name is AbÙ al-Íusayn YaÎyÁ b. al-Íasan b. JaÝfar b. ÝUbaydallÁh b. al-Íusayn b. ÝAlÐ b.
al-Íusayn b. ÝAlÐ b. AbÐ ÓÁlib; see, for example, al-ÝUmarÐ, al-MajdÐ, p. 406. Al-ÝAqÐq is a place near
Medina; see YÁqÙt al-ÍamawÐ, MuÝjam al-buldÁn, 20 vols in 5 (Beirut, 1955–7), vol. IV, pp. 138–41.
There were probably other near-contemporary genealogies as well as earlier ones. Al-BukhÁrÐ, for instance,
cites (at pp. 37, 67 and 99) one AÎmad b. I-sÁ b. ÝAbdallÁh b. MuÎammad b. ÝUmar, known as al-ÝUmarÐ
al-NassÁba or ‘al-ÝUmarÐ the genealogist’, whose father is known to have been a child at the time of al-
Nafs al-Zakiyya’s uprising in 145/762–3, and thus AÎmad probably lived towards the end of the second/
eighth century; see Modarressi, Tradition and Survival, p. 294, and Nagel, ‘Früher Bericht’, p. 252.

19 Mentioned by al-SakhÁwÐ, as quoted in Rosenthal, History, p. 475. The TaÞrÐkh MadÐna is also mentioned
in ÝUmar b. Shabba’s work of the same title; see ÝUmar b. Shabba (d. 262/875), KitÁb TaÞrÐkh al-MadÐna
al-munawwara, 2 vols (Beirut, 1996).

20 In the MaqÁtil, al-ÝAqÐqÐ’s work is mostly transmitted by the Kufan AÎmad b. SaÝÐd al-HamdÁnÐ (d.
333/944); see Sebastian Günther, Quellenuntersuchungen zu den ‘MaqÁtil aÔ-ÓÁlibiyyÐn’ des AbÙ ‘l-Faraǧ
al-IÒfahÁnÐ (gest. 356/967): Ein Beitrag zur Problematik der mündlichen und schriftlichen Überlieferung
in der mittelalterlichen arabischen Literatur (Hildesheim, 1991), pp. 127 and 226; Wilferd Madelung, Der
Imam al-QÁsim ibn IbrÁhÐm und die Glaubenslehre der Zayditen (Berlin, 1965), p. 59, n. 102.

21 Al-ÓÙsÐ, Tusy’s list of ShiÝa Books (Calcutta, 1853), p. 360, says that the book was transmitted by AÎmad
b. ÝAbdÙn from AbÙ Bakr al-DÙrÐ from AbÙ MuÎammad AkhÐ ÓÁhir from his grandfather YaÎyÁ b. al-
Íasan, and from AbÙ ÝAlÐ b. ShÁdhÁn from Ibn AkhÐ ÓÁhir from his grandfather. For the ZaydÐ source, see
al-NÁÔiq bi-l-Íaqq, al-IfÁda f Ð taÞrÐkh aÞimmat al-Zaydiyya, ed. MuÎammad YaÎyÁ SÁlim (S.anÝÁÞ, 1996),
pp. 42, 58 and 116.

22 Ibn al-AthÐr (d. 630/1233), al-KÁmil f Ð al-taÞrÐkh, ed. C. J. Tornberg (Leiden, 1851–76); reprinted 13 vols
(Beirut, 1965–7), vol. IV, p. 526, cited in Leder, ‘al-Zubayr b. BakkÁr’, E I2. The genealogist al-MarwazÐ
mentions an ÝAlid he saw in Baghdad in 598/1201 who ‘was learning the KitÁb Nasab Quraysh of al-
Zubayr b. BakkÁr by heart’; see al-MarwazÐ, al-FakhrÐ, p. 119. He also says that this man was a boon
companion to the caliph al-NÁÒir li-DÐn AllÁh for seventeen years.

23 Al-BukhÁrÐ, Sirr al-silsila, pp. 71–2. He continues that the ZaydÐ al-QÁsim b. IbrÁhÐm al-RassÐ called
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According to the genealogist al-BukhÁrÐ, he was imprisoned in Medina for eighteen
months by the governor AbÙ al-BakhtarÐ Wahb b. Wahb.24 But the family had not
always been at odds with the authorities. JaÝfar’s father ÝUbaydallÁh received a land
grant from the first ÝAbbÁsid caliph al-SaffÁÎ (r. 133–6/750–4) near al-MadÁÞin worth
80,000 dinars a year; he did not join the ÝAlid uprising led by al-Nafs al-Zakiyya.25

According to one report reproduced by al-IÒfahÁnÐ, he was poisoned by AbÙ Muslim
(d. 140/757), the leader of the HÁshimiyya in KhurÁsÁn. Al-IÒfahÁnÐ doubts this report
because the family’s genealogist YaÎyÁ b. al-Íasan does not mention it; and YaÎyÁ,
al-IÒfahÁnÐ says, is the authority (al-ÝanÁya) on matters of the family.26

We do not know why al-ÝAqÐqÐ turned to writing about his family’s relations.27

A number of ÓÁlibid genealogies followed al-ÝAqÐqÐ’s. The ones used here include
al-BukhÁrÐ’s Sirr al-silsila, the TahdhÐb al-ansÁb wa-nihÁyat al-aÝqÁb of Shaykh 
al-Sharaf al-ÝUbaydalÐ, the al-MajdÐ fÐ ansÁb al-ÓÁlibiyyÐn of AbÙ al-Íasan al-ÝUmarÐ
(d. 450/1058), the Muntaqilat al-ÓÁlibiyya of Ibn ÓabÁÔabÁ, the LubÁb al-ansÁb of Ibn
Funduq al-BayhaqÐ (d. 565/1169), the al-Shajara al-mubÁraka f Ð ansÁb al-ÓÁlibiyya
of Fakhr al-DÐn al-RÁzÐ (d. 606/1209), the al-FakhrÐ f Ð ansÁb al-ÓÁlibiyyÐn of 
al-MarwazÐ (d. after 614/1217), the al-AÒÐlÐ f Ð ansÁb al-ÓÁlibiyyÐn of Ibn al-ÓiqÔaqÁ
(d. 708/1308) and the ÝUmdat al-ÔÁlib of Ibn ÝInaba.28 The first systematic attempt at
studying these works as a group was made by Kazuo Morimoto in an article
published in 1999 with the title ‘The Formation and Development of the Science of
ÓÁlibid Genealogies in the 10th and 11th Century Middle East’. As is clear from the
title, Morimoto argues for the existence of a ‘science’ of genealogical writing, which

JaÝfar b. ÝUbaydallÁh an imÁm min aÞimmat Ál MuÎammad (an imÁm from the family of the Prophet).
According to Madelung, ImÁm al-QÁsim, p. 147, the ZaydÐ imÁm al-HÁdÐ and the later ZaydÐ writers do
not mention him.

24 Al-ÝAqÐqÐ, in the published genealogy, gives his lineage up to his grandfather, whose mother he gives as
Umm ÍammÁda bt. ÝAbdallÁh b. S.afwÁn b. ÝAbdallÁh b. S.afwÁn b. Umayya b. Khalaf al-JumaÎÐ; so her
ancestor was a non-HÁshimite QurashÐ and descendant of an important Meccan family. ÝAbdallÁh b. S.afwÁn
b. Umayya was a well-known supporter of ÝAbdallÁh b. al-Zubayr; see al-ÓabarÐ, TaÞrÐkh, vol. II, p. 513,
and vol. II, pp. 797 and 852, and Wilferd Madelung, The Succession to MuÎammad: A Study of the Early
Caliphate (Cambridge, 1997), p. 158. For AbÙ al-BakhtarÐ Wahb b. Wahb, who was governor of Medina
for HÁrÙn al-RashÐd (r. 169-193/786-809), see Ibn al-JawzÐ (d. 597/1200), al-MuntaÛam fÐ taÞrÐkh al- mulÙk
wa al-umam, eds MuÎammad and MuÒtafÁ ÝAbd al-QÁdir ÝAÔÁ, 18 vols (Beirut, 1992–3), vol. X, pp. 81–91.
According to Modarressi, he was a judge in Medina; see Modarressi, Tradition and Survival, p. 389, where
he describes him as ‘a SunnÐ transmitter of ÎadÐth notorious for his unreliability and forgery’. He is
mentioned in a number of ShiÝite rijÁl works; see, for instance, Ibn ShahrÁshÙb, MaÝÁlim al-ÝulamÁÞ, ed.
ÝAbbÁs IqbÁl (Tehran, 1934), p. 114 (no. 832).

25 Al-BukhÁrÐ, Sirr al-silsila, p. 70, and al-ÝUmarÐ, al-MajdÐ, p. 397. ÝUbaydallÁh had a Zubayrid mother
called Umm KhÁlid bt. Íamza b. MuÒÝab al-ZubayrÐ; see al-ÝAqÐqÐ, KitÁb al-MuÝaqqibÐn, p. 97.

26 Al-ÝAqÐqÐ says that his great-grandfather ÝUbaydallÁh died during the lifetime of his father; see AbÙ al-Faraj
al-IÒfahÁnÐ, KitÁb MaqÁtil al-ÓÁlibiyyÐn, ed. AÎmad S.aqr, 2 vols (Beirut, 1949), vol. I, p. 170.

27 The work covers the Íasanids and Íusaynids up to the sixth generation after ÝAlÐ, and also includes brief
discussions of the descendants of MuÎammad b. al-ÍanafÐyya, ÝUmar b. ÝAlÐ, ÝAbbÁs b. ÝAlÐ, JaÝfar b. AbÐ
ÓÁlib and ÝAqÐl b. AbÐ ÓÁlib.

28 For bibliographical references, see n. 1 in this chapter. For a very detailed list of ÓÁlibid genealogists over
the centuries, see the introduction by al-MarÝashÐ in Ibn Funduq, LubÁb al-ansÁb, pp. 7–144.
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20 The ÝAlids

he suggests emerged as an independent discipline in the second half of the third/ninth
century.29 He shows clearly that there was a network among the ÓÁlibid genealogists,
many of whom were themselves ÝAlids. While the genealogist al-BukhÁrÐ still draws
on a variety of sources, al-MarwazÐ in the sixth/twelfth century cites in his al-FakhrÐ
f Ð ansÁb al-ÓÁlibiyyÐn only other ÓÁlibid genealogists, mainly from the fourth/tenth
and fifth/eleventh centuries. Morimoto thus argues that the science of ÓÁlibid
genealogy ‘reached its maturity by the end of the eleventh century’.30

The nassa-ba and genealogical registers

The ÓÁlibid genealogies provide some evidence on how genealogical control was
exercised and how information on the various lineages was collected, updated and
tested for truth or falsity. The first important step was to record the state of each
lineage, whether it continued and through whom (wa-l-Ýaqab min . . ./lahu wuld f Ð
saÎÎ . . .), or whether it had died out (maÃÁ/inqaraÃa/wa-lÁ baqiyya lahu). Al-RÁzÐ
in the Shajara always indicates how many lineages there are: al-Íusayn b. Zayd 
al-ShahÐd, for instance, has true offspring (Ýaqibuhu al-ÒaÎÐÎ) from three sons, YaÎyÁ,
al-Íusayn and ÝAlÐ. There were another three, IÒÎÁq, MuÎammad and al-QÁsim, but
their lineages eventually died out; indeed, he says, there are many among al-Íusayn’s
offspring whose lineages died out or who only left female offspring (kÁna lahum
Ýaqibun illÁ innahum inqaraÃÙ, wa-l-dÁrijÙn min awlÁd al-Íusayn kathÐr).31

Al-ÝUbaydalÐ finishes almost every paragraph throughout his work with a statement
that either affirms the continued existence of a lineage (sometimes specifying where)
or declares it to have died out. For example, of the descendants of ÝAli b. ÝI-sÁ b.
YaÎyÁ b. Zayd al-ShahÐd, he says that ÝAbdallÁh b. ÝAlÐ had progeny in Baghdad and
Mosul (lahu baqiyya bi-l-BaghdÁd wa-l-MawÒil); al-Íasan had descendants (lahu
aÝqÁb), AbÙ al-Íusayn Zayd had offspring (lahu Ýaqib), and al-Íusayn had children
(lahu wuld).32 The authors were taking stock of who was around and part of the
family, and thus entitled to the privileges that accompanied Prophetic descent.

Moreover, collecting reliable information on the various lineages was clearly
central to the endeavour to establish boundaries. As we know from the genealogist
of the SaljÙq period Ibn Funduq al-BayhaqÐ, there was a nassÁba (genealogist) in
most major towns by the sixth/twelfth century.33 His LubÁb al-AnsÁb focuses on
eastern Iran, so his information is most detailed for this area; he lists a nassÁba for

29 Morimoto, ‘Formation and Development’, pp. 541–70.
30 Morimoto, ‘Formation and Development’, pp. 547–8. Similarly, Wasim Dahmash, in an article on the

sayyids of medieval Ramlah, argues that ‘Ýilm ansÁb al-ÓÁlibiyyah only became a discipline beginning in
the fourth[/tenth] century’; see Wasim Dahmash, ‘On SÁdÁt in Medieval Ramlah’, Oriente Moderno, n.s.,
18 (1999), p. 443.

31 Al-RÁzÐ, al-Shajara, p. 142. The ‘dÁrijÙn’ are those who left no male offspring.
32 Al-ÝUbaydalÐ, TahdhÐb, p. 195, and throughout the work.
33 For a discussion of the LubÁb al-ansÁb, see Kazuo Morimoto, ‘Putting the LubÁb al-ansÁb in Context:

Sayyids and NaqÐbs in Late Saljuq Khurasan’, Studia Iranica 36 (2007), pp. 163–83.
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Rayy, Damascus, QÁÞin (in KhurÁsÁn), Marw, IÒfahÁn, HamadÁn, AstarÁbÁd, Egypt,
Baghdad, Nishapur, Bayhaq and KhwÁrazm, as well as for smaller places elsewhere.34

He often says that he travelled in order to obtain genealogical information, sometimes
in the company of another genealogist, and sometimes visited other genealogists to
gather material.35 Some information was of course drawn from earlier written works:
al-ÝUbaydalÐ, for instance, one of the genealogists of Baghdad in the early fifth/
eleventh century, is frequently quoted in the LubÁb.36

Information was also gathered orally. Ibn Funduq often writes that ‘so-and-so
dictated his genealogy to me in this order (amlÁ Ýalayya nasabahu ÝalÁ hÁdhÁ al-
tartÐb)’,37 or that ‘such-and-such an ÝAlid came to me and dictated his genealogy
(dakhala ÝalaynÁ rajul/ÝalawÐ wa-amlÁ nasabahu)’.38 Some ÝAlids thus also came to
the nassÁba to register themselves or their descendants. 

The gathered information was then compiled into books or registers (jarÐda, pl.
jarÁÞid), which could be organised either by place or by family.39 The genealogist
AbÙ al-GhanÁÞim, who was well known for his extensive travels, reportedly met an
ÝAlid in Nishapur and recorded the names of his children (wa-kataba asÁmÐ awlÁdihi),
so that they were listed in his book (masÔÙr f Ð kitÁb AbÐ al-GhanÁÞim).40 Ibn Funduq
refers to the registers of the genealogists in all countries (jarÁÞid al-nassÁbÐn f Ð-kull
balad), and mentions registers for Rayy, Nishapur, ÓabaristÁn and IÒfahÁn as well as
the names of their respective compilers.41 He also says that he found a certain lineage,
not mentioned by any of the other genealogists, in the ‘jarÐda of the qÁÃÐ (judge) 
al-WanakÐ (?) in al-Rayy’.42 Often books and registers were kept by the naqÐb: 
al-ÝUbaydalÐ, for example, says that al-BukhÁrÐ could not find a certain lineage in
the jarÁÞid al-nuqabÁÞ ; and AbÙ al-GhanÁÞim verified the genealogies of some ÝAlids

34 For the genealogists, see Ibn Funduq, LubÁb al-ansÁb, pp. 630–48.
35 He sometimes also travelled in the company of ÝAlids; see Ibn Funduq, LubÁb al-ansÁb, p. 676 (on a

journey to Bayhaq in 548/1148) and p. 668 (‘[H]is grandson dictated to me and to the Sayyid al-ImÁm
Shams al-DÐn, the nassÁba of KhurÁsÁn’).

36 Al-ÝUbaydalÐ’s full name is given as Shaykh al-Sharaf al-S.andÙq AbÙ al-Íasan MuÎammad b. MuÎammad
b. ÝAlÐ b. al-Íusayn b. ÝAlÐ b. IbrÁhÐm b. ÝAlÐ b. ÝUbaydallÁh b. al-Íusayn al-S.aghÐr; see Ibn Funduq, LubÁb
al-ansÁb, p. 635. His work is quoted under the title KitÁb NihÁyat al-aÝqÁb, most frequently to authenticate
or add information about lineages in the section on the nuqabÁÞ of various places; see, for example, p. 544
(naqÐb ArrajÁn), p. 551 (naqÐb Àba wa-MayyÁfÁriqÐn), p. 556 (naqÐb AhwÁz), p. 565 (naqÐb ShÐrÁz), p. 573
(naqÐb Tarmad) and p. 611 (naqÐb Rayy wa-Qum).

37 See, for example, Ibn Funduq, LubÁb al-ansÁb, pp. 672 and 668.
38 Ibn Funduq, LubÁb al-ansÁb, p. 656.
39 The term jarÐda was also used for a kind of tax register in fifth-/eleventh-century Muslim Sicily; see Jeremy

Johns and Alex Metcalfe, ‘The Mystery at Churchuro: Conspiracy or Incompetence in Twelfth-Century
Sicily’, Bulletin of the School of Oriental and African Studies 62 (1999), pp. 226–59, where these lists of
tax-payers are mentioned in the context of a study of administrative documents of the Norman period.

40 Ibn Funduq, LubÁb al-ansÁb, p. 646; al-ÝUmarÐ, al-MajdÐ, p. 380 for his travels. That the genealogists
travelled is a well-known practice also in earlier times; see Szombathy, ‘The NassÁba’, pp. 81–3.

41 Ibn Funduq, LubÁb al-ansÁb, pp. 719–21. Al-ÝUmarÐ mentions the jarÁÞid of Basra; see al-ÝUmarÐ, al-MajdÐ,
p. 39.

42 Ibn Funduq, LubÁb al-ansÁb, p. 668.
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22 The ÝAlids

in TabrÐz and MarÁgha through the written register (al-jarÐda al-mudawwana) in the
house of the naqÐb of the region.43

It is unclear how comprehensive these registers were, how frequently they were
updated and how much of the material the author-genealogists chose to include or
exclude. It appears, however, that the extant ÓÁlibid genealogies are to a large part
based on such registers, which probably simply took the form of long lists of names,
sometimes adding information on places. Certain sections of the genealogies still
employ this format.44

References to other authorities

As we have seen, the authors used the works of other genealogists, whom they often
quote.45 To copy information from earlier authorities, edit it and update it with new
material was, of course, common practice among all kinds of authors, including
historians and geographers. However, a particular consciousness of writing within an
already existing tradition to which reference should be made is explicit in a section
at the end of Ibn Funduq’s LubÁb al-ansÁb. This section reads like an index to the
trade, or a manual for other genealogists, with the author even indicating which
abbreviations stand for which author, work or method of transmission. He says, for
example, that ‘s-r’ stands for information that the nassÁba has collected from whoever
dictated it. In citing other authors, ‘Ò-Î’ is given as the shorthand for the well-known
genealogist Shaykh al-Sharaf al-ÝUbaydalÐ, ‘b-sh-f’ for Shaykh al-Sharaf al-DÐnawarÐ
(d. c. 480/1087) and ‘y-Ô’ for AbÙ GhanÁÞim al-DimashqÐ.46

The genealogists quote other authorities sometimes to confirm a particular
genealogy (qÁla or thabata/athbata fulÁn), and at other times to give a variant
opinion.47 In fact, other authorities seem to be cited most often when there was
disagreement over a lineage. Whether this shows that there were different kinds of
legitimising projects among the genealogists, with individual genealogists consciously
affirming certain lineages and denying others, is difficult to ascertain. It is clear,
however, that lineages were selectively revived, and some declared extinct by one

43 Al-ÝUbaydalÐ, TahdhÐb, p. 39; Ibn Funduq, LubÁb al-ansÁb, p. 696. On the relationship between nassÁba
and naqÐb, see Morimoto, ‘Formation and Development’, pp. 557ff. and Chapter 3 below.

44 Ibn Funduq, LubÁb al-ansÁb, pp. 672–3, and al-ÝUbaydalÐ, TahdhÐb, pp. 282 and 299. It seems that such
lists simply meant to indicate which lines survive and where they settled.

45 Ibn Funduq, LubÁb al-ansÁb, p. 672: ‘I copied (naqaltu min khaÔÔ) from MuÎammad b. ÝAbd al-S.amad al-
HÁshimÐ, the nassÁba in Medina.’ For more examples, see al-MarwazÐ, al-FakhrÐ, p. 137, ‘I copied down
his genealogy from his hand’ (katabtu nasabahu Ýan khaÔÔihi); or Ibn ÓabÁÔabÁ, Muntaqila, p. 26 (raÞaytu
bi-khaÔÔ . . .), on a lineage about which there was disagreement.

46 Ibn Funduq, LubÁb al-ansÁb, pp. 720–1. The abbreviation ‘s-r’ is also used in al-BukhÁrÐ’s Sirr al-silsila,
albeit in a different manner. This work, at least the edited version, was transmitted by one ÝAbd al-RaÎmÁn,
and the abbreviation probably indicates information originally transmitted from al-BukhÁrÐ. The majority
of the accounts introduced by ‘s-r’ give either updates or opinions on the authenticity or otherwise of a
particular lineage; see, for example, al-BukhÁrÐ, Sirr al-silsila, pp. 2 and 73; for ÝAbd al-RaÎmÁn, p. 42 and
the introduction, p. 9.

47 See, for example, al-ÝUbaydalÐ, TahdhÐb, p. 115, and Ibn ÓabÁÔabÁ, Muntaqila, p. 29 (on a JaÝfarid).
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genealogist but affirmed by another. Al-RÁzÐ, for example, frequently juxtaposes the
opinion of the fourth-/tenth-century genealogist al-BukhÁrÐ with those of later
authorities, such as AbÙ al-GhanÁÞim, Ibn ÓabÁÔabÁ and AbÙ al-Íasan al-BuÔÎÁnÐ in
his Shajara.48

One good example of this practice is the section on the descendants of al-Íasan
b. Zayd b. al-Íasan b. ÝAli, who was appointed amÐr of Medina in 150/767–8 for the
caliph al-ManÒÙr (r. 136–58/754–75).49 Al-RÁzÐ relies on al-BukhÁrÐ as a major
source for this section, quoting some passages verbatim.50 He mentions a number 
of instances where al-BukhÁrÐ contests the continued existence of a particular branch
of the family. For example, al-RÁzÐ quotes al-BukhÁrÐ as saying that there was
disagree ment over the line of ÝAbd al-ÝAÛÐm b. ÝAbdallÁh b. ÝAlÐ,51 but according to
al-RÁzÐ, genealogists otherwise agreed on this lineage. Al-BukhÁrÐ continues that
ÓÁhir b. Zayd b. al-Íasan had no male offspring, although he had seen people in the
ÍijÁz and in Basra claiming descent from him;52 by contrast, al-RÁzÐ confirms the
authenticity of these lineages, quoting AbÙ al-GhanÁÞim, who says that ÓÁhir had
two sons.53

Clearly, genealogists at times affirmed the existence of lineages that had been
declared extinct by others. Ibn ÓabÁÔabÁ once claimed that a genealogist in Baghdad,
AbÙ Íarb MuÎammad b. al-MuÎsin al-DÐnawarÐ, was guilty of not checking his
information properly. Accordingly, a Íusaynid by the name of MuÎammad b. AÎmad
went in 405/1014 from Qum to Baghdad, where al-DÐnawarÐ confirmed his
genealogy (athbata nasabahu), even though it had been known in Qum that the man
was not in fact an ÝAlid. Ibn ÓabÁÔabÁ complains that al-DÐnawarÐ had acted without
knowing anything about the circumstances of the man, whom he calls a daÝÐ kÁdhib
fÁsiq.54 Elsewhere, however, Ibn ÓabÁÔabÁ himself reportedly refused to accept a

48 I am grateful to Asad Ahmed for bringing this to my attention.
49 Al-ÓabarÐ, TaÞrÐkh, vol. III, p. 358. He remained governor of Medina until 155/772; see al-ÓabarÐ, TaÞrÐkh,

vol. III, p. 377.
50 Compare, for example, al-RÁzÐ, al-Shajara, pp. 55 and 81 to al-BukhÁrÐ, Sirr al-silsila, pp. 22 and 25,

respectively. Al-RÁzÐ also adds much of the later material, particularly for the descendants of MuÎammad
al-BuÔÎÁnÐ and ÝAbd al-RaÎmÁn al-ShajarÐ. In the Sirr al-silsila, al-BukhÁrÐ discusses the branch of 
al-Íasan b. Zayd in some detail and grants the account particular credibility by giving his source for the
whole account at the end: ‘AbÙ NaÒr read (qaraÞa) this on the authority of ÝAbdallÁh b. ÝAlÐ AbÙ Zayd. Those
are the seven descendants of al-Íasan b. Zayd’; see al-BukhÁrÐ, Sirr al-silsila, p. 28.

51 Al-BukhÁrÐ, says that al-ÝUmarÐ confirms it, while AbÙ YaqÛÁn says it died out; see al-BukhÁrÐ, Sirr 
al-silsila, p. 24.

52 Al-BukhÁrÐ cites another ÝAlid genealogist, AÎmad b. ÝÏsÁ b. al-Íusayn b. ÝAlÐ b. al-Íasan, who reportedly
heard ÓÁhir say on his deathbed that he had no descendants; see al-BukhÁrÐ, Sirr al-silsila, pp. 23–4.

53 There is another opinion according to which he had only one son, called either MuÎammad or al-Íasan,
but nothing more is known of either of them; see al-RÁzÐ, al-Shajara, p. 79. It is certainly noteworthy that
al-RÁzÐ draws attention to these disagreements, sometimes even in an exaggerated manner (compare, for
instance, al-Shajara, p. 81, with Sirr al-silsila, p. 25), while other genealogists, such as al-ÝUbaydalÐ in the
TahdhÐb, simply pass over them. Whether al-RÁzÐ’s presentation was merely a consequence of reading and
quoting faithfully from al-BukhÁrÐ or whether he intended to make a point with it we can only guess.

54 The man’s full name was MuÎammad b. AÎmad b. ÝAbdallÁh b. MahmÙd b. ÝUmar b. MuÎammad b. MÙsÁ
b. MuÎammad b. ÝAlÐ al-RiÃÁ; see Ibn ÓabÁÔabÁ, Muntaqila, p. 254. Al-ÝUmarÐ, al-MajdÐ, p. 313, similarly
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24 The ÝAlids

lineage as extinct. Al-BukhÁrÐ had declared that the Íusaynid IbrÁhÐm b. MÙsÁ 
al-KÁÛim had descendants only through his sons MÙsÁ and JaÝfar, not through a third
son, IsmÁÝÐl, and that ‘anyone who claims descent from someone other than those two
is a false claimant (daÝÐ kadhdhÁb)’.55 But according to al-RÁzÐ, Ibn ÓabÁÔabÁ
countered vehemently that al-BukhÁrÐ’s claim exceeded all proper bounds and
violated the faith (innahu iÔlÁq al-qawl mimmÁ yuksibu al-ithm wa-yakhruju Ýan al-
dÐn).56 Despite efforts to clarify and verify descent from the Prophet, disagreements
remained among genealogists over the state of a number of lineages, which facilitated
the work of false claimants.

False claimants

The case of the false Íusaynid from Qum, whose genealogy had even been
erroneously confirmed in Baghdad, was no isolated incident. Ibn ÝInaba explicitly
discusses the ubiquity of false claimants to a Prophetic genealogy, and decries the
difficulty of distinguishing genuine claims from false ones.57 Clearly, the genea lo -
gists were aware of the problem, which (perhaps unsurprisingly) seems to have
occurred with increasing frequency with the rise of the family of the Prophet and
their dispersal to all parts of the Islamic world.

The ÓÁlibid works record an ever-growing number of false claimants (daÝÐ kÁdhib
or daÝÐ kadhdhÁb), or at least report them with increasing frequency. Already 
al-ÝAqÐqÐ’s third-/ninth-century work is, as its title claims, a KitÁb al-MuÝaqqibÐn –
a genealogy of those branches of the family that have offspring. Al-BukhÁrÐ, as has
been noted, tells us a century later not only which branches have survived and which
ones have died out, but in addition mentions a number of false claimants, that is,
people who pretended to be of ÝAlid or ÓÁlibid descent. He clearly states at the
beginning of his work that there are only a few surviving branches of the BanÙ
HÁshim, and whoever claims descent from any other branch is a liar (daÝÐ mubÔil).
Among the sons of AbÙ ÓÁlib, he says, ÝAqÐl had offspring only through his son
MuÎammad, and whoever claims descent from anyone other than MuÎammad b.
ÝAqÐl is a false claimant (muddaÝin).58 He also mentions some people who claim

records a supposed descendant from MÙsÁ al-KÁÛim who came to Baghdad between 410/1019 and
420/1029 and turned out to be a false claimant (mubÔil daÝÐ kadhdhÁb) ‘despite having been confirmed in
the register in Baghdad’ (ghayra annahu thubita f Ð jarÐdat BaghdÁd).

55 Al-BukhÁrÐ, Sirr al-silsila, p. 43.
56 Al-RÁzÐ, al-Shajara, pp. 96 and 101. Al-ÝUmarÐ, al-MajdÐ, p. 262, records another disagreement between

Ibn ÓabÁÔabÁ and al-BukhÁrÐ, regarding the descendants of MuÎammad b. AÎmad b. IbrÁhÐm b. AÎmad
ÓabÁÔabÁ.

57 Ibn cInaba, ÝUmdat al-ÔÁlib, ed. NizÁr RiÃÁ (Beirut, 1963?), p. 236, quoted in Zoltán Szombathy,
‘Techniques of Genealogical Forgery and Procedures of Genealogical Verification in the Mediaeval Middle
East’ (unpublished manuscript).

58 Al-BukhÁrÐ, Sirr al-silsila, pp. 3–4. He goes on to say that JaÝfar b. AbÐ ÓÁlib only had descendants from
his son ÝAbdallÁh. At the end of the book he also treats MuÎammad b. al-Íanafiyya and his descendants
(p. 85), and mentions a potential false claimant (daÝÐ kadhdhÁb).
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descent from extinct lines in places such as Egypt, Rayy, HamadÁn, KhurÁsÁn and
Kufa.59

As Zoltán Szombathy notes, forging a Prophetic genealogy was no mean feat.
One major way to do it was to attach oneself to an ancestor who was thought to have
died childless. In this way, there was less risk of refutation and exposure, at least
from living kin. As we have seen, later genealogists often affirmed the continued
existence of lineages that earlier ones such as al-BukhÁrÐ had declared extinct, thus
possibly approving fraudulent individuals and branches. To address this issue, Ibn
Funduq has a long list of individuals whose lineages died out; and there were even

Figure 2.1 Eastern Islamic world, with main places of settlement of the ÝAlids

59 Al-BukhÁrÐ, Sirr al-silsila, p. 51: a group in Egypt who claim descent from ÝAbdallÁh b. AÎmad b. IsmÁÝÐl
b. MuÎammad b. ÝAbdallÁh al-BÁhir; p. 37: in ArrajÁn from Zayd b. ÝAlÐ b. JaÝfar b. Zayd b. MÙsÁ al-
KÁÛim; p. 38: in Rayy and HamadÁn from HÁrÙn b. MÙsÁ al-KÁÛim; and p. 86: in Kufa and KhurÁsÁn
from al-Íasan b. ÝAlÐ al-ÝArÐÃÐ, and in Kufa from MuÎammad b. al-Íanafiyya. See Szombathy, ‘Motives
and Techniques’, n. 36, for more references to supposedly extinct branches.
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26 The ÝAlids

books that listed not the muÝaqqibÙn but rather the munqariÃÙn, those who left no
descendants.60

Geographical distance was another way to increase one’s chances of having a
false genealogy accepted.61 Passing as someone else was of course easier away from
one’s own community and locality. This fact is also reflected in the genealogies,
which display a growing concern with locations. If we compare al-ÝAqÐqÐ’s work
with the Sirr al-silsila of al-BukhÁrÐ, we find that al-ÝAqÐqÐ very rarely mentions place
names, except occasionally to note the locations where early ÝAlids died, such as
KarbalÁÞ and Fakhkh.62 Al-BukhÁrÐ, in contrast, often says where a certain ÝAlid
lived, where he moved, and which lineage is to be found where. For example, he
specifies that the Íusaynid AÎmad b. al-Íusayn b. JaÝfar, one of the few recorded
early ÝAlid Sufis, arrived in Balkh in 332/943 from QazwÐn. He went on to BukhÁrÁ
and Samarqand and stayed there until his death in 355/965. He left a son called al-
Íasan in JurjÁn, and three daughters in Samarqand. The son of his brother AbÙ al-
QÁsim ÝAbdallÁh moved to Nishapur and married the daughter of a local notable
there.63 By the fifth/eleventh century, geographical information had become so
important that AbÙ IsmÁÝÐl al-ÓabÁÔabÁÞÐ arranged his genealogy alphabetically by
place: He says in his introduction that this method of organisation should help to
identify more easily whether someone’s claim to a certain genealogy was genuine or
not (fa-in wajad dhalika fa-huwa ÒÁdiq f Ð daÝwatihi, wa-illÁ fa-huwa daÝÐ khÁdhib).64

The ÝAlids’ whereabouts thus became an important piece of information for
keeping track of this ever-dispersing family. These geographical records also give
readers a sense of the mobility and the geographic spread of the family. Even within
one generation and one family, it became increasingly common to have sons,
daughters or cousins settled in a number of different cities. Biancamaria Scarcia
Amoretti has recently proposed that this kind of information may be used to produce
a historical atlas of the ÝAlids, shedding light on ‘the historical significance of the
ÝAlid diaspora’. She suggests using the geographical references in the genealogies as
the building blocks and then complementing these with other sources, such as local
histories.65 That the latter can help to track the ÝAlids’ geographic mobility is
illustrated by works such as the TÁrÐkh-i Qum, which has a chapter on the sÁdÁt in
Qum that provides much information not found elsewhere.66 The ÝAlids in the city

60 Ibn Funduq, LubÁb al-ansÁb, pp. 439–72, and p. 721 for a KitÁb al-DÁrijÐn wa-l-munqariÃÐn; al-ÝUbaydalÐ,
TahdhÐb, p. 32, mentions another KitÁb al-MunqariÃÐn.

61 Szombathy, ‘Motives and Techniques’.
62 Al-ÝAqÐqÐ, KitÁb al-MuÝaqqibÐn, pp. 63, 69, 70 and 131 (Fakhkh); pp. 58 and 109 (KarbalÁÞ).
63 See al-BukhÁrÐ, Sirr al-silsila, p. 47. The full name of this Íusaynid was AÎmad b. al-Íusayn b. JaÝfar b.

MuÎammad b. ÝAlÐ b. MuÎammad b. ÝAlÐ b. MÙsÁ b. JaÝfar (al-S.Ádiq) b. MuÎammad b. ÝAlÐ b. al-Íusayn
b. ÝAlÐ.

64 Ibn ÓÁbÁÔabÁ, Muntaqila, pp. 2–3.
65 See Scarcia Amoretti, ‘A Historical Atlas on the ÝAlids’, pp. 92–122.
66 The Arabic original of this work, known as KitÁb TaÞrÐkh Qum, was written in 378/988–9 by al-Íasan b.

MuÎammad b. al-Íasan al-QummÐ; the surviving Persian translation dates to 805–6/1403, and it was made
by al-Íasan b. ÝAlÐ b. al-Íasan b. ÝAbd al-Malik al-QummÐ (published as TaÞrÐkh-i Qum, ed. Sayyid JalÁl
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Genealogy, Money and the Drawing of Boundaries   27

are listed according to family groups, the most important ones being the MÙsawiyya
and the ÝArÐÃiyya.67 Many of the sÁdÁt who came to Qum, we gather from the
chapter, did not stay there: Some went further east to Nishapur or DÐnawar while
others returned to the places where they had come from, such as Baghdad or Rayy.68

The family’s geographical dispersal made it more difficult to keep track of all its
branches, and thus the certification of a lineage became a serious matter. Ibn Funduq
records the story of an ÝAlid by the name of IbrÁhÐm b. ÝAlÐ b. MuÎammad b. AÎmad
b. MuÎammad b. al-Íusayn b. IbrÁhÐm b. IbrÁhÐm b. MÙsÁ al-KÁÛim b. JaÝfar al-
S.Ádiq, who claimed to belong to a little-known lineage of Íusaynids and said that
he lived in Rayy (anÁ sÁkin f Ð maÎallat al-Rayy, wa-anÁ IbrÁhÐm . . .). The man knew
his genealogy well, and he also gave information about the names of his forefathers
and where they had lived. In 544/1149 the matter went before the naqÐb al-nuqabÁÞ
in Baghdad, Muḥammad b. ÝAlÐ al-MurtaÃÁ, the son of the SharÐf al-MurtaÃÁ (d.
436/1044). He acknowledged IbrÁhÐm as an ÝAlid, and four years later the lineage
was confirmed also by the nassÁba al-mashriq (genealogist of the East) AbÙ JaÝfar
MuÎammad b. ÝAlÐ b. HÁrÙn b. MuÎammad al-MÙsawÐ.69 Elsewhere Ibn Funduq
gives other examples of how claims to an ÝAlid descent were established; the
evidence was mostly based on the accounts of witnesses (ÝudÙl) and judged by either
a qÁÃÐ or a naqÐb.70 Before someone was let into the fold, a number of steps had to
be observed. 

The genealogists also tell us something about the punishments that were meted
out when a false genealogical claim was discovered. Ibn Funduq’s work includes a
chapter on ‘those who had their heads shaven by the nuqabÁÞ of Ghazna, KhwÁrazm
and Nishapur’, apparently an appropriate punishment for such charlatans. In two
other instances the false claimant first had his head shaven and was then exiled; once
Ibn Funduq was even a witness to the banishment (wa-ashhadu ÝalÁ naf Ðhi ).71 A
false claimant in KhwÁrazm, who turned out to be a Nubian slave, was punished
rather visibly: He not only had his head shaven but he also had his forehead branded

al-DÐn al- ÓÐhrÁnÐ [1313s/1353/1934]). According to the index, there were twenty chapters in the original,
but only five survive. Jürgen Paul suggests that ‘perhaps this was all that was ever written’; see Jürgen Paul,
‘The Histories of Herat’, Iranian Studies 33 (2000), p. 98; see also the discussion in Andreas Drechsler,
Die Geschichte der Stadt Qom im Mittelalter (650–1350) (Berlin, 1999), p. 22, where he argues that all
twenty chapters probably did exist at some point.

67 The MÙsawiyya are Íusaynids, descendants of MÙsÁ al-KÁÛim b. JaÝfar al-S.Ádiq; for some of the family’s
branches, see al-ÝUbaydalÐ, TahdhÐb, pp. 100–71. The ÝArÐÃiyya are also Íusaynids, descendants of ÝAlÐ
al-ÝArÐÃÐ b. JaÝfar al-S.Ádiq; see, for example, al-ÝUbaydalÐ, TahdhÐb, pp. 175–80, and Ibn Funduq, LubÁb
al-ansÁb, p. 280, where he explains that the nisba refers to a place near Medina.

68 Al-QummÐ, TÁrÐkh-i Qum, pp. 210 and 228–9. For a short discussion of the ÝAlids’ movements in the
TÁrÐkh-i Qum see also Scarcia Amoretti, ‘A Historical Atlas on the ÝAlids’, pp. 104–11.

69 Ibn Funduq, LubÁb al-ansÁb, p. 657.
70 Ibn Funduq, LubÁb al-ansÁb, pp. 724–5. Whether the testimony of the ÝudÙl was based on written records

is not indicated; in fact, it may well have been oral. For the use of oral testimonies to confirm the lineages
of ashrÁf in the Maghreb, see Powers, Law, Society and Culture, pp. 167–205. See also Ibn al-ÓiqÔaqÁ, al-
AÒÐlÐ, p. 42, for instructions on the different ways in which a lineage may be authenticated.

71 Ibn Funduq, LubÁb al-ansÁb, p. 727.
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28 The ÝAlids

with a hot iron (mikwÁh).72 In the modern period, things apparently went even
further: Amir Taheri suggests that in recent times someone falsely claiming sayyid
descent became mahdÙr al-dam (one whose blood could be shed), and that there was
no need for a trial to do so.73

The financial rewards of ÝAlid descent

The false claimants, as well as the various attempts of the genealogists to control the
ÝAlid lineage and to monitor the family’s whereabouts, suggest that there were
significant interests at stake. In addition to access to the honour and respect
associated with ÝAlid descent, there were financial benefits to being part of the
Prophet’s family, which were at times substantial. By the mid-third/ninth century, at
least some ÝAlids seem to have expected to receive financial support on account of
their descent. The reports of the ÝAlid YaÎyÁ b. ÝUmar’s uprising in 250/864, for
instance, suggest that YaÎyÁ was not given a grant (Òila) or an allowance (rizq) in
spite of repeated requests; he was so outraged by this that he started a rebellion in
Kufa, where he was killed by the ÓÁhirid MuÎammad b. ÓÁhir.74

As is well known, the family of the Prophet was frequently exempted from
various kinds of taxes, and it was entitled to a share of the khums, usually understood
as one-fifth of the spoils of war and other specified resources. Some information on
this income can be gleaned from the legal discussions on tax payments, in particular
the discussions on khums, zakÁt (obligatory alms) and Òadaqa (optional charity). 
Roy Mottahedeh has recently analysed QurÞÁnic commentaries on the so-called
khums verse (VIII:41), which provides the basis for the family’s claims, and shown
the extent to which Sunnis and Shiʿites differ over the question of who was to
administer these taxes and the definition of what actually constituted them.75 A major
point of contention was of course the question of who was eligible: For some it was
just the descendants of Íasan and Íusayn, for others the BanÙ HÁshim, or the BanÙ
HÁshim and their allies (ÎulafÁÞ ) the BanÙ MuÔÔalib, or even all members of the
Quraysh. In very general terms, there is agreement that khums is reserved for the

72 Ibn Funduq, LubÁb al-ansÁb, p. 723; see also p. 724 for another case of branding with a hot iron. Morimoto
suggests that the shaving of the hair was an appropriate punishment because it was the hair, maybe the
forelocks, which distinguished the ÝAlids; see Morimoto, ‘Formation and Development’, p. 563. The
shaving of the hair or beard was quite a common punishment; see, for example, Ibn Qayyim al-Jawziyya,
AÎkÁm ahl al-dhimma, ed. YÙsuf ibn AÎmad al-BakrÐ and ShÁkir ibn TawfÐq al-ÝÀrÙrÐ, 3 vols (Beirut,
1997), vol. I, p. 183; Tamer el-Leithy, ‘Public Punishment in Mamluk Society’ (MPhil thesis, Cambridge
University, 1997), p. 24; see also Chase F. Robinson, ‘Neck Sealing in Early Islam’, Journal of the
Economic and Social History of the Orient 48 (2005), p. 410, and n. 39 for further references.

73 Amir Taheri, The Spirit of Allah: Khomeini and the Islamic Revolution (London, 1985), p. 26. I am grateful
to Rowena Abdul Razak for sending me this reference.

74 Al-ÓabarÐ, TaÞrÐkh, vol. III, pp. 1516–23; see al-IÒfahÁnÐ, MaqÁtil, pp. 639–64. This episode is interesting
for a number of reasons, in particular for its possible connection with the origins of the niqÁba; see 
Chapter 3.

75 Roy Parviz Mottahedeh, ‘Qur’Ánic Commentary on the Verse of khums (al-AnfÁl VIII:41)’, in Morimoto
(ed.), Sayyids and Sharifs in Muslim Societies, pp. 37–48.
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ahl al-bayt – however broadly defined – and Òadaqa and zakÁt are prohibited to
them.76

Unfortunately, the theoretical discussions tell us little about the actual financial
situation of the kinsfolk of the Prophet, and it is unclear how much tax was actually
paid, how frequently and to whom. More insightful are reports in the historical and
genealogical literature of actual revenue payments to the family. One interesting
example that shows the late inclusion of members of the ÝAbbÁsid family in the
category of ahl al-bayt comes from Ibn Funduq’s LubÁb al-ansÁb. He has a brief
section on those sadÁt who received income and endowment yields (al-arzÁq wa-
ruyÙÝ al-awqÁf ) from the dÐwÁn of Ghazna and its environs. He details who the
recipients were, starting with the descendants of MuÎammad b. al-Íanafiyya; then
he goes on to list other ÓÁlibids, before turning to some descendants of the ÝAbbÁsid
caliphs al-ManÒÙr. Finally, he says that there were about one hundred descendants of
ÝUmar b. ÝAlÐ in Ghazna – and all of them received a pension from the dÐwÁn.77 In
medieval Ghazna at least, a sayyid who qualified for a stipend could be anyone from
the BanÙ HÁshim.

Despite the relative scarcity of such reports, we do know that the kinsfolk of the
Prophet received payments and gifts from caliphs and local rulers.78 One example
of a generous courtly patron is the BÙyid vizier al-S.ÁÎib IsmÁÝÐl b. ÝAbbÁd (d.
381/991). Ibn ÝAbbÁd was famously well inclined towards the kinsfolk of the
Prophet, who gathered around him to receive lavish gifts and money. His daughter
was married to an ÝAlid, one ÝAlÐ al-UÔrÙsh b. Íusayn, an alliance that, according to
the literateur ThaÝÁlibÐ (d. 429/1038), pleased Ibn ÝAbbÁd: He was proud (muÒÁhara)
of the marriage relationship and honoured (muwÁÒala) by the connection with the
ÝAlid, and he encouraged his court poets to celebrate it.79 However, the vizier was
also critical of at least some of his in-laws, describing those who arrived from the the
ÍijÁz to receive his stipends as ‘beetles, scarabs, chameleons and ravens’.80

Nonetheless, Ibn ÝAbbÁd paid the ÝAlids handsomely and was also a benefactor of

76 For more details, see the following excellent studies in E I2: A. Zysow and R. Gleave, ‘Khums’; A. Zysow,
‘ZakÁt’; and T. H. Weir and A. Zysow, ‘S.adaqa’. See also Norman Calder, ‘ZakÁt in ImÁmÐ ShÐÝÐ
Jurispridence, from the Tenth to the Sixteenth Century A.D.’, Bulletin of the School of Oriental and African
Studies 44 (1981), pp. 468–80, and Norman Calder, ‘Khums in ImÁmÐ ShÐÝÐ Jurispridence, from the Tenth to
the Sixteenth Century A.D.’, Bulletin of the School of Oriental and African Studies 45 (1982), pp. 39–47.

77 Ibn Funduq, LubÁb al-ansÁb, p. 728. It appears that there is an error in the genealogy of the descendant of
al-ManÒÙr. Either way, he is an ÝAbbÁsid, apparently known as AbÙ ÓÁlib al-FawshaÎÐ (?).

78 See Szombathy, ‘Motives and Techniques’, for references to payments to the family of the Prophet by the
FÁÔimids, MarÐnids, the sultanate of Kilwa in East Africa and some ShiÝite tribes in southern Iraq.

79 Al-ThaÝÁlibÐ, Tatimmat yatÐmat al-dahr (Beirut, 1983), p. 296. In the genealogies ÝAlÐ al-UÔrÙsh (ÝAlÐ b. 
al-Íusayn b. ÝAlÐ b. al-Íusayn b. al-Íasan b. al-QÁsim b. MuÎammad al-BuÔÎÁnÐ b. al-QÁsim b. al-Íasan
b. Zayd b. al-Íasan b. ÝAlÐ) is explicitly called the son-in-law (khatan), see Ibn Funduq, LubÁb al-ansÁb,
p. 560; al-RÁzÐ, al-Shajara, p. 60; and al-MarwazÐ, al-FakhrÐ, p. 136. For Ibn ÝAbbÁd and the ‘ÝAlid
network’, see Maurice Pomerantz, ‘Licit Magic and Divine Grace: The Life and Letters of al-S.ÁÎib ibn
ÝAbbÁd (d. 385/995)’ (PhD dissertation, University of Chicago, 2010), pp. 104–26.

80 Al-TawÎÐdÐ, AkhlÁq al-wazÐrayn, ed. MuÎammad b. ÓÁwÐt al-TanjÐ (Damascus, 1965; reprinted Beirut,
1992), p. 295. I am grateful to Zoltán Szombathy for the reference.
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30 The ÝAlids

ÝAlid shrines. According to al-QummÐ (fl. 378/988), the author of the TÁrÐkh-i Qum,
a structure (turba) was erected at an ʿAlid tomb in JurjÁn on Ibn ÝAbbÁd’s orders in
374/984.81 Like the royal courts, these shrines became focal points for sayyids and
sharÐfs, as waqfs and other endowments set up for and by the family were frequently
associated with such places.82

However, the general impression given by the sources is that official pension
payments to the family of the Prophet were less regular and comprehensive than is
generally assumed. Moreover, the example of the caliph al-Muʿtaḍid’s (d. 289/902)
budget shows that even when there was a state pension, it was subject to change at
any time. According to the budgetary entry for the pensions (jÁrÐ ) of the HÁshimites,
payments had been made monthly in the amount of one dinar; this was reduced to a
quarter of a dinar under al-MuÝtaÃid.83 Perhaps because of this reduction, the ZaydÐ
ruler of ÓabaristÁn MuÎammad b. Zayd is said to have sent large amounts of money
to the sayyids in Kufa and Baghdad in about the year 282/895.84

Arguably more important than official stipends and institutional taxes were the
many informal contributions and offerings by individual Sunnis and ShiÝites. Such
payments were most significant in helping to confirm the kinsfolk of the Prophet as
a distinct and distinguished social group, not only because of the money they actually
brought in, but also because of their symbolic character. Innumerable reports,
anecdotes and traditions detailing financial contributions, large and small, by
ordinary Muslims show how engrained the special treatment of the kinsfolk of the
Prophet became. Of course, this was not pure altruism: As Graham notes: ‘There are
. . . a large number of traditions that urge [this] affection, represent it as proof of
faith or deference against Hellfire, promise in return for it the shafÁÝa of the Prophet
on the Day of Resurrection and reward in the next world.’85 In view of such traditions,
it may indeed be advisable to express some affection for the sayyids and sharÐfs in
the form of a small monetary contribution.

Many examples could be given to illustrate the role of ordinary Muslims in the
financial making of the ahl al-bayt. Clearly, all kinds of ÝAlids – rich and poor,
honourable and wicked – profited from informal donations. According to one account
in the Lubab al-ansÁb, the ÝAlid AbÙ MuÎammad YaÎyÁ from the ZubÁra family in

81 Al-QummÐ, TÁrÐkh-i Qum, pp. 223–4; Thomas Leisten, Architektur für Tote: Bestattung in architek -
tonischen Kontext in den Kernländern der islamischen Welt zwischen 3./9. und 6./12. Jahrhundert (Berlin,
1998), p. 33.

82 See, for instance, Ibn Funduq, LubÁb al-ansÁb, p. 562; al-ÝUmarÐ, al-MajdÐ, p. 462; and Teresa Bernheimer,
‘Shared Sanctity: Some Notes on Ahl al-Bayt Shrines in the Early ÓÁlibid Genealogies’, Studia Islamica
(forthcoming), for further references. There are early references to wuqÙf rasÙl AllÁh and to Òadaqat ÝAlÐ,
but these cannot be understood as sources of income for the kinsfolk of a Prophet as a whole. See, for
instance, al-ÓabarÐ, TaÞrÐkh, vol. II, 1672, or vol. II, p. 1,668, for Òadaqat rasÙl AllÁh.

83 The budget is preserved in the KitÁb al-WuzarÁÞ of HilÁl al-S.ÁbiÞ (d. 448/1056m–7). See Heribert Busse,
‘Das Hofbudget des Chalifen al-MuÝtaÃid billÁh (279/892–289/902)’, Der Islam 43 (1967), pp. 27–8. This
is another example that includes a reference to payments to the BanÙ HÁshim as a whole.

84 Al-ÓabarÐ, TaÞrÐkh, vol. III, pp. 2,147–8.
85 Van Arendonk and Graham, ‘SharÐf ’, E I2.
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Nishapur went on the ḥajj accompanied by 700 men, sÁdÁt and ÝulamÁÞ (scholars); he
was clearly a prominent man. A wakÐl (proxy) was in charge of the provisions. When
they were ready to return home after completing the Îajj rituals, the remaining funds
were insufficient for the journey. AbÙ MuÎammad YaÎyÁ decided to sell one of his
slave girls to raise funds, and the wakÐl was reportedly offered a price of 1,000 dinars
for her. The sayyid, however, decided after all against selling the girl, and instead let
her go free. His wakÐl asked in astonishment what they would now do with all the
sÁdÁt and ÝulamÁÞ in the entourage, and the sayyid told him not to despair, but to have
faith in God. Soon a man came to tell him about a rich merchant from KhurÁsÁn who
lay dying in the neighbourhood; he wished to see the sayyid in order to make him heir
to his property. When he died, the merchant bequeathed to AbÙ MuÎammad YaÎyÁ
seven of his cargo loads (aÎmÁl) worth 7,000 dinars.86

In another account, a Kufan flour merchant time and again gave his flour for free
to members of the Prophet’s family, who could not or would not pay for it. After
complaining about the lack of payment, the merchant was told in a dream to put the
payment ‘on the Prophet’s account’, which he did, until he himself was
impoverished. He died soon after, and was reportedly rewarded lavishly in the
afterlife for his good deeds to the Prophet’s kin. The anecdote is recorded in an
interesting group of works, recently studied by Kazuo Morimoto, which preserve
trans-sectarian traditions recommending unconditional respect for the kinsfolk of
the Prophet, regardless of their behaviour.87 Whatever the historicity of this story and
the many similar ones scattered throughout the literature, they reflect not only the
special treatment offered by both Sunnis and ShiÝites to (and sometimes demanded
by) the family of the Prophet, but also the way in which their elevated status could
be cashed in for money and other material benefits. 

Conclusion

The appearance of ÓÁlibid genealogies from the third/ninth century onwards reflects
the increasing efforts of the family of the Prophet to define its boundaries and guard
its interests: Being part of this elite group was not only an honour, it also came with
privileges, tangible and intangible, which had to be protected against impostors and
pretenders. The frequent references to cases of attempted fraud in the genealogies
give the impression that claiming an ÝAlid genealogy became quite an industry; and
despite the attempts on the part of the genealogists to uncover such claims and to
record the state and whereabouts of the various lineages, questions about the
authenticity of some branches remained. The belief in the special position of the
Prophet’s family became so thoroughly confirmed, however, that it was deemed
better to let one fraudster slip through the net than to offend a true sayyid. 

86 Ibn Funduq, LubÁb al-ansÁb, pp. 498–9. A similar story follows.
87 See Kazuo Morimoto, ‘How to Behave toward Sayyids and SharÐfs: A Trans-sectarian Tradition of Dream

Accounts’, in Morimoto (ed.), Sayyids and Sharifs in Muslim Societies, pp. 26–7.
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3

Shifting Hierarchies and Emphasising
Kinship: ÝAlid Marriage Patterns

In 1905, the Islamic reformer RashÐd RiÃÁ published in his journal al-ManÁr a
response to a question posed to him by a reader in Singapore. It concerned the
marriage of a sayyida from the ÍaÃramÐ community in South East Asia. The marriage
had been publicly denounced by the ÍaÃramÐ ÝAlids because of its unsuitability: The
groom was an Indian Muslim of non-sayyid descent. RashÐd RiÃÁ sanctioned the
marriage, arguing that there was nothing in Islamic law to prohibit it. RiÃÁ’s opinion
was strongly contradicted by the leading ÍaÃramÐ scholar of the time, Sayyid ÝUmar
al-ÝAÔÔÁs, who declared that a marriage between a sayyida and a non-sayyid was
unlawful, because descent was the basic criterion for suitability in marriage (kafÁÞa).
He identified four levels of kafÁÞa: Arabs must not marry non-Arabs; QurashÐs must not
marry non-QurashÐs; HÁshimites must not marry non-HÁshimites; and descendants
of Íasan and Íusayn must not marry anyone other than Íasanids or Íusaynids.1 The
discussion went back and forth for some time and eventually sparked a power
struggle in the overseas ÍaḍramÐ communities that had long adhered to a rigid system
of social stratification based on descent. People began to question openly the
centuries-long domination of the sayyids, their status and their system of social
control, setting in motion events that arguably led to the Yemeni revolution and the
abolition of the ZaydÐ imÁmate in 1962. In the early twentieth century, then, marriage
relations provided a means to question the special status of the kinsfolk of the
Prophet.

When this special status was being formulated in the early Islamic period,
marriage relations became a critical way to emphasise it. While the genealogical
works on the ÓÁlibids show the growing eagerness of the family of the Prophet to
define its boundaries, the ÝAlids’ marriage patterns reflect their increasing sense of
themselves as the First Family of Islam. Of course, the ÝAlids belonged to an Islamic

81 The last level is worth emphasising, since none of the early scholars seem to make this distinction. A
translation of the response is given in Engseng Ho, The Graves of Tarim: Genealogy and Mobility across
the Indian Ocean (Berkeley and Los Angeles, 2006), pp. 174–6. See also Abdalla S. Bujra, ‘Political
Conflict and Stratification in ÍaÃramaut – I’, Middle Eastern Studies 3 (1967), pp. 355–75. For a recent
discussion with extensive references, see Yamaguchi Motoki, ‘Debate on the Status of sayyid/sharÐfs in
the Modern Era: The ÝAlawÐ-IrshÁdÐ Dispute and Islamic Reformists in the Middle East’, in Morimoto
(ed.), Sayyids and Sharifs in Muslim Societies, pp. 49–71.
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elite from the earliest period of Islam. From the second/eighth to the sixth/twelfth
centuries, however, the criteria that determined who else was part of this elite were
gradually narrowed as well as shifted. This is evident in the changing marriage
patterns: ÝAlid daughters were no longer given away in marriage to other families,
whether Arab or non-Arab, but rather were married off only to other ÝAlids, or
sometimes other ÓÁlibids. Increasingly, only a sayyid or sharÐf was considered a
suitable partner for a sayyida or sharÐfa. Of course, there must have been exceptions,
but the sources rarely record them. The men also married increasingly within the
family; if they married out of the family, they took wives from other elite families,
often non-Arabs. As marriage is an expression of at least some measure of shared
identity and hierarchic rank, these changes in marriage patterns reflect shifting
notions of the status of the family within the social hierarchy of medieval Islamic
society more generally.2 Interestingly, an examination of the legal sources shows
that the narrowing of the spectrum of possible marriage relations must be considered
primarily a matter of social praxis, because it is not reflected in the theory of the law.
In fact, early ImÁmÐ works even explicitly sanctioned the marriage of ÝAlid women
to non-ÝAlid men, an example of a disengagement of ÝAlids and ShiÝites: Although a
high regard for the family of the Prophet was certainly central to ShiÝite dogma, this
did not result in the family’s unconditional elevation in all matters.

Endogamy and exogamy

Already in the first two centuries of Islam, the genealogical data show that the ÝAlids
frequently married endogamously, or within the family. Íasanids married other
Íasanids, Íusaynids married other Íusaynids, or Íasanids and Íusaynids married
each other. As Scarcia Amoretti notes, although the two branches of the ÝAlid family
are discussed separately in the sources, the family is clearly conceived of as a whole,
‘with no impediments to marriage between the two branches’.3

For all ÝAlids, the most common choice was first- or second-cousin marriage, 
a pattern found in many societies throughout history. There have been a number 
of studies on the phenomenon of cousin marriage, and various explanations have
been offered: strengthening of the bonds of kinship, social and political solidarity
among clan members, protection of the honour of the women, and preservation 
of property. Endogamous marriage ensured that a family’s inheritance was
maintained intact: Rather than adding to the wealth of another family, a woman’s
share would be kept among her relations. For an ÝAlid daughter marrying a cousin
was desirable also because she would not be required to join a group of strangers but
rather would remain within her extended kinship group, where a loss of status was

82 For a similar argument, see Michael H. Fisher, ‘Political Marriage Alliances at the ShiÝi Court of Awadh’,

Comparative Studies in Society and History 24 (1983), pp. 593–616.
83 Biancamaria Scarcia Amoretti, ‘Genealogical Prestige and Matrimonial Politics among the Ahl al-Bayt:

Status Quaestionis’, in Sarah Savant and Helena de Felipe (eds), Genealogy and Knowledge in Muslim
Societies: Understanding the Past (Edinburgh, forthcoming).
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34 The ÝAlids

less likely. In the case of the descendants of the Prophet, such was an important
consideration.4

A close analysis of the ÝAlids’ marriage patterns gives us some insight into the
family’s different socio-political programmes.5 A striking example in the crucial late
Umayyad and early ÝAbbÁsid periods concerns two of the main lines of Íasanids
and Íusaynids, that is, the lines of ÝAbdallÁh b. al-Íasan b. al-Íasan b. ÝAlÐ and of
MuÎammad b. ÝAlÐ b. al-Íusayn b. ÝAlÐ. Politically, the behaviour of the two lines
diverged quite dramatically: The Íasanids sparked a series of ÝAlid rebellions in the
second/eighth and third/ninth centuries (ÝAbdallÁh was the father of MuÎammad al-
Nafs al-Zakiyya, IbrÁhÐm, YaÎyÁ and IdrÐs, whose rebellions were mentioned in the
introductory chapter), whereas the Íusaynid line produced the quietist Twelver
imÁms.6 In terms of marriage relations, the Íasanids had been taking wives from
within the family or from other prominent Arab families, thereby extending their
networks, on which they could draw for rebellious support.7 From the generation of
ÝAbdallÁh’s children, that is, from the IV generation after ÝAlÐ,8 the Íasanids began

84 The anthropological literature on cousin marriage is extensive. See, for instance, Burton Pasternak,

Introduction to Kinship and Social Organisation (Englewood Cliffs, NJ, 1976); Martin Ottenheimer,

‘Complementarity and the Structure of Parallel Cousin Marriage’, American Anthropologist 88 (1986), pp.

934–9; Robert F. Murphy and Leonard Kasdan, ‘The Structure of Parallel Cousin Marriage’, American
Anthropologist 61 (1959), pp. 17–29; and Dale Eickelman, The Middle East and Central Asia: An
Anthropological Approach, 4th edn (Upper Saddle River, NJ, 2002), pp. 163–78, for further references. In

a study on the Arab tribes in the second/eighth and third/ninth centuries, Eva Orthmann shows that the bond

with the Ýamm (paternal uncle) and ibn Ýamm (son of a paternal uncle) is described as particularly close and

important; particularly desirable are parallel cousin marriages, that is, a man marrying his bint Ýamm, the

daughter of his father’s brother. Orthmann points out, however, that the emphasis on this relationship

should be treated with some caution, since the ÝAbbāsids emphasised their right to the caliphate through

al-ÝAbbās, the Ýamm of the Prophet; see Orthmann, Stamm und Macht, p. 226.

85 See Ahmed, Religious Elite, especially chapter V at pp. 137–8 (emphasis in original). Although the ÝAlids

present a special case, their marriage patterns seem to be comparable to those of other prominent early

Islamic Arab families: ‘In several ways, the kinship patterns of the descendants of ÝAlī match those of the

descendants of SaÝd, ÝAbd al-Raḥmān, and Ṭalḥa. They can also be contrasted with the trends noted for the

ÝUthmānids. For example, like the former set, socially and politically some of the most notable descendants

of ÝAlī were born to daughters of southern tribes or to the elite who had a presence and influence in Iraq

and northeast Arabia; and unlike the ÝUthmānids, his progeny to the Meccan old aristocracy enjoyed limited

prosperity. Yet the ÝAlids were an exception to all the families studied in the previous chapters in that their

successful lines frequently maintained some association with the ÝAlīd descendants of Fāṭima, the favourite

daughter of the Prophet. Ties with this religious royalty guaranteed longevity to the various ÝAlīd lines born

to the tribal elite.’

86 However, it must be noted that the identification of the branches as the ‘quietist Ḥusaynids’ and the ‘activist

Ḥasanids’ was not clear-cut, as certain Ḥusaynids were more associated with the activist Ḥasanids, and the

line of Zayd b. al-Ḥasan b. ÝAlī more with the quietist Ḥusaynids.

87 ÝAbdallāh b. al-Ḥasan’s grandmother was Khawla al-Fazāriyya, the daughter of a Fazārī chief, who was

first married to Muḥammad b. Ṭalḥa. As her sister was married to a Zubayrid, she brought with her kinship

ties to both Ṭalḥids and Zubayrids; see Ahmed, Religious Elite, chapter III. ÝAbdallāh’s mother was Fāṭima

bt. al-Ḥusayn, and he was thus called al-Mahd for his pure lineage on both his mother’s and his father’s

side; see al-Isfahānī, Maqātil, p. 179, for Fāṭima’s maternal ancestors.

88 I have followed Morimoto in using Latin numerals to refer to the generation numbers, generation I being

the first generation after ÝAlī, that is, the generation of al-Ḥasan and al-Ḥusayn; see Morimoto, ‘Diffusion’,

p. 14.
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to marry mainly endogamously. ÝAbdallÁh b. al-Íasan’s three daughters, Zaynab,
FÁÔima and Ruqayya, were all married to paternal cousins, as was their brother
MuÎammad and a great number of Íasanids after them.9 The Íusaynids, in contrast,
were pre dominantly endogamous already in the IV generation. As we shall see in
more detail below, a number of their exogamous marriages were contracted with the
ÝAbbÁsids. Interestingly, from the VI generation onwards, all imÁms were born to
umm walads (slaves), which limited the influence of a potentially powerful maternal
clan.10 The Íusaynid daughters continued to be married outside the family; the
Íusaynids’ relations with the ÝAbbÁsids seem to have generally prevented them from
joining the uprisings led by their Íasanid cousins. As Asad Ahmed concludes, the
Íusaynids’ marriage patterns in this period ‘are a fair testament to the general
quietism of the Twelver line’.11

Of course, the conclusions are not always so clear, but overall, the growing
perception of the ÝAlids as the First Family of Islam is indicated both by increasing
endogamy and by changes in the choice of exogamous partners, of which we will
explore some examples below. In general terms, the exogamous marriage patterns
can be summarised as follows: In the early period, marriages outside of the family
were contracted with other QurashÐs and sometimes, although more rarely, with
members of other Arab tribes. Both men and women inter-married with these
families. However, as the examples of marriages with the BanÙ MakhzÙm and the
BanÙ ÝAbbÁs show, the ÝAlids were increasingly in a position of relative strength  
vis-à-vis the other families, as they ‘took in’ women but ‘gave out’ only men. Thus,
they accepted MakhzÙmÐ brides, but rarely married their daughters to the BanÙ
MakhzÙm. As one only gives one’s daughters in marriage to one’s equals or
superiors, this seems to indicate on the one hand a shared identity but on the other
the superior status of the ÝAlids. In the ÝAbbÁsid case, certain ÝAlid lineages married
their daughters to the ÝAbbÁsids, indicating closeness between the families,
particularly around the time of the ÝAbbÁsid Revolution. Notably, however, the ÝAlids
took few ÝAbbÁsid brides.

From the late second/eighth century onwards, the ÝAlids married almost
exclusively within the family. Endogamous marriage came to be prescribed for ÝAlid
women and recommended for ÝAlid men. As discussed in more detail in the next
chapter, the main duties of the naqÐb explicitly included the supervision of ÝAlid
women’s marriages: According to the jurist al-MÁwardÐ (d. 450/1058), the naqÐb 
al-ashrÁf must 

89 Fāṭima married Abū JaÝfar b. ÝAbdallāh b. al-Ḥasan b. al-Ḥasan b. al-Ḥasan b. ÝAlī and Ruqayya married

Isḥāq b. Ibrāhīm b. al-Ḥasan b. al-Ḥasan b. ÝAlī (after she had been married to two Umayyads and one

ÝAbbāsid; see Ibn Ḥabīb, Kitāb al-Muḥabbar, p. 437). Muḥammad al-Nafs al-Zakiyya was married to

Umm Salama bt. Muḥammad b. al-Ḥasan b. al-Ḥasan b. ÝAlī; see al-Zubarī, Nasab Quraysh, pp. 51–6.

10 Scarcia Amoretti has linked the new predominance of umm walads to the lineage’s move from Medina to

Iraq, where alliances with the tribes were less important; see Scarcia Amoretti, ‘Genealogical Prestige’. An

alternative explanation may be that once this Ḥusaynid line was singled out as the Imāmī line, they were

prevented from making strong alliances with potentially rebellious ÝAlids.

11 Ahmed, Religious Elite, p. 183.

BERNHEIMER_ALIDS_Layout 1  24/06/2013  13:25  Page 35

https://www.cambridge.org/core/product/22252BBDD45FCE69150F8F1A53F03616
terms of use, available at https://www.cambridge.org/core/terms. 
Downloaded from https://www.cambridge.org/core. University of Sussex Library, on 19 Jun 2018 at 02:40:41, subject to the Cambridge Core

https://www.cambridge.org/core/product/22252BBDD45FCE69150F8F1A53F03616
https://www.cambridge.org/core/terms
https://www.cambridge.org/core


36 The ÝAlids

prevent their single women, whether divorced or widowed, from marrying any but
those of compatible birth, owing to their superiority to other women, in order to protect
their purity of descent and maintain inviolability against the indignity of being given
away by someone other than a legal guardian or of being married to unsuitable men.12

The SaljÙq genealogist Ibn Funduq al-BayhaqÐ adds that the naqÐb should
furthermore ‘prohibit the men from marrying common women (al-ÝÁmmiyyÁt), so
that no daughters of the Prophet remain unmarried’.13

The evidence of the sources, both genealogical and narrative, indicates that these
prescriptions were generally followed well into the modern period. Of course, as we
will see below, there were some notable exceptions. However, if the ÝAlids married
out, it was generally the men who took brides from other families. From the
third/ninth century onwards, the families from which these brides came were no
longer necessarily Arab. Indeed, as the ÝAlids left the ÍijÁz and settled in cities all
over the Islamic world, their marital, political and scholarly relations reflected the
changing makeup of the Islamic empire. From the second/eighth to the sixth/twelfth
centuries, social hierarchies changed considerably in Muslim societies all over the
Islamic world, and these societies came to include an increasing number of non-
Arabs.14 So, too, did the population of the ÝAlids’ wives.

Mothers, wives and matrilineality

As is customary for Arab genealogy (and many other kinds of genealogy, for that
matter), the records follow a patrilineal definition of genealogy, that is, a child is
part of the family of the father, not of the mother, and lines of descent are followed
through the father’s side.15 Information on women is therefore patchy: Women
appear if they are listed as wives or daughters of a given ÝAlid, but the daughters’
lineages are not followed. The sixth-/twelfth-century genealogist Fakhr al-DÐn al-
RÁzÐ, for instance, lists all twenty-seven daughters of JaÝfar al-KadhdhÁb (a brother
of al-Íasan al-ÝAskarÐ), but none of them reappear elsewhere in the text.16 Perhaps

12 Al-Māwardī, al-Aḥkām, p. 81; translation adapted from W. H. Wahba, The Ordinances of Government
(Reading, 1996), p. 107.

13 Ibn Funduq, Lubāb, p. 722.

14 The geographical dispersal itself may have contributed to the increase in endogamy. Such an explanation

has been suggested for the case of Jews in twentieth-century America, who married overwhelmingly within

their community. Goldstein and Goldschneider argue that in the face of geographic mobility, restricting

marriages to the Jewish community was a means of self-preservation. See Sidney Goldstein and Calvin

Goldschneider, ‘Social and Demographic Aspects of Jewish Intermarriages’, Social Problems 13 (1966),

pp. 386–99. One may add that being an ÝAlid entitled one to certain privileges, which was not the case for

the Jews. Yet in both cases the restrictions guarded an identity.

15 For the patrilineal definition of genealogy, see, for example, Orthmann, Stamm und Macht, p. 205. For a

modern study, see Gideon Kressel, Descent through Males: An Anthropological Investigation into the
Patterns Underlying Social Hierarchy, Kinship, and Marriage among Former Bedouin in the Ramla-Lod
Area (Israel) (Wiesbaden, 1992).

16 Al-Rāzī, al-Shajara, p. 93.
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– although this is unlikely – none of the daughters were married, or perhaps none of
them had children; even an ÝAlid woman would usually not be mentioned as a wife
if the alliance did not produce any (male) offspring.17 To give some sense of the
disproportional nature of the material, the index in al-RÁzÐ’s published al-Shajara 
al-mubÁraka fÐ ansÁb al-ÓÁlibiyyÐn may be helpful: The section on women runs to
five pages, whereas the men occupy 136 pages. 

Moreover, not only are women only mentioned as mothers and wives if at all,
the information is more plentiful for the earlier generations than the later ones. For
the earlier period, often corresponding to the generations covered by the early
genealogical works on the Arabs or the Quraysh, the names of the wives or mothers
of ÝAlids are generally given. Sometimes there is an explicit focus on the marriages
of prominent women: Some of the earlier works have short sections on ‘multi-
marrying women’, but these cover only the first generations of the Islamic period.18

For the later generations covered in the ÓÁlibid genealogies, there is much less
information on mothers, whether or not they were ÝAlids themselves. This decrease
in information on women may simply reflect a pragmatic decision: There was an
ever greater number of people to cover, so the authors were no longer able to include
everyone. Rather than giving a complete account of all the offspring of the kinsfolk
of the Prophet, what mattered more was to record the lineages that survived, so no
one could falsely claim to be a member of the Prophet’s family. 

However, there may also be another reason for the apparent decline in interest in
women, suggested recently by Asad Ahmed. Ahmed convincingly argues for the
importance of cognate relationships in the early period of Islam: ‘Until the early
ÝAbbÁsid period, matrilineality still counted for much, not just in practical socio-
politics . . . but also as an abstract principle of legitimacy and authority.’ He suggests
that the decrease in information on women in the genealogies may reflect changing
notions of legitimacy, which in the early ÝAbbÁsid period ‘had begun to shift
drastically in favor of exclusive patrilineal claims’.19 There is some indication in the

17 Of course, there are some exceptions. Ibn Ḥazm, Jamhara, pp. 35–6, for instance, mentions that al-Ḥasan

b. al-Ḥasan b. ÝAlī married three of his cousins: a daughter of Ibn al-Ḥanafiyya, a daughter of ÝUmar b. ÝAlī,

and Fāṭima bt. al-Ḥusayn. More usually, however, only the marriage to Fāṭima is mentioned in the sources,

because al-Ḥasan apparently had children only with her.

18 See al-MadāÞinī, ‘Kitāb al-Murdifāt’, in ÝAbd al-Salām Muḥammad Hārūn (ed.), Nawādir al-makhṭūṭāt
(Beirut, 1991), vol. I, pp. 57–80 and Ibn Ḥabīb, Kitāb al-Muḥabbar, pp. 435–55 (al-MadāÞinī is said to have

written a number of books on women and marriages; see Ibn al-Nadīm, The Fihrist of al-Nadīm, trans.

Bayard Dodge, 2 vols [New York, 1970], vol. I, pp. 220–1). These are essentially lists of women from the

Quraysh who married two or more times. In the Kitāb al-Muḥabbar of Ibn Ḥabīb the bar is even raised

slightly, as his section is entitled ‘accounts of women who married three or more times’. In some of the

cases a woman’s husband died, but often it is not clear why she married again; the text simply says khalafa
Ýalayhā. Divorce seems to have been fairly common among some elites in early Islam.

19 Ahmed, Religious Elite, p. 136, and n. 735, where he notes that an alternative interpretation is that

matrilineality came into focus only briefly in the early Islamic period because the rival claims to legitimacy

were so similar in patrilineal terms. He rejects this possibility, because matrilineality seems to have played

a greater role for all recorded Arab families, not just ÝAlids and ÝAbbāsids, in the jāhiliyya and early Islamic

period, and a lesser role later on.
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38 The ÝAlids

sources, most explicitly in the letters exchanged between the caliph al-ManÒÙr and
MuÎammad al-Nafs al-Zakiyya, that the relative weight of female descent mattered
a great deal in ÝAlid–ÝAbbÁsid arguments over legitimacy and the rightful succession
to the Prophet. As al-Nafs al-Zakiyya reportedly wrote to al-ManÒÙr, ‘no one from
the BanÙ HÁshim has the sort of bonds we can draw upon through kinship,
precedence and superiority. We are the descendants of the [fore]mother of God’s
Messenger, FÁÔima bt. ÝAmr, in the jÁhiliyya (pre-Islamic period) and descendants of
his daughter FÁÔima in IslÁm.’ Al-ManÒÙr answered with a denial of the importance
of the maternal line: ‘You [the ÝAlids] are the descendants of his daughter [FÁÔima],
which is a close kinship. But it does not legitimate inheritance, nor does it bequeath
the wilÁya, neither does it confer the imÁma on her. So how could it be inherited
from her?’20 For the descendants of the Prophet, their relation to FÁÔima continued
to be crucial and was variously emphasised, whereas the ÝAbbÁsids used arguments
such as these to discount any claims based on maternal descent.21

Perhaps the reason for the decrease in information on women was the ÝAbbÁsids’
dismissal of the importance of the female line in legitimising authority; after all, the
genealogies are products of ÝAbbÁsid historiography, in that they were in the very
least composed within the broader framework of an ÝAbbÁsid worldview. However,
as noted above, the information on the later generations is less comprehensive in
general, not just in terms of information on women. The ÓÁlibid genealogies usually
give relatively full description of the lineages up to generation VII or VIII after ÝAlÐ,
and this information corresponds largely to the material found in the earlier general
works of genealogy. But after that, the ÓÁlibid genealogies focus on particular
branches and no longer provide a complete account of the family. While the authors
certainly always made choices about whom to include or omit, the earlier
genealogical works give the impression of recording all possible lines of descent,
including many women; this is no longer the case in the ÓÁlibid genealogies. The
extant works not only record mostly the branches of the family that settled in the
Islamic East but also focus their attention decidedly on the surviving male lineages.22

At the present stage of the scholarship on the issue, we cannot be sure of the
reasons for the changes in genealogical record keeping, that is, the reduction in
information on women and the shifts in the selection of recorded lineages. An
important consequence for a study on marriage patterns is that the genealogical ‘data

20 Al-Ṭabarī, TaÞrīkh, vol. III, pp. 208–15; see also the introduction and extensive additional references in

Amikam Elad, ‘The Correspondence Between al-Manṣūr and Muḥammad b. ÝAbdallāh’, in Elad, The
Rebellion of Muḥammad al-Nafs al-Zakiyya.

21 The ÝAbbāsids eventually based their own claims to authority on their relation to the Prophet’s uncle 

al-ÝAbbās; see Moshe Sharon, Black Banners from the East: The Establishment of the ÝAbbāsid State;
Incubation of the Revolt (Jerusalem and Leiden, 1983), pp. 92–3. For the ÝAbbāsids’ changing arguments

for the legitimacy of their rule, see Martin Hinds, ‘The Early ÝAbbāsid Caliphs and Sunna’, paper presented

at the Colloquium on the Study of Hadith (Oxford, 1982).

22 See the discussion in the previous chapter. As Morimoto (‘Diffusion’, p. 12) rightly says, ‘the generation

up to which such full descriptions are made is by no means uniform within a single work, or among

different works’.
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set’ is much less complete than one would wish. Not only is information on women
limited, generally attached to male lineages and increasingly rare, but even the
records for men are patchy. Nevertheless, given that my findings are largely based
on ÓÁlibid genealogies, which were often written by (and perhaps mainly for) the
ÓÁlibids themselves, they at the very least provide a picture that the family itself
sought to preserve and to convey. Let us now turn to some examples.

Marriages with the Banu- Makhzu-m

The BanÙ MakhzÙm were an important clan of Quraysh. Some of the clan’s members
are said to have been among the Prophet’s adversaries in Mecca, but it seems that the
differences between the families were soon overcome. There were ÝAlid–MakhzÙmÐ
relations from the earliest Islamic period, particularly involving the Íasanid branch:
FÁkhita bt. AbÐ ÓÁlib, a sister of ÝAlÐ, was married to Hubayra b. AbÐ Wahb al-
MakhzÙmÐ, a warrior and poet who never converted to Islam and eventually died in
NajrÁn.23 Their son JaÝda b. Hubayra married Umm al-Íasan bt. ÝAlÐ (a first-cousin
marriage through the mother’s side), and Jaʿda and his sons are later mentioned as
supporters of ÝAlid claims in Kufa.24

Relations between MakhzÙmÐs and Íasanids intensified in the late Umayyad and
early ÝAbbÁsid periods, but only in the form of ÝAlid men taking MakhzÙmÐ brides;
I have found no example of an ÝAlid woman being married off to a MakhzÙmÐ after
the mid-second/eighth century. In the late Umayyad period, ÝAbdallÁh b. al-Íasan
married the MakhzÙmÐ ÝÀtika bt. ÝAbd al-Malik b. al-ÍÁrith b. KhÁlid b. al-ÝÀÒÐ b.
HishÁm b. MughÐra, the mother of IdrÐs b. ÝAbdallÁh, the founder of the IdrÐsid
dynasty in North Africa. ÝAbdallÁh’s brother IbrÁhÐm married RabÐÎa bt. MuÎammad
b. ÝAbdallÁh b. AbÐ Umayya b. MughÐra. In the two generations that followed there
are at least four more marriages contracted between Íasanid men and MakhzÙmÐ
women.25

Even though the BanÙ MakhzÙm’s relations with the Íasanids were particularly
close, there are also some examples of Íusaynid–MakhzÙmÐ marriages. Umm
IbrÁhÐm bt. IbrÁhÐm b. HishÁm b. IsmÁÝÐl b. HishÁm b. al-WalÐd b. al-MughÐra 
al-MakhzÙmÐ, for instance, was married to IsmÁÝÐl b. JaÝfar b. MuÎammad b. ÝAlÐ
b. al-Íusayn; according to al-BukhÁrÐ, their son ÝAlÐ was known as Ibn al-

23 See al-Ṭabarī, TaÞrīkh, vol. III, p. 2,465; see also Ibn Ḥabīb, Kitāb al-Munammaq, pp. 457, 519 and 528,

describing Hubayra as one of the fursān Quraysh.
24 After al-Ḥasan died, the Kufan ShīÝa expressed their support for al-Ḥusayn, and JaÝda, or his sons, conveyed

a letter of support; see Ibn Ḥabīb, Kitāb al-Muḥabbar, pp. 437–8. According to Ibn Ḥabīb, Fākhita was

subsequently married to JaÝfar b. ÝAqīl, who was killed with al-Ḥusayn, and then to ÝAbdallāh b. al-Zubayr

b. ÝAwwām.

25 Al-Bukhārī, Sirr al-silsila, pp. 18, 23 and 25: Ibrāhīm b. Ismāʿīl al-Ṭabāṭabā married Umm al-Zubayr 

bt. ÝAbdallāh al-Makhzūmī; Sulaymān b. Dāwūd b. al-Ḥasan married AsmāÞ bt. Isḥāq b. Ibrāhīm [b. YaÝqūb]

b. Salama al-Makhzūmī; Zayd b. al-Ḥasan b. Zayd b. al-Ḥasan b. ÝAlī married AsmāÞ bt. Ibrāhīm b. Mūsā

b. ÝAbd al-Raḥmān b. ÝAbdallāh b. Abī RabīÝa b. al-Mughīra al-Makhzūmī; and Muḥammad b. Zayd 

b. ÝAbdallāh married a Makhzūmī woman, whose name is not known.
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40 The ÝAlids

MakhzÙmiyya.26 MuÎammad b. Zayd b. ÝAlÐ b. al-Íusayn was married to HunÁda
bt. Khalaf from the Àl Íurayth al-MakhzÙmÐ, a family that had gained some wealth
early in the conquest in Kufa and who had become quite important there.27

The reasons for the strong marriage connections between the ÝAlids and the
MakhzÙmÐs cannot easily be discerned from the sources. During the Umayyad period
the BanÙ MakhzÙm were mostly supporters of the ‘fiercely anti-ÝAlid family of al-
Zubayr’, as Madelung described them,28 with whom the ÝAlids incidentally had
marriage relations throughout this period. After the ÝAbbÁsid Revolution, there are
some MakhzÙmÐs among the supporters of MuÎammad al-Nafs al-Zakiyya, which
was probably a consequence of the Íasanid–MakhzÙmÐ alliances.29 The MakhzÙmÐ
women came from a number of different families, although mainly from the al-
MughÐra branch, which Martin Hinds identified as the most important one in the
early Islamic period.30 The evidence suggest that the change in the marriage pattern,
whereby the ÝAlids no longer gave their daughters in marriage to the MakhzÙmÐs
after a certain point in the mid-second/eighth century, reflects a shift in the social
hierarchy or in the relative status of the two families – particularly given that there
clearly had been such inter-marriages in earlier times. In other words, as the
MakhzÙmÐs became less prominent in the ÝAbbÁsid period, the ÝAlids no longer
married their daughters to them. The shift also suggests that the ÝAlids, after the
successful coming to power of their ÝAbbÁsid cousins and their own repeated failure
to wrest that power from them, increasingly sought to bolster their own clan
solidarity. Boundaries were beginning to be drawn around the kinsfolk of the Prophet.

Marriages with the Banu- al-ÝAbba-s

Most ÝAlid–ÝAbbÁsid marriages took place between Íusaynids and ÝAbbÁsids,
eclipsing ÝAlid marriages with the BanÙ MakhzÙm. Certainly, there are some

26 Al-Bukhārī, Sirr al-silsila, p. 35; al-Zubayrī, Nasab Quraysh, p. 65, as well as p. 246 (for her father); see

also Martin Hinds, ‘Makhzūm’, EI2.
27 Al-Zubayrī, Nasab Quraysh, p. 71, where she is called ÝAnāda bt. Khalaf b. Ḥafṣ b. ÝUmar b. ÝAmr b.

Ḥurayth b. ÝAmr b. ÝUthmān b. ÝAbdallāh b. ÝUmar b. Makhzūm. For ÝAmr b. Ḥurayth b. ÝAmr b. ÝUthmān

b. ÝAbdallāḥ b. ÝUmar al-Makhzūmī, see al-Zubayrī, Nasab Quraysh, p. 333. He is said to have been the

first Qurashī to make a lot of money in Kufa (iÝtaqada bi-l-Kūfa mālan).

28 Wilferd Madelung, ‘Yaḥyā b. ÝAbdallāh’, EI2.

29 See for instance al-Ṭabarī, TaÞrīkh, vol. III, p. 226, and al-Balādhurī, Kitāb Ansāb al-ashrāf, ed. Maḥmūd

Firdaws al-ÝAzm, 20 vols (Damascus, 1996–), vol. II, p. 429. For ÝAbdallāh b. ÝAbd al-Raḥmān b. al-Ḥārith

b. ÝAbdallāh b. ÝAyyāsh, who went out to rebel with Muḥammad b. ÝAbdallāh in Medina and was killed

by al-Manṣūr, see al-Zubayrī, Nasab Quraysh, p. 315; al-Balādhurī, Ansāb al-ashrāf, ed. al-ÝAzm, vol.

VIII, p. 309, calls him Abū Salama ÝAbdallāh b. ÝAbd al-Raḥmān and says that he rebelled with Muḥammad

b. ÝAbdallāh b. al-Ḥasan and was taken prisoner and killed by al-Manṣūr. There were also a number of

Zubayrids on the side of the ÝAbbāsids, such as ÝAbd al-ÝAzīz b. al-Muṭṭalib b. ÝAbdallāh b. al-Muṭṭalib b.

Ḥanṭab. He was the qāḍī in Medina during the reigns of al-Manṣūr and al-Mahdī; see al-Zubayrī, Nasab
Quraysh, p. 341.

30 Martin Hinds, ‘Makhzūm’, EI2: ‘[T]here are in addition indications that in the early ÝAbbāsid period

Makhzūmī links with the ÝAlids, notably the Ḥasanids, became closer.’ 
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examples of Íasanid women married to ÝAbbÁsid men, particularly in the first
generations of Islam;31 in the later Umayyad and early ÝAbbÁsid periods, however,
especially the Íusaynid daughters were married off to the ÝAbbÁsids. There are very
few instances of ÝAbbÁsid women being offered as brides to ÝAlids. One famous
example is that of the caliph al-MaÞmÙn: He gave two of his daughters in marriage
to the Íusaynids, one to ÝAlÐ al-RiÃÁ (d. 203/818), the later eighth imÁm of the ImÁmÐ
ShiÝites, and the other to the latter’s son MuÎammad. In view of the rarity of such
marriages in the preceding generations, the gesture is significant. Not only had the
caliph named ÝAlÐ al-RiÃÁ as his successor, but he also forged ties of kinship to
underline the connection.32

The list of Íusaynid–ÝAbbÁsid marriages is long and clearly reflects the alliances
identified by Ahmed as the ‘ÝAbbÁsid–Íanafiyya–Íusaynid coalition’, which may
well explain, at least partly, the Íusaynids’ quietism.33 Indeed, the alliances include
two daughters of JaÝfar al-S.Ádiq, both of whom were married, one after the other, to
MuÎammad b. ÝAbdallÁh b. MuÎammad b. ÝAlÐ b. ÝAbdallÁh b. al-ÝAbbÁs, the son of
the first ÝAbbÁsid caliph al-SaffÁÎ.34 MuÎammad b. IbrÁhÐm also had other Íusaynid
wives, such as FÁÔima bt. al-Íusayn b. Zayd b. ÝAlÐ b. al-Íusayn. After he died,
FÁÔima married a son of al-ManÒÙr, but he divorced her (fÁraqahÁ).35 The caliph
HÁrÙn al-RashÐd (r. 169–193/786–809) also married a Íusaynid, if only very briefly:
He divorced Zaynab bt. ÝAbdallÁh b. al-Íusayn b. ÝAlÐ b. al-Íusayn b. ÝAlÐ after just
one night, which earned her the nickname ‘Zaynab laylatin’ (‘Zaynab of one night’)
among the people of Medina.36

An example of a Íasanid woman who was married to an ÝAbbÁsid is Zaynab bt.
MuÎammad, the daughter of the rebel MuÎammad al-Nafs al-Zakiyya.37 She was
married to MuÎammad b. ÝAbdallÁh, the son of al-SaffÁÎ, shortly after her father had

31 See, for instance, al-Zubayrī, Nasab Quraysh, pp. 26 and 28. Umm Kulthūm bt. al-Faḍl b. al-ÝAbbās was

married to al-Ḥasan b. ÝAlī. She bore him Muḥammad, JaÝfar, Ḥamza and Fāṭima, but the line continued

only through Fāṭima (darijū). Al-Ḥasan divorced Umm Kulthūm, and she was then married to Abū Mūsā

b. ÝAbdallāh b. Qays. Another example is Lubāba bt. ÝUbaydallāh b. ÝAbbās, for whom see al-Zubayrī,

Nasab Quraysh, p. 32: She was first married to al-ÝAbbās b. ÝAlī b. Abī Ṭālib, and after he was killed with

al-Ḥusayn she married al-Walīd b. ÝUtba b. Abī Sufyān, at the time wālī of Mecca and Medina. They had

a son, al-Qāsim, and when al-Walīd died, Lubāba married Zayd b. al-Ḥasan b. ÝAlī, with whom she had a

daughter, Nafīsa. Nafīsa also had a number of husbands, ÝAbbāsid and Ḥasanid, as well as an Umayyad,

al-Walīd b. ÝAbd al-Malik b. Marwān; see al-Bukhārī, Sirr al-silsila, p. 29.

32 For an excellent recent discussion of ÝAlī al-Riḍā, see Tamima Bayhom-Daou, ‘ÝAlī al-Riḍā’, in

Encyclopaedia of Islam, 3rd edn (henceforth EI3).

33 Ahmed, Religious Elite, p. 193; see also pp. 168–81 for a detailed discussion of the Ḥusaynid marriages.

34 Al-Zubayrī, Nasab Quraysh, pp. 63–5. Muḥammad b. Ibrāhīm also married Fāṭima bt. al-Ḥusayn b. Zayd

b. ÝAlī b. al-Ḥusayn and Khadīja bt. Isḥāq b. ÝAbdallāh b. ÝAlī b. al-Ḥusayn b. ÝAlī, after she separated from

her first husband; al-Zubayrī, Nasab Quraysh, pp. 65 and 67.

35 Al-Zubayrī, Nasab Quraysh, pp. 65–6.

36 Al-Zubayrī, Nasab Quraysh, p. 73. Before Hārūn, there had been another ÝAlid woman married to an

ÝAbbāsid caliph, namely, the daughter of Abū ÝAbdallāh al-Ḥusayn b. Zayd b. ÝAlī b. al-Ḥusayn b. ÝAlī, who

was married to the caliph al-Mahdī (d. 169/785); see al-Bukhārī, Sirr al-silsila, p. 62.

37 Al-Zubayrī, Nasab Quraysh, p. 54; Ibn Ḥabīb, Kitāb al-Muḥabbar, p. 438. See Ahmed, Religious Elite,

p. 161 for more references.
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been killed by the ÝAbbÁsids. According to al-Balādhurī, the marriage was initiated
when al-SaffÁÎ was still alive, but it was not consummated, presumably because
Zaynab was still a minor. After MuÎammad al-Nafs al-Zakiyya was killed in
145/762–3, MuÎammad, the groom, wrote to the aunt of Zaynab bt. MuÎammad,
asking that the girl be sent to him; the aunt was outraged over this demand and wrote
to MuÎammad’s uncle ÝIsÁ b. MÙsÁ, ‘yesterday you killed her father and today he will
marry her (qad qataltum abÁhÁ bi-l-ams wa yuÝarrisa bihÁ al-yawm)’. ÝIsÁ apologised
for MuÎammad, scolded him and called him an imbecile for having demanded the
girl so soon after her father’s death.38 Eventually, however, Zaynab did go to live
with MuÎammad. Later she was married again a number of times, to at least two
more ÝAbbÁsids.39

To what extent the ÝAlids were coerced to marry their daughters to the ÝAbbāsids

is not known. According to Abū NaÒr al-Bukhārī’s account of the one-night marriage

between the caliph Hārūn and Zaynab bt. ÝAbdallāh, Zaynab did not want to be

married to the ÝAbbāsid. Trouble was anticipated already ahead of time: On the

wedding night (laylat al-dukhūl), a slave came to Zaynab, intending to bind her with

a rope so that she would ‘not be unapproachable’ for Hārūn; but when the slave

approached her, she kicked him so hard that she broke two of his ribs. Hārūn let her

go without having consummated the marriage, but he still sent her 4,000 dinars each

year for her maintenance.40 We should probably read these alliances as conciliatory

gestures. Marriages such as the one between Zaynab bt. MuÎammad al-Nafs al-

Zakiyya and MuÎammad b. ÝAbdallāh, who had even taken an active part in the

defeat of his father-in law’s revolt, were probably a way to display the ÝAbbāsid

victory over the ÝAlids (also indicated by the fact that no ÝAbbāsid daughters were

married to the Íasanids), while also attempting to draw the Íasanids closer to the

ÝAbbāsids. The latter strategy does not seem to have been particularly successful, as

the ÝAlids reacted by taking a clear turn towards strengthening the cohesion of their

own clan through endogamous marriages; and they continued to revolt.

38 ÝĪsā b. Mūsā’s reaction is meant to emphasise the unease of the ÝAbbāsids in killing members of the family

of the Prophet. Al-Ṭabarī, TaÞrīkh, vol. III, pp. 264–5, for instance, reports that ÝĪsā b. Mūsā made a

prostration before he cut off the head of Muḥammad al-Nafs al-Zakiyya. Although he was enlisted by 

al-Manṣūr to lead the forces against Muḥammad and Ibrāhīm b. ÝAbdallāh, he reportedly spent some time

trying to persuade leading members of the ÝAlid family and of other Medinese families to break away

from Muḥammad al-Nafs al-Zakiyya. For another account of the ÝAbbāsids’ unease in killing ÝAlids, see

al-Ṭabarī, TaÞrīkh, vol. III, pp. 223 and 225, where Hārūn al-Rashīd exclaims: ‘By God, were it not for

sparing the blood of the Hāshimites, I would cut off your head!’

39 Ibn Ḥabīb, Kitāb al-Muḥabbar, p. 449. Another example of a Ḥasanid–ÝAbbāsid marriage is that of Umm

Kulthūm bt. Muḥammad b. al-Ḥasan b. al-Ḥasan b. ÝAlī and ʿĪsā b. ÝAlī b. ÝAbdallāh b. al-ÝAbbās; see 

al-Zubayrī, Nasab Quraysh, p. 53. Her father, Muḥammad, played no particular role in the historical events,

and he does not appear in the historical sources. Ahmed also notes that a daughter of Mūsā b. ÝAbdallāh

b. al-Ḥasan b. al-Ḥasan b. ÝAlī was married to a son of al-Manṣūr after the Ḥasanid uprising; Ahmed,

Religious Elite, p. 61.

40 Al-Bukhārī, Sirr al-silsila, p. 61.
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Marriages in the third/ninth century and after

As ÝAlid–ÝAbbāsid relations continued to deteriorate and status relations began to

shift during the second/eighth century, inter-marriages between the two families

decreased sharply. This was the case also for the ÝAlids’ marriages with all other non-

Ṭālibid families. Indeed, from the early third/ninth century onwards, the ÝAlids

married overwhelmingly within their own family. A good example of the changes in

the later generations is provided by the Buṭḥānīs, a Ḥasanid family that rose to

prominence in various cities in the East. Richard Bulliet examined the branch that

settled in Nishapur in his Patricians of Nishapur.41

The Buṭḥānīs were descendants of al-Ḥasan b. Zayd b. al-Ḥasan b. ÝAlī, one of

the few ÝAlids who continued to support the ʿ Abbāsids after their rise to the caliphate.

Al-Ḥasan was governor of Medina for the caliph al-Manṣūr and ‘the first to wear

black among the ÝAlids’, black being the colour of the ÝAbbāsids; he allegedly died

in 168/784 at the age of 80.42 His grandson Muḥammad b. al-Qāsim b. al-Ḥasan was

the eponymous al-Buṭḥānī.43 By the end of the third/ninth century, Buṭḥānī Ḥasanids

had spread to many parts of the Muslim world: There were still distinguished

members of the family in Medina, but they had also established themselves in Egypt

(one Buṭḥānī was a genealogist in the maḥḍar incident of the Fāṭimids, where an

official document was drawn up to disclaim their ÝAlid descent) and in Ṭabaristān

(there are two well-known Buṭḥānī supporters of the dāÝī al-Ḥasan b. Zayd, also the

authors of important Zaydī works), as well as in various cities in the East. In Nishapur

they rose to particular prominence, taking over the niqāba from a rival Ḥusaynid

family, the Āl Zubāra, in 395/1004. They then held the office for at least 120 years.

Most surprisingly, perhaps, the Buṭḥānīs may have been Sunni. They made marriage

alliances with elite families of the scholarly community, taking wives from both of

the rival Ḥanafī and ShāfiÝī factions: In generation IX, the Buṭḥānī Abū Muḥammad

Ḥamza married al-Ḥurra bt. al-Imām al-Muwaffaq Hibat Allāh b. al-Qāḍī ÝUmar b.

Muḥammad, chief of the ShāfiÝīs (muqaddam aṣḥāb al-ShāfiÝī). Incidentally, the

ShāfiÝīs in particular supported the transfer of the niqāba to the Buṭḥānī family. As

Ibn Funduq says, ‘the followers of the Imām Muṭṭalibī ShāfiÝī, may God be pleased

with him, considered it advisable to help the sons of the Sayyid Abū ÝAbdallāh [the

Buṭḥānīs], and the niqāba passed from this line to the other one’.44 But the Buṭḥānīs

did not keep all their eggs in one basket: A generation later, Abū al-Ḥasan ÝAlī is

described as the son-in-law (khatan) of the prominent Ḥanafī shaykh al-Ṣandalī.45

41 Bulliet, Patricians, pp. 234–45.

42 Al-Bukhārī, Sirr al-silsila, pp. 21–2. See also al-Ṭabarī, TaÞrīkh, vol. III, pp. 144–5 and 149–50; and al-

Khaṭīb al-Baghdādī (d. 463/1071), TaÞrīkh Baghdād, 14 vols (Cairo, 1931, vol. VII, pp. 309–13.

43 There is some discussion over the correct form of his laqab; see, for instance, al-ÝUmarī, al-Majdī, 
pp. 203–5.

44 Ibn Funduq, Tārīkh-i Bayhaq, p. 55, translated in Clifford E. Bosworth, The Ghaznavids: Their Empire in
Afghanistan and Eastern Iran, 994–1040 (Edinburgh, 1963), p. 197. The episode is also mentioned in Ibn

Funduq, Lubāb, pp. 608–9.

45 Ibn Funduq, Lubāb, p. 604.
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44 The ÝAlids

Overall, the marriages of this Ḥasanid family conform to the pattern described

above: Most of the recorded marriages were contracted within the family, with other

ÝAlids or Ṭālibids. But there were some notable exogamous marriages as well. One

early Buṭḥānī married a woman from the Banū Thaqīf, another Arab tribe; and in

the mid-second/eighth century, there was a marriage between an ÝAbbāsid and a

granddaughter of al-Ḥasan b. Zayd, the amīr in Medina (she was a daughter of 

al-Ḥasan’s son ÝAbd al-Raḥmān al-Shajarī, the brother of Muḥammad al-Buṭhānī).46

Information on the later generations pertains almost exclusively to ÝAlid men; when

they did not marry endogamously, they took wives from among the local notables or

from other prominent families, not necessarily Arabs. Like ÝAlī al-Uṭrūsh b. al-

Ḥusayn, a paternal cousin of the Buṭḥānīs in Hamadān who married the daughter of

al-Ṣāḥib b. ÝAbbād,47 prominent ÝAlids continued to take wives from elite families.

But the new elites were Persians and Turks or, in the case of North Africa, sometimes

Berbers; and like the old elites in the earlier centuries, they gave their daughters in

marriage to sayyids and sharīfs so that their offspring would be part of the kinsfolk

of the Prophet.

Marriage regulations in the law: Kafa-Þa and descent

While the evidence from the genealogies and narrative histories suggests that there

were fewer and fewer families with whom the ÝAlids inter-married and to whom they

gave their daughters as brides, such restrictions were not reflected in the law. There

are of course some general regulations: Although in theory a Muslim adult male can

freely chose his wife, the law books give a series of rules and stipulations regarding

marriage (nikāḥ or zawāj). The section of the Kitāb al-nikāḥ usually opens with a

discussion of those marriage choices that are prohibited, including through relations

of affinity or consanguinity – a man is generally not allowed to marry his female

ascendants or descendants, his sisters, the female descendants of his siblings, or his

aunts and great-aunts; much of this is understood to be based on the QurÞān, sūra

IV.48 There are further restrictions regarding relationships of fosterage and religion:

A woman is always prohibited from marrying an infidel, whereas a man is in

principle allowed to do so. According to Joseph Schacht, however, the permission for

men to marry even women of the ahl al-kitāb (people of the book) is, ‘at least by the

Shāfiʿīs, so restricted by conditions as to be prohibited in practice’.49 Number is

another factor: A free man can take up to four wives at the same time, a woman of

course only one husband. The Kitāb al-nikāḥ goes on to discuss a variety of other

topics, such as the role of a woman’s guardian (walī), the amount of the dower

46 Al-ÝUmarī, al-Majdī, p. 215.

47 Ibn ÝAbbād was probably of Iranian descent, although the family had been Muslim for some time; see

Maurice Pomerantz, ‘Al-Ṣāḥib Ismāʿīl b. ÝAbbād (d. 385/995): A Political Biography’, Journal of the
American Oriental Society (forthcoming), n. 13.

48 The relevant verses are QurÞān IV: 20–5.

49 Joseph Schacht, ‘Nikāḥ’, EI2.
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(mahr), when and how the dower must be paid and prescriptions regarding sexual

intercourse. 

The most important discussion for the present purposes centres on kafāÞa, equality

or suitability in marriage, and its emphasis on descent (nasab). According to the

Lisān al-ÝArab, kafāÞa in marriage means that a husband must be equal to his wife

in terms of honour (ḥasab), religion (dīn), descent (nasab) and family (bayt), as well

as in other respects (wa-ghayr dhālika).50 KafāÞa is thus intended to regulate the

choice of a husband for a woman; it is the woman who may not marry beneath

herself. The husband can marry quite freely (within the limits set by the prohibitions),

because he ‘raises’ his wife to his station. As Ibn Funduq noted, there were

recommendations for ÝAlid men also, but these are not reflected in the law; kafāÞa as

a legal term is generally understood to refer to the marital choices of women only.

The legal schools differ regarding the categories and regulations of kafāÞa as well

as its overall importance. The regulations were elaborated in most detail by some

Ḥanafī scholars, who specified that in addition to parity in descent and religion, other

criteria involving freedom, means (māl or yasār), piety (diyāna) and profession

(ḥirfa) must likewise be met at the time of the marriage.51 Early Ḥanbalī and ShāfiÝī
works also emphasise the importance of the regulations of kafāÞa; Muḥammad b.

Idrīs al-ShāfiÝī (d. 204/820), for example, discusses kafāÞa in general terms but insists

that women be married according to the requirements of kafāÞa. Abū al-Ḥasan 

al-Māwardī lists seven possible determinants of kafāÞa, namely religion/piety,

descent, freedom, means, earnings/livelihood (kasb), age (sinn, that is, reaching

puberty) and freedom from physical deficiencies (salāma min al-Ýuyūb).52 At the

other end of the spectrum, the Mālikīs are considered to have given kafāÞa relatively

little consideration, placing the highest emphasis on piety or religion (dīn). Mālik 

b. Anas (d. 179/795) is reported to have explicitly authorised the marriage of non-

Arab men to Arab women and to have said that a previously married woman should

be able to choose her husband regardless of his sharaf or ḥasab.53 However, as

Amalia Zomeño has recently shown, there was considerable development in the

Mālikī school, too, towards an acceptance of descent as a factor in kafāÞa, and

although nasab never became one of the formal criteria included in theoretical legal

discussions, it did become a factor in legal rulings. A fatwā from fifteenth-century

Fez seeks to dissolve a marriage primarily on the grounds of descent.54

50 Ibn Manẓūr, Lisān al-ÝArab, 20 vols in 10 (Cairo, 1880–9), vol. I, p. 134.

51 Y. Linant de Bellefonds, Traité de droit musulman comparé, 3 vols (Paris and La Haya, 1965), vol. II, 

p. 171.

52 Al-Māwardī, al-Ḥāwī al-kabīr, 24 vols (Beirut, 1414/1994), vol. IX, pp. 100–8.

53 Saḥnūn (d. 240/854), al-Mudawwana al-kubrā, 16 vols in 4 (Cairo, 1323/1905), vol. IV, p. 13. A virgin

girl, however, needs a guardian; see Farhat Ziadeh, ‘Equality (KafāÞah) in the Muslim Law of Marriage’,

American Journal of Comparative Law 6 (1957), p. 505. See also the Imāmī view in Ibn Bābūya, al-
MuqniÝ wa-’l-Hidāya, ed. Muḥammad Ibn Mahdī al-WāÝiẓ (Tehran, 1377/1957), p. 68 (al-Hidāya).

54 Amalia Zomeño, ‘KafāÞa in the Maliki School: A Fatwā from Fifteenth Century Fez’, in Robert Gleave

and Eugenia Kermeli (eds), Islamic Law: Theory and Practice (London, 1997), p. 95. She says that ‘this

appearance of the nasab criterion could be interpreted as reflecting a social and political situation that
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The differences between the schools with regard to the determinants of kafāÞa
have been tentatively explained as stemming either from the social circumstances at

the time of their elaboration,55 or alternatively from different developments within

the respective legal schools. Linant de Bellefonds suggests that the importance

attached to kafāÞa depends on the role assigned to the guardian. The Mālikī school,

in which kafāÞa is the least important, demands the presence of a guardian in most

types of marriage contract, thus providing a safeguard for the interests of the bride

and her family without articulating further explicit rules. Ḥanafī law, by contrast,

gives an adult woman greater freedom to choose a husband without the assistance of

a guardian, but in compensation it contains very complex kafāÞa regulations. Thus

the presence of the guardian ensured suitability in the marriage laws of the Mālikī

school, while the Ḥanafīs placed less importance on the guardian but more on

kafāÞa.56 However, both ShāfīÝis and Ḥanbalīs insist on the guardian as well as on

kafāÞa; thus, even though both regulations – the requirement of a guardian and

insistence on kafāÞa – were certainly intended to limit a woman’s choice for a

husband, one did not exclude the other. 

The Mālikīs generally exclude the notion of descent (nasab) from theoretical

legal discussions, but as noted above, there is evidence that it did matter in practice.57

Other schools are more explicit even in theory: The Imāmī scholar Muḥammad b. al-

Ḥasan al-Ṭūsī (d. 460/1067) ascribes to Abū Ḥanīfa (d. c. 150/767) the statement,

‘All of the Quraysh are equal (akfāÞ); but the Arabs are not equal to the Quraysh.’58

Al-Ṭūsī further says that there is a disagreement between Ḥanafīs and ShāfīÝīs, as the

latter add that ‘non-Arabs (Ýajam) are not suitable for the Arabs, the Arabs are not

equal to the Quraysh, and the Quraysh are not equal to the Banū Hāshim’.59 This is

repeated by al-Māwardī, who says that the disagreement is between the ‘school of

the Basrans’ and the ‘school of the Baghdadis’:60 the former say that all of the

Quraysh are equal in marriage, whereas the latter insist that the Banū Hāshim are

preferred (ashraf or afḍal) on account of their closer relation with the Prophet. He

argues that this is reflected in the dīwān of ÝUmar: The Banū Hāshim and the Banū

could change the general meaning of the Mālikī theory on kafāÞa’. See also Powers, Law, Society and
Culture, p. 167.

55 According to Ziadeh, ‘Equality’, p. 508, ‘there is very little in the Arab background but much in the Persian

background, to constitute an origin for the doctrine of kafāÞa’.

56 Linant de Bellefonds, ‘KafāÞa’, EI2; see also the summary in Zomeño, ‘KafāÞa’, p. 87, and Louise Marlow,

Hierarchy and Egalitarianism in Islamic Thought (Cambridge, 1997), p. 31.

57 There is some indication that descent was discussed even in Mālikī works on substantive law. Zomeño cites

the opinion of Khalīl b. Isḥāq al-Jundī (d. 776/1374) from his Mukhtaṣar that ‘a man without noble origin

(ghayr sharīf ) is not suitable for a noble woman (sharīfa)’; see Zomeño, ‘KafāÞa’, p. 91.

58 Abū Bakr b. MasÝūd al-Kāsānī (d. 587/1189) cites this with minor alteration as a ḥadīth of the Prophet; see

Abū Bakr b. MasÝūd al-Kāsānī, Bidāyat al-ṣanāÞiÝ fī tartīb al-sharāÞiÝ, 7 vols (Cairo, 1327–8), vol. II, p. 319.

59 Al-Ṭūsī, Kitāb al-Khilāf, 4 vols (Qum, 1413), vol. IV, pp. 271–2. See also al-Ṭūsī, al-Mabsūṭ, 8 vols in 7
(Tehran, 1352/1968), vol. II, p. 178, where he repeats this disagreement with some elaboration, but does

not ascribe it.

60 I am not sure whether this refers to different schools among the ShāfiÝīs, or to Basrans versus MuÝtazilites.
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al-Muṭṭalib were equal (akfāÞ), because the Prophet had placed them in the same

category with regard to their tax portion (sahm dhāwī al-qurbā).61 However, beyond

these discussions, the Sunni schools are noticeably quiet on the question of ÝAlid or

Hāshimite marriages. 

The ShiÝite view

Given the importance of the descendants of the Prophet in Shiʿite doctrine, it is

surprising that the ShiÝites also do not single out the ÝAlids as requiring special kafāÞa
in marriage on account of their genealogy. Indeed, not only do early Imāmī works

fail to restrict ÝAlid marriages; contrary to what one may expect, some works even

explicitly state that marriages between non-ÝAlid men and ÝAlid women are allowed.

Thus, according to the great Imāmī authority of the Būyid period, the Sharīf al-

Murtaḍā (d. 436/1044), the marriage of a non-ÝAlid to an ÝAlid woman – called

explicitly imraÞa ÝAlawiyya Hāshimiyya – may be seen as reprehensible in terms of

governance and custom (siyāsa wa-Ýāda), but ‘it is not forbidden as far as the religion

is concerned (lam yakun maḥẓūran fī al-dīn)’.62 Al-Murtaḍā’s friend and student al-

Ṭūsī similarly states in the Nihāya:

The believers are of equal worth to one another in terms of marriage, just as they are

equal in terms of lives, even if they differ in terms of lineage (nasab) and honour

(sharaf ). If a believer asks another for the hand of his daughter, has the means to

support her, is satisfactory in religion and faith (dīnuhu wa-īmānuhu) and has not

committed any crime, he [the father] is sinning against God and going against the

sunna of the Prophet if he does not marry him to her, even if he [the suitor] is of low

origin (ḥaqīr f ī nasabihi).63

The early Imāmī scholars thus do not support regulations regarding kafāÞa in the

same way as do some of their Sunni counterparts. Descent and honour are not

important factors; it is only a suitor’s faith and his ability to provide maintenance

(nafaqa) that must be considered.64 This is also the view expressed in the Kāfī of

Muḥammad b. YaÝqūb al-Kulīnī (d. 329/941): JaÝfar al-Ṣādiq is reported to have said

that the two criteria for suitability in marriage are virtue and means (al-kufūÞ an yakūna
Ýafīfan wa-Ýindahu yasār).65 Half a century later, Ibn Bābūya (d. 381/991) says that

if a man is good enough in religion, morality and faith (dīnuhu wa-khuluquhu wa-
īmānuhu), he should be accepted for marriage; Ibn Bābūya further cites a QurÞānic

61 Al-Māwardī, al-Ḥāwī al-kabīr, pp. 102–3.

62 Al-Sharīf al-Murtaḍā (d. 436/1044), RasāÞil al-Sharīf al-Murtaḍā, ed. Mahdī al-RajāÞī, 3 vols (Qum,

1405/1984–85), vol. I, p. 300.

63 Al-Ṭūsī, ‘Bāb al-kafāÞa f ī al-nikāḥ wa-ikhtiyār al-azwāj’, in al-Nihāya f ī mujarrad al-fiqh wa-l-fatāwā
(Tehran, 1954), p. 470; see also al-Ṭūsī, Kitāb al-Khilāf, vol. IV, p. 272.

64 Al-Ṭūsī, Kitāb al-khilāf, vol. IV, p. 272; see also Ziadeh, ‘Equality’, p. 507.

65 Al-Kulīnī (d. 329/941), Uṣūl min al-Kāf ī, ed. ÝAlī Akbar Ghaffārī, 8 vols (Tehran, 1375–81/1955–61),

vol. V, p. 347.
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48 The ÝAlids

verse to say that means matter little.66 There is nothing about descent in either the

Hidāya or the MuqniÝ, but he does elaborate on the question a little in his IÝtiqādāt fī
dīn al-Imāmiyya. There he argues that devotion to the descendants of the Prophet is

obligatory, because it is the recompense for the Prophetic message; to substantiate

his point he cites QurÞān XLII:23, ‘Qul lā asÞalukum Ýalayhi ajran illā al-mawadda
f ī al-qurbā’, ‘Say: I ask of you no reward for it except the love of kin’. There is

nothing more explicit on marriages. Regarding nasab, he cites JaÝfar al-Ṣādiq as

having said that his devotion (walāya) to the Prophet was dearer to him than his

descent from him.67 What does matter is good moral behaviour. According to al-

Ṭūsī, it is reprehensible (makrūh) that a man should marry his daughter to a wine

drinker or an openly immoral person; however, if he does, the contract is nonetheless

valid (māḍiyan), even if it passes over a more qualified suitor (al-afḍal).68

To the Imāmīs, then, piety and good deeds were more important than family

relations. Again, this is surprising: One would have expected the Imāmīs to elevate

the family of the Prophet more explicitly. What it shows is that the disengagement

of ÝAlidism and ShiÝism went both ways: Not only could one be a supporter of the

ÝAlids without being a ShiÝite, one could also be a ShiÝite without proposing any

special treatment for the ÝAlids. Moreover, we may see the rejection of the

importance of nasab as an attempt on part of the Imāmī scholars to assert their

authority against and over the ÝAlids or, put differently, to refute any possible claims

to authority by descendants of the Prophet. After the disappearance of the last imām,

scholarship was more important than descent for the purposes of authority. The

Imāmīs had singled out one holy lineage, the line of the twelve Ḥusaynid imāms;

beyond that, all believers, including the rest of the ÝAlids and other Hāshimites, were

to be equal.

Both the IsmāÝīlīs and the early Zaydīs (judged by the views ascribed to Zayd b.

ÝAlī) agreed with the Imāmīs in rejecting descent as a criterion of kafāÞa. Asked for

his opinion, Zayd b. ÝAlī reportedly answered that all people are equal, whether Arab,

non-Arab (Ýajamī), Qurashī or Hāshimī, ‘if they confess to Islam and believe (idhā
aslamū wa-āmanū), so their religion is one (fa-dīnuhu wāḥid)’.69 Egalitarianism as

far as descent is concerned therefore seems to have been shared by all early ShiÝites.70

66 Ibn Bābūya, al-MuqniÝ, p. 101; he cites QurÞān XXIV:32, ‘If they are poor, God will make them rich

through His mercy.’

67 Ibn Bābūya al-Qummī, al-IÝtiqadāt fī dīn al-Imāmiyya (Qum, 1412), p. 86; I am grateful to Kazuo

Morimoto for sending me a copy of this text. See also Asaf A. A. Fyzee, A ShiÝite Creed (Calcutta, 1942),

pp. 114–15; reprint (Tehran, 1982), p. 100.

68 Al-Ṭūsī, al-Nihāya, p. 470.

69 [Pseudo] Zayd b. ÝAlī, Muṣnad al-Imām Zayd (Beirut, 1991), p. 275; [Pseudo] Zayd b. ÝAlī, Corpus iuris
di Zaid b. ÝAlī, ed. E. Griffini (Milan, 1919), p. 199. For the authenticity of the work, see Wilferd Madelung,

‘ShiÝi Attitudes toward Women as Reflected in Fiqh’, in Afaf Lutfi al-Sayyid-Marsot (ed.), Society and the
Sexes in Medieval Islam, Sixth Giorgio Levi Della Vida Conference (Malibu, CA, 1979), p. 76; and Josef

van Ess, Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra: Eine Geschichte des religiösen
Denkens im frühen Islam, 6 vols (Berlin and New York, 1991–7), vol. I, p. 262.

70 Patricia Crone points out that early ShiÝism comes across in the sources as egalitarian in the sense of being
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ÝAlid Marriage Patterns   49

Later works by Yemeni Zaydīs, however, agree with the majority of the Sunni

schools and emphasise the importance of kafāÞa; they single out dīn and nasab as the

two most important determinants.71 This is consistent with Madelung’s findings in

other fields of law; Madelung says: ‘[W]ith one exception, all the Zaydī schools

rejected the Imāmī deviations in the law of marriage, divorce and inheritance and

adopted the positions also supported by the Sunni schools.’72 This later development

corresponds to the major difference between the Zaydīs on the one hand and the

Imāmīs and IsmāÝīlīs on the other: With regard to the imāmate, the latter two had

chosen their lineage, whereas the former kept open the possibility of leadership for

any able and active member of the Ḥasanid and Ḥusaynid lineages. If the lineage

for the imāmate is defined but not finally determined, it is less possible to make all

Muslims equal, also in marriage. 

Despite this rejection of genealogy as a criterion of equality in marriage, descent

from the Prophet was an issue for the Imāmīs on related questions. In a tradition

ascribed to JaÝfar al-Ṣādiq, discussed in an article by Robert Gleave, the imām is

asked about the legality of a man being married to two descendants of Fāṭima (that

is, to two Ḥasanids or Ḥusaynids; the question may also include the descendants of

Fāṭima’s daughters). The imām replies that ‘it is not permitted for a man to join with

two women descended from Fāṭima, for it affects her and causes her distress’.73 The

statement thus makes it clear that a man should be married to only one descendant

of Fāṭima at a time. As is evident from the genealogical data, however, ÝAlids and

ÝAbbāsids were sometimes married to two or more descendants of Fāṭima at the same

time, at least in the early period. Even two daughters of JaÝfar al-Ṣādiq were married

to an ÝAbbāsid, who was also married to other ÝAlid women at the same time.74

against Arabism; see Patricia Crone, ‘Mawālī and the Prophet’s Family: An Early ShīÝite View’, in M.

Bernards and J. Nawas (eds), Patronate and Patronage in Early and Classical Islam (Leiden 2005), p. 183;

see also Asma Afsaruddin, Excellence and Precedence: Medieval Islamic Discourse on Legitimate
Leadership (Leiden, 2002), p. 179.

71 See Yaḥyā b. al-Ḥusayn b. Hārūn al-Nāṭiq bi-l-Ḥaqq (d. 424/1032–3), Kitāb al-Taḥrīr, ed. Muḥammad

Yaḥyā Sālim, 2 vols (ṢanÝāÞ, 1418/1997), vol. I, p. 232, where kafāÞa is understood as consisting of dīn and

nasab together. The main question discussed here, however, is whether or not the marriage regulations can

be waived. The answer is yes, if the woman so chooses and the guardians do not disagree. I am grateful

to Patricia Crone and Aron Zysow for discussion and references on this point.

72 Madelung, ‘ShiÝi Attitudes’, p. 75.

73 This indicates that the question is really about the status of Fāṭima, which perhaps confirms that the answer

relates to questions of ShiÝite doctrine more generally; Robert Gleave, ‘Marrying Fāṭimid Women: Legal

Theory and Substantive Law in ShīÝī Jurisprudence’, Islamic Law and Society 6 (1999), pp. 38–68.

Gleave’s intention in his study is to demonstrate the relationship between legal theory (uṣūl al-fiqh) and

substantive law with reference to their relative usage in Akhbārī and Uṣūlī discourse in the seventeenth

century; he thus does not discuss the two points of interest here. The khabar is found in al-Ṭūsī, Tahdhīb
al-aḥkām, 10 vols (Tehran, 1390/1970), vol. VII, p. 463, no. 1,855, and in Ibn Bābūya al-Qummī, ÝIlal al-
sharāÞiÝ (Najaf, 1383/1963), p. 590, no. 38.

74 They were both married to Muḥammad b. Ibrāhīm b. Muḥammad b. ÝAlī b. ÝAbdallāḥ b. al-ÝAbbās. He also

married Fāṭima bt. al-Ḥusayn b. Zayd b. ÝAlī b. al-Ḥusayn b. ÝAlī and Khadīja bt. Isḥāq b. ÝAbdallāh b. ÝAlī

b. al-Ḥusayn b. ÝAlī; see al-Zubayrī, Nasab Quraysh, pp. 63–7.
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50 The ÝAlids

Perhaps the tradition was a later consideration projected back to an early authority;

or perhaps it indicated an early elevation of the female descendants of Fāṭima. Either

way, the statement does not specify who the men are who may or may not marry

two Fāṭimid women. It simply says that ‘it is not permitted for anyone (lā yuḥill 
li-aḥad)’; that is, ÝAlid women may be married to anyone considered of suitable

status, not just to other ÝAlids.

Indeed, a recent study of some of the most important sayyid families in

contemporary Iraq shows that today’s practice conforms to the Imāmīs’ view that

ÝAlid daughters do not have to be married endogamously. As Raffaele Mauriello

shows in his study on the Baḥr al-ÝUlūm, al-Ṣadr, Ḥakīm and KhūÞī families, very

prominent sayyids consciously married their daughters to non-ÝAlid members of the

religious establishment in order to build scholarly and political alliances. The three

sisters of Sayyid Muḥammad al-Ṣadr, for example, were all married to prominent

ÝulamāÞ, two of whom were not sayyids. According to Muḥammad al-Ṣadr, ‘his

father, Ayatollah Sayyid Reza al-Sadr, had insisted that his daughters marry members

of the religious establishment but had not required that they be sayyids, despite

attaching value to sayyid descent’.75 Overall, Mauriello’s analysis shows that even

though there is still a preference for intra-family and inter-ÝAlid relations (like in the

early period, second-cousin marriages being the predominant pattern), marriages

with non-ÝAlid ÝulamāÞ and other important families do occur.76 The explicit sanction,

if not preference, for marriages with the non-sayyid elite does not only attest to the

importance of the religious scholars in ShiÝism; it also accords with the view of the

medieval ShiÝite sources that nasab was not a necessary (and certainly not an

exclusive) criterion for suitability in marriage. 

Conclusion

Despite examples to the contrary from the contemporary Imāmī context, for most of

Islamic history social convention made it very difficult for a sayyida to marry outside

of the family. Al-Murtaḍā called it reprehensible in terms of governance and custom,

and it remains so in many Muslim societies, as the example of the southeast Asian

Ḥaḍramī community mentioned at the beginning of this chapter shows. If not a union

of love (which arguably few marriages were before the modern period), a marriage

alliance may be seen as the result of a cost–benefit calculation. For the ÝAlids, much

could be lost by marrying daughters to men outside of the family: Such marriages

would ‘commonise’ them and compromise the family’s special status, on which

claims to privileges and social exceptionalism were based. Endogamy, which became

the predominant form of marriage for the kinsfolk of the Prophet, not only

strengthened the bonds of kinship but also ensured that the family’s interests and

status were protected. 

75 Raffaele Mauriello, ‘Genealogical Prestige’. For more examples, see Mauriello, Descendants of the Family
of the Prophet.

76 Mauriello, ‘Genealogical Prestige’.
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4

The Niqa-ba, the Headship of the ÝAlid Family

The emergence of the niqāba, the ‘headship’ of the ÝAlid (or Ṭālibid) family, was a

clear indication that the kinsfolk of the Prophet had come to be perceived as

deserving special treatment on account of their genealogy. Within 100 years of their

initial appearance in the late third/ninth century, nuqabāʾ (sing. naqīb) were found

all over the Islamic world. In various ways, the office gave the family a certain self-

determination over its affairs, not least in administering its privileges. No other social

group could claim such exceptions and exemptions. While Morimoto has traced the

rapid dispersion of the niqāba across the Islamic world, the origins and functions of

the office are still poorly understood;1 moreover, there has been little discussion of

the extent of a naqīb’s power, his autonomy from the authorities or his duties towards

the ÝAlids.2

Part of the reason for the scarcity of studies on the establishment of the niqāba
lies in the relative lack of information in the sources: Accounts concerning the

appointment of the first ever naqīb and names and dates in office of early nuqabāÞ
are virtually absent from the historical literature.3 This is perhaps not surprising. The

non-ÝAlid and non-ShiÝite sources may not have cared much for this innovation or,

if they did, may not have advertised it. Why these accounts appear so late in the

Ṭālibid genealogies and why there are no ÝAlid claims to the first niqāba is more

puzzling. There may have been some ambiguity or even controversy attached to the

post in the early period, because it may have been seen as a mode of government

service and thus as cooperation with an often hostile regime. But if this was the case,

01 Morimoto, ‘Diffusion’, pp. 3–42.

02 For brief discussions of the niqāba in the secondary literature, see Mez, Die Renaissance des Islāms, p. 145;

van Arendonck and Graham, ‘Sharīf’, EI2; Havemann, ‘Naḳīb al-ashrāf’, EI2; and Tyan, Histoire de
l’organisation judicaire, pp. 550–8. There are more thorough studies on the niqāba in Ottoman Egypt;

see Michael Winter, ‘The Ashrāf and Niqābat al-Ashrāf in Egypt in Ottoman and Modern Times’, Asian
and African Studies 19 (1985), pp. 17–41, and Michael Winter, Egyptian Society under Ottoman Rule,
1517–1798 (London, 1992), pp. 185–98, and Michael Winter, ‘The ashrāf and naqị̄b al-ashrāf in Ottoman

Egypt and Syria: A Comparative Analysis’, in Kazuo Morimoto (ed.), Sayyids and Sharifs in Muslim
Societies, pp. 139–157; see also Rüya Kılıç, ‘The Reflection of Islamic Tradition on Ottoman Social

Structure: The sayyids and sharīfs’, in Kazuo Morimoto (ed.), Sayyids and Sharifs in Muslim Societies, 

pp. 123–138; and H. L. Bodman, Political Factions in Aleppo, 1760–1826 (Chapel Hill, NC, 1963), pp. 85–6.

For an example from Central Asia, see Devin DeWeese, ‘The Descendants of Sayyid Ata and the Rank of

Naqīb in Central Asia’, Journal of the American Oriental Society 115 (1995), pp. 612–34.

03 Evidence for the pre-Būyid period in particular is scant, which has led some scholars to suggest that the

niqāba was founded in the Būyid period; see Kabir, Buwayhid Dynasty, p. 187.
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52 The ÝAlids

there is little trace of it in the sources. The evidence of the genealogies shows that it

is clearly the families of the nuqabāÞ and the ruÞasāÞ (sing. raÞīs, head, leader) that

are treated as the most distinguished.4 Ibn Funduq in the Lubāb, for instance,

organises his genealogical discussion of various ÝAlid families by niqāba; he thus

gives first the name of the naqīb of a certain place and then the genealogies of his

forefathers, sometimes adding relevant narrative accounts.5 Expressions such as ‘min
al-sādāt al-nuqabāÞ’ are found frequently in the genealogies.

Moreover, even though the naqīb was sometimes appointed by the ruler, the

niqāba was probably not a state office like the judgeship. The naqīb’s authority and

responsibilities varied considerably over place and time, and they generally depended

more on the status and standing of the naqīb locally and among other ÝAlids, rather

than on his formal investiture. The early nuqabāÞ are often said to have been

genealogists too, and the supervision of the lineages remained an essential part of the

naqīb’s duties; further duties followed, such as the distribution of pensions and the

supervision of all members of the family. Whether Ṭālibid or ÝAlid, the niqāba spread

with the dispersal of the family to many different places, and the Ṭālibid genealogies

in particular contain numerous references to nuqabāÞ from Damascus to Akhsīkat,

places that varied greatly in size and ÝAlid population.6

Before returning to the question of the origins of the niqāba, I will examine what

the office comprised, a topic on which one finds little information in the primary

literature. Even the genealogies with their numerous references to the nuqabāÞ do not

provide much information on the naqīb’s duties; only Ibn Funduq gives a brief list

of five rules (ādāb) of the niqāba.7 Indeed, the most comprehensive but almost lone

account of the theoretical duties of the naqīb is given by al-Māwardī in his al-Aḥkām
al-sulṭāniyya.8 Examining the duties of the naqīb as outlined by al-Māwardī and

04 The genealogies frequently mention that the naqīb in a given town was also the raÞīs (naqīb wa-raÞīs); there

are numerous examples, for instance al-Bukhārī, Sirr al-silsila, p. 64. It seems that in some cases at least

the raÞīs was a representative of his family branch or of the sayyids in a given locality, much like the naqīb;

see, for example, al-Marwazī, al-Fakhrī, p. 67 (raÞīs al-Ṭālibiyyīn), and al-Nāṭiq bi-l-Ḥaqq, al-Ifāda, p. 179
(raÞīs ashrāf Baghdād). For the raÞīs in the sense of mayor, see Axel Havemann, ‘RaÞīs, 1. In the Sense of

“Mayor” in the Central Arab Lands’, EI2; C. E. Bosworth, ‘RaÞīs, 2. In the Sense of “Mayor” in the Eastern

Islamic Lands’, EI2. In his discussion of a Ḥasanid family in Nishapur, Bulliet also notes that ‘the exact

distinction between the two [titles naqīb and raÞīs] is unclear’; see Bulliet, Patricians, p. 235.

05 Ibn Funduq, Lubāb, p. 589. The naqīb in Zanjān, for instance, was al-sayyid al-naqīb Abū al-Ḥasan b. Zayd

b. Muḥammad b. Aḥmad b. Muḥammad b. al-Ḥusayn b. ÝĪsā b. Muḥammad al-Buṭḥānī, from the well-known

Ḥasanid family discussed in the previous chapter. Ibn Funduq goes on to give genealogies for Abū al-Ḥasan’s

forefathers, who had settled in Dīnawar, Qazwīn, Zanjān, Hamadān and Astarābād. He also lists Buṭḥānī

nuqabāÞ in Hamadān and Nishapur. See Ibn Funduq, Lubāb, p. 561 (Hamadān) and p. 602 (Nishapur).

06 For Akhsīkat, see Guy Le Strange, The Lands of the Eastern Caliphate (Cambridge, 1905), pp. 477–8.

Morimoto, ‘Diffusion’, p. 37, estimates the date of appointment of the first naqīb there as 425/1033; see

Ibn Funduq, Lubāb, p. 628, and al-Rāzī, al-Shajara, p. 169.

07 Ibn Funduq, Lubāb al-ansāb, p. 722.

08 Al-Māwardī, al-Aḥkām, pp. 81–4; Ordinances of Government, pp. 107–11. There is a second description

by Abū YaÝlā b. al-FarrāÞ (d. 458/1066) in his work of the same title that is very closely related to 

al-Māwardī’s and therefore does not necessitate a separate discussion; for the relationship between the

two works, see D. Little, ‘A New Look at al-Aḥkām al-Sulṭāniyya’, Muslim World 64 (1974), pp. 1–18.
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setting these against new evidence from the genealogical literature makes clear that

the role of the naqīb was ceremonial and social rather than judicial, and it demonstrates

that the niqāba remained an important office under fiercely Sunni rulers such as the

Ghaznavids and the Saljūqs. I will then explore the various accounts of its establish ment

in the late third/ninth century and discuss the example of the earliest nuqabāÞ in Kufa.

The niqa-ba in al-Ma-wardī’s al-Ah. ka-m al-sult.a
-niyya

The context and intention of al-Māwardī’s Aḥkām have been described and inter -

preted in various ways. Whether or not the work ought to be seen as a blueprint for

caliphal restoration, it seems clear that it aimed to manifest, if not extend, state

power.9 Al-Māwardī’s chapter on the niqāba may apply best to the situation in the

Būyid period, when the Ṭālibids clearly benefited not only from Būyid attention but

also from the advances of the ÝAbbāsid caliphs.10 The fact that al-Māwardī describes

the niqāba in the context of other state offices, such as the amirate, the vizierate and

the judgeship, suggests that it was an important post in his time. Indeed, the influence

of some ÝAlids, such as the Ḥusaynids al-Sharīf al-Raḍī (d. 406/1016) and al-Sharīf

al-Murtaḍā (d. 436/1044), increased both socially and politically in this period: They

were entrusted not only with the niqāba but also with the the leadership of the ḥajj
and the supervision of the maẓālim courts, and some acted as envoys to the Fāṭimid

and Ghaznavid courts.11 As a representative of the ÝAlid family, the naqīb in this

period clearly enjoyed particular authority and respect. 

Despite its possible specificity, al-Māwardī’s account provides a useful frame work.

The chapter is entitled ‘Fī al-niqāba Ýalā dhawī al-ansāb’, and al-Māwardī refers

explicitly to a naqīb al-Ṭālibiyyīn and a naqīb al-ÝAbbāsiyyīn;12 indeed, a niqāba in

09 The term ‘caliphal restoration’ is borrowed from Patricia Crone, God’s Rule, p. 223. For the argument that

al-Māwardī’s al-Aḥkām was written for the caliph al-Qādir or the caliph al-Qāʾim and was intended to

make the legitimising role of the caliph explicit, see H. A. R. Gibb, ‘Al-Mawardi’s Theory of the Khalifa’,

Islamic Culture 11 (1937), pp. 291–302; Franz Rosenthal, Political Thought in Medieval Islam (Cambridge,

1958), pp. 251–71; and Norman Calder, ‘Friday Prayer and the Juristic Theory of Government: Sarakhsī,

Shīrāzī, Māwardī’, Bulletin of the School of Oriental and African Studies 49 (1986), p. 46. For al-Māwardī

more generally, see Hanna Mikhail, Politics and Revelation: Māwardī and After (Edinburgh, 1995), and

the foreword to Mikhail’s work by Biancamaria Scarcia Amoretti. Some of the discrepancies in al-

Māwardī’s theoretical discussion and actual practice have been pointed out; see, for example, John

Donohue, The Buwayhid Dynasty in Iraq, 334 H./945 to 403 H./1012: Shaping Institutions for the Future
(Leiden, 2003), pp. 125–30 on the amirate, and H. F. Amedroz, ‘The Office of the Kadi in the Ahkam al-

Sultaniyya of Mawardi’, Journal of the Royal Asiatic Society, n.s., 42 (1910), pp. 761–96 on the judgeship.

10 The role of the niqāba of both the ÝAbbāsids and the Ṭālibids in the Būyid period has recently been

discussed by Donohue, Buwayhid Dynasty, pp. 303–14; see also Heribert Busse, Chalif und Großkönig:
Die Buyiden im Iraq (945–1055) (Beirut, 1969), pp. 280–97, and Tamima Bayhom-Daou, Shaykh al-Mufid
(Oxford, 2005), pp. 20–1.

11 The leadership of the ḥajj had thus far apparently been the right of the descendants of the ÝAbbāsid imām

Ibrāhīm; see Massignon, ‘Cadis et naqībs’, p. 111. For an ÝAlid, see Ibn al-Jawzī, al-Muntaẓam, vol. XV,

p. 95, and Ibn al-Athīr, al-Kāmil, vol. IX, p. 242. He was Muḥammad b. Muḥammad b. ÝUmar, Abū al-

Ḥārith al-ÝAlawī, naqīb in Kufa, who died in 304/916.

12 Al-SamÝānī (d. 562/1166), in his Ansāb, also notes that the naqīb of the ÝAlids in Baghdad was called the
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54 The ÝAlids

Baghdad is well documented for both families for the period of the fourth/tenth

century and after.13 As regards the purpose of the niqāba, al-Māwardī notes that it

is ‘intended to protect persons of noble descent from being governed by someone of

lower origins and less honour than themselves’; presumably, al-Māwardī felt that

such an official would be more solicitous for the welfare of the Prophet’s family and

his decisions would be more likely to be complied with.14 He continues that the

niqāba is recognised if it is granted in one of three ways: by the caliph, by one of his

agents such as the vizier or amīr, or by the general naqīb (naqīb Ýāmm). 

As in his better-known discussion of the amirate, al-Māwardī thus distinguishes

between two kinds of niqāba, the special and the general (khāṣṣa wa-Ýāmma). For the

special niqāba, he stipulates that the naqīb has no juristic functions. He may not

judge or impose penalties, and he does not have to be learned. Al-Māwardī lists twelve

responsibilities, which can be divided into three general areas: genealogical, social,

and financial. The genealogical responsibilities include the keeping of genealogical

records, clearly distinguishing the separate lineages and recording births and deaths,

as well as the supervision of marriages, especially of those of the women.15 The social

responsibilities relate mainly to supervision of the members of the family with regard

to their moral conduct: The naqīb must ensure that they behave in accordance with

their noble descent and that they refrain from attempting to make improper financial

gains, seeking wicked pursuits, committing evil acts or improperly exerting authority

over the common people (al-Ýāmma) on account of their descent. Regarding financial

matters, the naqīb is responsible for the families’ monetary situation: He must ensure

that the members are paid their dues (f ī al-fay wa-l-ghanīma), and he should take care

of their endowments (wuqūf) in order to protect and increase their yields.16

The general niqāba (al-niqāba al-Ýāmma) includes all of the duties of the special

niqāba and adds five more: the general naqīb is to judge in disputes, take charge of

the properties of orphans, impose penalties (al-ḥudūd) on criminals, marry the

divorced or widowed women of the family who have no legal guardian or only an

naqīb al-Ṭālibiyyīn, and the naqīb of the ÝAbbāsids the naqīb al-Hāshimiyyīn; see al-SamÝānī, Kitāb al-
Ansāb, 13 vols (Hyderabad, 1962–82), vol. IX, p. 7. There are a few examples of nuqabāÞ from other

Ṭālibid families as well, such as the Jaʿfarids, the ÝAqīlīs, the ÝUmarīs and descendants of Muḥammad b.

al-Ḥanafiyya, but the great majority were either Ḥasanids or Ḥusaynids. The sources sometimes also give

the term naqīb al-ÝAlawiyyīn, but as elsewhere the terms ‘ÝAlid’ and ‘Ṭālibid’ seem to be used quite

interchangeably, and naqīb al-ÝAlawiyyīn does not necessarily exclude other Ṭālibids. There is even one

instance of a naqīb al-Ḥasaniyyīn, in Kufa; see al-Rāzī, al-Shajara, p. 78. For a naqīb al-ÝAlawiyyīn, see

al-ÝUbaydalī, Tahdhīb, p. 90; for one example of a naqīb from the descendants of ÝUmar al-Aṭraf b. ÝAlī

(in al-Nīl in Iraq), see al-Rāzī, al-Shajara, p. 205.

13 For different lists of the nuqabāÞ in Baghdad, see Massignon, ‘Cadis et naqībs’, pp. 106–15; ÝAbd 

al-Razzāq Kammūna al-Ḥusaynī, Mawārid al-itḥāf fī nuqabāÞ al-ashrāf, 2 vols, (Najaf, 1968), vol. I, 

pp. 45–116, and pp. 117–25 for the ÝAbbāsids; and Morimoto, ‘Diffusion’, p. 30, for an alternative list of

early nuqabāÞ in Baghdad.

14 Al-Māwardī, al-Aḥkām, p. 82; Ordinances of Government, p. 107. See also Chapters 1 and 2.

15 Ibn Funduq also emphasises especially that men should marry ÝAlid wives; see Ibn Funduq, Lubāb, 

p. 722.

16 Al-Māwardī, al-Aḥkām, pp. 83–4.
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unsuitable one, and determine the legal competence of individuals who are insane or

have gone astray. For the general niqāba, al-Māwardī says, the candidate must be a

scholar (yakun Ýāliman min ahl al-ijtihād) so that his judgements are correct. Indeed,

in the remainder of the chapter he provides a long discussion on the respective areas

of competence of the qāḍī and the naqīb and explains when the rulings of one or the

other must be followed.17

The question of succession

How does al-Māwardī’s theoretical discussion fit with the evidence from the genealo -

gical literature? Let us begin with the succession arrangements. In short, the way in

which the niqāba was conferred or passed on clearly varied considerably in time and

place. The evidence for the niqāba in the Būyid period is unusually rich thanks to a

number of extant investment deeds. They are preserved in the collection of writings

of Abū Isḥāq Ibrāhīm al-ṢābiÞ (d. 384/994)18 and were all written for the famous

Ḥusaynid family of Abū Aḥmad al-Ḥusayn b. Mūsā and his two sons, al-Sharīf al-

Murtaḍā and al-Sharīf al-Raḍī, who held the niqābat al-Ṭālibiyyīn in Baghdad for

more than a century.19 As al-Māwardī had laid it out, the appointments are made by

the Būyid amīr, or by the caliph upon the amīr’s recommendation; and indeed, the

investment deed of 354/965 for Abū Aḥmad al-Ḥusayn b. Mūsā and a letter for the

leadership of the ḥajj are written in the name of the caliph al-MuṭīÝ (r. 334–63/946–74).20

According to Donohue, these are the only documents for this period written in the

name of the caliph, apart from appointment letters of amīrs and judges.21

Regarding the earlier Būyid nuqabāÞ, the Zaydī source Kitāb al-Ifāda records

that the amīr MuÝīzz al-Dawla (r. 334–54/945–67) appointed the Ḥusaynid Abū ÝAlī

Aḥmad al-Kawkabī,22 but the ÝAlids complained of his harshness towards them, so

he was dismissed. MuÝīzz al-Dawla asked the ÝAlids to recommend someone else,

and they chose Abū ÝAbdallāh Muḥammad b. al-DāÝī,23 who was eventually

17 Al-Māwardī, al-Aḥkām, pp. 84–6.

18 Klaus Hachmeier, Die Briefe Abū Isḥāq Ibrāhīm al-ṢābiÞs (st. 384/994 A.H./A.D.) (Hildesheim, 2002),

pp. 234 (nos. 23–4) and 237 (nos. 84–7). I am grateful to Klaus Hachmeier for sending me microfilm

copies of letters 84–6.

19 See, for example, al-Rāzī, al-Shajara, pp. 97–8, or al-Marwazī, al-Fakhrī, p. 70.

20 Al-ṢābiÞ, RasāÞil al-ṢābiÞ wa-l-Sharīf al-Raḍī (Kuwait, 1961), p. 217–22; for the taqlīd al-ḥajj, see 

pp. 223–6. The appointment of Abū Aḥmad al-Ḥusayn as naqīb al-Ṭālibiyyīn is also mentioned by Ibn al-

Athīr for this year; see Ibn al-Athīr, al-Kāmil, vol. VIII, p. 565 (niqābat al-ÝAlawiyyīn wa-imārat al-ḥajj).
21 Donohue, Buwayhid Dynasty, p. 123. Donohue also draws attention to another letter, according to which

al-Raḍī specifically asked that a second diploma for the jurisdiction over the maẓālim courts be written in

the caliph’s name; see Donohue, Buwayhid Dynasty, p. 124, n. 494.

22 For Abū ÝAlī al-Kawkabī, see, for example, al-Rāzī, al-Shajara, p. 134. Another al-Kawkabī, al-Ḥusayn

b. Aḥmad b. Muḥammad b. IsmāÝīl b. Muḥammad al-Arqaṭ, rebelled in Qazwīn in 251/865 and was killed

by the first dāÝī al-Ḥasan b. Zayd; see al-Bukhārī, Sirr al-silsila, p. 26; al-Iṣfahānī, Maqātil, p. 712; and

Madelung, Imām al-Qāsim, p. 155.

23 He was the son of al-Ḥasan b. al-Qāsim al-DāÝī al-Ṣaghīr, who succeeded al-Nāṣir al-Uṭrūsh as the ruler

of Daylam in 304/917. For a discussion of the accounts of his rule, see Wilderd Madelung, ‘Abū Isḥāq 
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56 The ÝAlids

confirmed, although only after he had been granted permission not to wear the black

robes of the ÝAbbāsids.24 The report in the Ifāda goes on to say that Abū ÝAbdallāh

then appointed (wallā) deputies in Kufa, Basra, Wāsiṭ and Ahwāz.25 The deputy in

Basra was Abū Aḥmad al-Mūsawī, the later naqīb al-Ṭālibiyyīn in Baghdad.26 Al-

Māwardī’s term al-naqīb al-Ýāmm is not used, neither here nor, as far as I have seen,

elsewhere in the sources; nonetheless, this appointment of deputies in other cities

corresponds to al-Māwardī’s description of the general naqīb’s position.27

There is more evidence of a naqīb appointing deputies elsewhere. According to

Ibn al-Jawzī, it was an innovation in 403/1012 that al-Raḍī was given the title naqīb
al-nuqabāÞ, denoting the supervision of the nuqabāÞ al-Ṭālibiyyīn in the rest of the

country (niqābat nuqabāÞ al-Ṭālibiyyīn f ī sāÞir al-mamālik).28 However, the invest -

ment deed of 354/965 for Abū Aḥmad al-Ḥusayn already says that he was to choose

deputies (al-khulafāÞ) for the provinces (f ī al-bilād),29 and he seems to have instituted

two of his brothers in Kufa and Wāsiṭ.30

As for the title naqīb al-nuqabāÞ, the genealogies show that more than one

individual could carry the title at one time, and that the officeholder did not have to

be based in Baghdad. For instance, according to Ibn Funduq, ÝAḍud al-Dawla

appointed the Ḥusaynid Abū Isḥāq b. Ibrāhīm b. al-Ḥusayn b. ÝAlī b. al-Muḥsin to

the niqābat al-Ṭālibiyyīn ‘in his lands (f ī mamālikihi)’, probably meaning Fārs; Abū

al-Ṣābī on the ÝAlids of Ṭabaristān and Gīlān’, Journal of Near Eastern Studies 26 (1967), pp. 34–41, and

pp. 47–8 for Abū ÝAbdallāh b. al-DāÝī. Ibn al-DāÝī is one of the very few ÝAlids to appear in a biographical

dictionary of the Ḥanafī school; see ÝAbd al-Qādir b. Muḥammad al-Qurashī (d. 776/1374 or 5), Jawāhir
al-muḍiyya f ī ṭabaqāt al-Ḥanafiyya, ed. ÝAbd al-Fattāḥ al-Ḥulw, 3 vols (Cairo, 1978), vol. III, pp. 127–8.

24 There is one other account of an ÝAlid chosen as naqīb by the ÝAlids in Baghdad. This ÝAlid, Abū Aḥmad

Muḥammad b. JaÝfar b. Muḥammad b. JaÝfar b. al-Ḥasan b. JaÝfar b. al-Ḥasan b. al-Ḥasan b. ÝAlī, seems

to have refused the niqāba; see al-ÝUbaydalī, Tahdhīb, p. 97.

25 Al-Nāṭiq bi-l-Ḥaqq, al-Ifāda, pp. 181–2. Abū ÝAbdallāh appointed (wallā) Abū al-Ḥusayn b. ÝUbaydallāh

to the niqāba of Kufa, Abū Aḥmad al-Mūsawī to the niqāba of Baṣra, Abū al-Ḥusayn al-Mūsawī to the

niqāba of Wāsiṭ, and Abū al-Qāsim al-Zaydī to the niqāba of Ahwāz and its districts. This account is very

similar to the one quoted in Donohue by al-Muḥallī, al-ḤadāÞiq al-wardiyya f ī dhikr aÞimmat al-zaydiyya;

see Donohue, Buwaydid Dynasty, pp. 308 and 313. Madelung suggests that al-Muḥallī largely copied his

account from the Ifāda; see Madelung, ‘Abū Isḥāq al-Ṣābī’, p. 47.

26 According to al-Bukhārī, Sirr al-silsila, p. 95, another ÝAlid from the descendants of al-ÝAbbās b. ÝAlī was

the successor or deputy (khalīfa) of Abū ÝAbdallāh b. al-DāÝī in Baghdad. His full name was Abū al-Ḥasan

ÝAlī b. Yaḥyā b. ÝAlī b. Ibrāhīm b. al-Ḥasan b. ÝUbaydallāh b. al-ÝAbbās b. ÝAlī; see Ibn ÝInaba, ÝUmdat al-
ṭālib, p. 358; al-Khaṭīb al-Baghdādī, TaÞrīkh Baghdād, vol. XII, p. 78; and Madelung, ‘Abū Isḥāq al-Ṣābī’,

p. 48, n. 187.

27 One deed for the Sharīf al-Raḍī says that it is an ahd bi-niqābat al-Ṭālibiyyīn khuṣūṣan, referring probably

not to the niqāba al-khāṣṣ of al-Māwardī but to the niqāba of the Ṭālibids in particular, as opposed to the

one of the ÝAbbāsids. See Donohue, Buwayhid Dynasty, p. 313, and Hachmeier, Briefe, p. 237 (no. 86).

28 Ibn al-Jawzī, al-Muntaẓam f ī tārīkh al-mulūk wa al-umam, 10 vols (Hyderabad, 1357–9[1938-40]), 
vol. VII, p. 260; the new edition (Beirut, 1992), vol. XV, p. 89, has only ‘niqābat al-Ṭālibiyyīn f ī sāÞir 
al-mamālik’. Ibn al-Jawzī says that the niqāba was conferred to al-Raḍī by BihāÞ al-Dawla and that al-Raḍī

was the first Ṭālibid to wear the black robes of the ÝAbbāsids; see also Ibn al-Athīr, al-Kāmil, vol. IX, 

p. 242.

29 Al-ṢābiÞ, RasāÞil, vol. I, p. 153.

30 Al-Rāzī, al-Shajara, p. 97.
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Isḥāq b. Ibrāhīm then took the title naqīb al-nuqabāÞ.31 At about the same time, Abū

al-Ḥusayn Muḥammad b. Aḥmad (d. 339/951) and his son Abū Muḥammad Yaḥyā

(d. 376/986) from the Zubāra family held the title naqīb al-nuqabāÞ in Nishapur, as

did the Ḥasanids who succeeded them.32

In which districts or towns the naqīb al-nuqabāÞ appointed deputies and to what

extent the spheres of authority were clearly defined cannot be established from the

sources. Perhaps the title was simply an added honorific, at least in some cases. 

Generally, the information on who was appointed and how is much patchier for

periods and areas other than Būyid Baghdad, although there are a few more examples

of investment deeds: Maurice Pomerantz has recently drawn attention to a letter of

appointment by al-Ṣāḥib b. ÝAbbād, which depicts the Būyid vizier appointing a

naqīb in Rayy.33 For the Saljūq period, one document is preserved in the ÝAtabat 
al-kataba, which names a certain Murtaḍā Jamāl al-Dīn Abū al-Ḥasan al-ÝAlawī as

naqīb of Jurjān, Dihistān and Astarābād.34 Al-Qalqashandī (d. 821/1418) also

includes one template deed in his Ṣubḥ al-aÝshā.35 Hossein Modarressi has suggested

31 This is recorded in the section for the ‘naqīb Shīrāz’; see Ibn Funduq, Lubāb, p. 566. Al-Rāzī says that he

was the naqīb in Shīrāz. See al-Rāzī, al-Shajara, p. 99. ÝAḍud al-Dawla took over rule in Fārs in 338/949;

see Donohue, Buwayhid Dynasty, p. 24.

32 See Ibn Funduq, Lubāb, pp. 603–9. Al-ÝUbaydalī calls the Buṭḥānī Ḥasanid Abū Muḥammad al-Ḥasan

naqīb al-nuqabāÞ bi-Khurāsān; see al-ÝUbaydalī, Tahdhīb, p. 116. There are a number of other examples

of a naqīb al-nuqabāʾ, including in Egypt (al-Rāzī, al-Shajara, p. 118), in Ghazna (al-Marwazī, al-Fakhrī,
p. 63; according to al-Rāzī, al-Shajara, p. 168, and Ibn Funduq, Lubāb, p. 727, this naqīb’s two sons

succeeded him in the niqāba there but were only called ‘naqīb’)), in Medina (al-Rāzī, al-Shajara, p. 107:

Abū al-Ḥusayn ÝAlī, a descendant of Mūsā al-Kāẓim, was first the amīr in Wādī al-Qurrā and then became

naqīb al-nuqabāÞ in Medina [thumma ṣāra naqīb al-nuqabāÞ bi-l-Madīna]), in Āmul (al-Rāzī, al-Shajara,

p. 70), in Balkh (al-Marwazī, al-Fakhrī, p. 119) and in Basra (al-Marwazī, al-Fakhrī, p. 119).

33 There is a question mark to the place, but it is clear that the appointment was not in Baghdad; see

Pomerantz, ‘Licit Magic’, p. 125.

34 I have not been able to identify him. See MuÞayyid al-Dawla al-Juvaynī (fl. 1118–57), ÝAtabat al-kataba
(Tehran, 1950), pp. 63–4. For a study of the work, see Ann Lambton, ‘The Administration of Sanjar’s

Empire as Illustrated in the “ÝAtabat al-kataba”’, Bulletin of the School of Oriental and African Studies 20
(1957), pp. 367–88.

35 This is of a generic kind and does not name any particular person; see Aḥmad b. ÝAlī al-Qalqashandī (d.

821/1418), Ṣubḥ al-aÝshā fī ṣināÝat al-inshāÞ, 14 vols (Cairo, 1331/1913), vol. X, pp. 405–9. The source

for this document is the fifth-/eleventh-century scribe ÝAlī b. Khalaf, who was one of al-Qalqashandī’s

main sources. He was a secretary for the Fāṭimids and in 437/1045 composed his Elements of Good Written
Style (Māwadd al-bayān), which survives and has been published by Fuat Sezgin (Frankfurt, 1986;

reproduced from MS 4128, Fatih Collection, Süleymaniye Library, Istanbul). See also S. M. Stern, Fāṭimid
Decrees: Original Documents from the Fāṭimid Chancery (Oxford, 1965), p. 105; ÝAbd al-Ḥamīd Ṣāliḥ,

‘Une source de Qalqašandī, Māwadd al-bayān et son auteur, ÝAlī b. Ḫalaf’, Arabica 20 (1973), pp. 192–
200; and S. A. Bonebakker, ‘A Fatimid Manual for Secretaries’, Annali dell’Instituto Orientale di Napoli
37, n.s. 27 (1977), pp. 295–337. The role of the naqīb under the Fāṭimids and the Mamlūks may well have

differed somewhat from that in the eastern Islamic world. According to Madelung, ‘the naqīb al-ashrāf in

addition to his official role as syndic of the descendants of the Prophet apparently often acted as the

unofficial leader of the Imāmī Shiites, who in the fanatically anti-Shiite Mamlūk society could have no

official representation. This unofficial role, however, greatly enhanced their importance for the Mamlūk

regime’; see Wilferd Madelung, review of Muslim Cities in the later Middle Ages, by Ira Lapidus, Journal
of Near Eastern Studies 29 (1970), p. 134.
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58 The ÝAlids

that the naqīb was generally appointed by local rulers from the Būyid period

onwards;36 indeed, there are few instances of caliphal appointments in the later

period.37

The majority of examples dating from the second/tenth to the fourth/twelfth

centuries do not say how the naqīb was appointed or whether he was appointed at all.

In most cases the niqāba was held within one family for a number of generations and

passed on from father to son, or to a brother or a nephew.38 Expressions such as ‘wa-
f īhim al-niqāba’ (and they [a particular family] held the niqāba) are ubiquitous. 

Al-Bukhārī, for example, says about the descendants of Muḥammad b. ÝAlī b. Ḥamza

b. Yaḥyā b. al-Ḥusayn b. Zayd al-Shahīd that they were nuqabāÞ and ruÞasāÞ in Kufa,

Basra and Wāsiṭ;39 and al-Marwazī reports that Abū al-Ḥusayn al-Ṭāhir, a descendant

of al-Ḥusayn al-Ṣaghīr, had lots of offspring in Balkh who were in charge of the

niqāba there (lahu Ýaqib kathīr bi-Balkh f īhim al-nuqabāÞ bihā).40

Indeed, the pattern of succession was at times explicitly hereditary: In his

discussion of the naqīb of Iṣfahān in the early sixth/twelfth century, Ibn Funduq even

uses the term ‘heir apparent’ (walī Ýahd). The son was to succeed his father as naqīb
and to continue the administration of the endowments and benefits (al-awqāf wa-l-
maṣāliḥ).41 The explicitness of this phrase is perhaps exceptional, and this family in

Iṣfahān may have become particularly powerful and influential, especially among

other ʿAlids.42 However, many other examples confirm that within a given locality,

the office was frequently passed on within the family. In Nishapur, for example, only

two families (the first Ḥusaynid, the second Ḥasanid) were in charge of the niqāba
from the late third/ninth century until the early sixth/twelfth century, if not later.43

Another branch of the Ḥasanid family in Nishapur was also head of the sādāt in

Hamadān. They had been there since the late fourth/tenth century and were in charge

of the riÞāsa and the niqāba well into the sixth/twelfth century.44

36 Hossein Modarressi, ‘Sukhanī chand dar bārah-yi niqābat-i sādāt va barnāma-yi kār-i naqīb’, Āyanda
10–12 (1358/[1979]), p. 756.

37 Morimoto records one instance in the late sixth/twelfth century in which the caliph al-Nāṣir is said to have

appointed the naqīb in Khurāsān. See Morimoto, ‘Diffusion’, p. 36; see also al-Marwazī, al-Fakhrī, p. 19.

38 There are many examples, from a wide range of places and periods. For examples of father to son

succession, see al-ÝUmarī, al-Majdī, p. 294 (Damascus in 347/958); al-Rāzī, al-Shajara, p. 168 (Wāsiṭ) and

p. 193 (Iṣfahān); and al-Marwazī, al-Fakhrī, p. 119 (Basra; the author met a son there in 598/1201). For

uncle to nephew succession, see al-Rāzī, al-Shajara, p. 131 (Qum). For brother to brother succession, see

Ibn Funduq, Lubāb, p. 595 (Ṭūs and Mashhad; one brother died in 522/1128) and p. 609 (Nishapur); 

al-ÝUmarī, al-Majdī, pp. 317–20 (Baghdad); al-Rāzī, al-Shajara, p. 166 (Balkh); and al-ÝUbaydalī, Tahdhīb,

p. 36 (Kufa).

39 Al-Bukhārī, Sirr al-silsila, p. 64.

40 Al-Marwazī, al-Fakhrī, p. 62.

41 Ibn Funduq, Lubāb, p. 562. Zayd al-Shahīd is Zayd b. ÝAlī b. al-Ḥusayn b. ÝAlī.

42 This naqīb in Iṣfahān seems to have been very highly regarded among other ÝAlids, and they supported him

in the niqāba; see Ibn Funduq, Lubāb, p. 562.

43 Al-Rāzī, writing in the late sixth/twelfth century, says that the Ḥasanids still held the niqāba in his day;

see al-Rāzī, al-Shajara, p. 58.

44 Ibn Funduq, Lubāb, p. 560, where he also gives the genealogies of the Hamdānid sādāt; al-Marwazī, 

al-Fakhrī, p. 136.
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The Niqa-ba, the Headship of the ÝAlid Family   59

Who were the nuqaba- Þ?

If the succession of the niqāba was hereditary within the family, the question of who

the next naqīb would be was of course more or less answered. When the niqāba was

passed on to a son, it appears that it was generally the eldest son. There are some

examples where this was not the case, such as with the Sharīf al-Raḍī and the Sharīf

al-Murtaḍā in Baghdad, where the younger son became the naqīb first; however, the

genealogies explicitly comment on this sequence, thus suggesting that it may be

exceptional.45

But what if the niqāba was not passed on within the family but was rather

transferred to someone else? How was the naqīb chosen in that case? In very general

terms, there were three principal possibilities: the new naqīb had the support of local

factions, the new naqīb had a good standing with the ruler, or the new naqīb had

family relations to the previous naqīb or other influential ÝAlids. 

As was the case with the choice of the qāḍī, khaṭīb (public preacher) or raÞīs, the

support of local factions was often crucial in deciding who the naqīb would be.46 The

case of the two rival families in Nishapur illustrates this clearly. In 395/1004, the

niqāba was transferred from the long-established Zubāra Ḥusaynids to the more

recently arrived Buṭḥānī Ḥasanids, apparently because the Buṭḥānī family was

supported locally, having made strategic alliances with both of the dominant

Nishapuri legal schools.47 Indeed, Ibn Funduq, in his local history of Bayhaq, says

that it was the ShāfiÝīs who supported the Buṭḥānīs over the Āl Zubāra for the niqāba:

‘The followers of the imām Muṭṭalibī ShāfiÝī, may God be pleased with him,

considered it advisable to help the sons of the Sayyid Abū ÝAbdallāh [the Buṭḥānīs],

and the niqāba passed from this line to the other one, and the sons of the Sayyid 

al-Ajall Abū ÝAlī [the Āl Zubāra] became dispersed’.48 The Buṭḥānīs were Sunni, and

Everett Rowson has therefore suggested that the transfer was an anti-ShiÝite move on

the part of the Ghaznavid rulers.49 This may have been the case, but the Shāf iÝī
support clearly carried some weight in the selection of the new naqīb. As discussed

in the previous chapter, there was also a marriage connection between the Buṭḥānīs

and the ShāfiÝīs, which was probably another factor: Abū Muḥammad al-Ḥasan 

(d. 402/1011), the first naqīb of the Buṭḥānī family in Nishapur, was married to 

al-Ḥurra bt. al-Imām al-Muwaffaq Hibat Allāh b. al-Qāḍī ÝUmar b. Muḥammad, the

chief of the ShāfiÝīs (muqaddam aṣḥāb al-ShāfiÝī) in Nishapur.50

45 See, for instance, al-Rāzī, al-Shajara, p. 97.

46 Richard Bulliet has suggested that the official appointment of the qāḍī, khaṭīb or raÞīs was similarly

determined by local factions; see Bulliet, ‘Local Politics in Eastern Iran under the Ghaznavids and Saljuqs’,

Iranian Studies 11 (1978), pp. 47–9.

47 See Chapter 2.

48 Ibn Funduq, Tārīkh-i Bayhaq, p. 55, translated in Bosworth, Ghaznavids, p. 197.

49 Rowson argues that the transfer of the niqāba to the Ḥasanids ‘is probably to be seen as an anti-ShīÝite
move, under the militant Sunnī regime of Maḥmūd of Ghazna’; see Everett Rowson, ‘Religion and Politics

in the Career of BadīÝ al-Zamān Hamadhānī’, Journal of the American Oriental Society 107 (1987), p. 657.

50 Ibn Funduq, Lubāb, pp. 608–9.
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60 The ÝAlids

Moreover, in addition to garnering local support and making strategic marriage

alliances with both Nishapuri madhhabs, the Buṭḥānīs also took pains to cultivate

their relations with the dynastic rulers, the Ghaznavids and the Saljūqs. One member

of the family, Abū al-Qāsim Zayd, took part in the Somnath raids into Gujarat in

India with Maḥmūd b. Sebuktekīn in 416/1025, and one source says that ‘for that

reason he was then given the niqāba of Nishapur in the 420s’.51 In fact, this was a

most significant appointment, as it was this very same ÝAlid who took a leading role

in the first surrender of the city to the Saljūqs in 428/1036.52 But he maintained his

loyalty to the Ghaznavids, so when the Saljūqs established permanent control of the

city in 431/1039 after a brief Ghaznavid reconquest, the niqāba went to another

branch of the family, to a nephew of Abū al-Qāsim called Abū ÝAlī Muḥammad. The

latter was entrusted with the niqāba (fuwwiḍat ilayhi al-niqāba f ī Ýahd . . .) by the

Saljūq Malikshāh and was even appointed as the naqīb al-nuqabāÞ al-Hāshimiyya.53

Both Ghaznavids and Saljūqs thus integrated this family into their own structures

while recognising their power at a local level. 

Apart from local factions and rulers, family connections clearly figured in

determining who would become the naqīb. This is particularly apparent in cases in

which a family held the niqāba in one place and was then also established (whether

or not appointed) in the position elsewhere. One particularly interesting example,

involving a female naqība, is recorded for Marw in the fourth/tenth and fifth/eleventh

centuries. Abū ÝUbaydallāh b. al-Ḥasan, a descendant of JaÝfar b. al-Ḥasan b. al-

Ḥasan b. ÝAlī, had been naqīb in Farāgha.54 His son Abū al-Ḥasan Muḥammad

became naqīb al-nuqabāÞ in Marw because he married the daughter of the previous

naqīb there, Abū al-Qāsim al-Mūsawī (lived 440/1048).55 Abū al-Ḥasan’s daughter,

who was simply known as al-sayyida, then took charge of the niqāba in Marw

(tawallat al-niqāba bi-Marw); as far as I have seen, she is the only female to have

been in charge of this office. Her grandfather Abū al-Qāsim al-Mūsawī was clearly

an influential man. He reportedly received the niqāba as part of his spoils (min
nāfalatihi),56 and according to al-Marwazī, Malikshāh had invited him to take the

oath of allegiance to the caliphate. He left no male offspring, so after his son-in-law

and his granddaughter the niqāba in Marw passed over to his brother’s sons.57

51 Ibn Funduq, Lubāb, p. 604.

52 See Bosworth, Ghaznavids, pp. 252–7, for the report on the surrender to the Ghaznavid court.

53 Ibn Funduq, Lubāb, p. 607.

54 His full name was Abū ÝUbaydallāh b. al-Ḥasan b. Muḥammad b. Aḥmad b. Muḥammad b. Aḥmad b.

ÝUbaydallāh al-amīr b. ÝAbdallāh b. al-Ḥasan b. JaÝfar b. al-Ḥasan b. al-Ḥasan b. ÝAlī. ÝUbaydallāh had been

amīr in Kufa and Mecca and, according to al-Rāzī, in charge of the ṣadaqāt of ÝAlī and the ṣadaqāt of Fāṭima

at Fadak; see al-Rāzī, al-Shajara, p. 52. For Farāgha in Khurāsān, see Le Strange, Lands, p. 284. For Fadak,

see also Ivan Hrbek, ‘Muḥammads Nachlass und die ÝAliden’, Archiv Orientalni 18 (1950), pp. 144–5.

55 His full name was Abū al-Qāsim ÝAlī b. Mūsā b. Isḥāq b. al-Ḥusayn b. al-Ḥusayn b. Isḥāq b. Mūsā al-

Kāẓim. The date is given by Ibn Funduq, Lubāb, p. 575, who quotes from ÝAlī b. al-Ḥusayn al-Bākharzī’s

Dumyat al-Qaṣr. Al-Bākharzī (d. 467/1075) visited Abū al-Qāsim in 440/1048.

56 Al-Rāzī, al-Shajara, p. 54.

57 Al-Marwazī, al-Fakhrī, p. 19. I have not found further references to the suggestion that Malikshāh intended
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The Niqa-ba, the Headship of the ÝAlid Family   61

There are a number of other examples of influential families whose offspring

held the niqāba in different cities. The nuqabāÞ and ruÞasāÞ of Qum in the late

fourth/tenth and early fifth/eleventh centuries, for instance, were descendants of the

Ḥusaynid Aḥmad b. Muḥammad b. IsmāÝīl b. ÝAbdallāh al-Arqaṭ. According to 

al-Rāzī, one member of this family, Abū JaÝfar Muḥammad b. ÝAlī, was the naqīb in

Qum and was then given the niqāba in Rayy by the Kākwayhid ÝAlāÞ al-Dawla (walī
niqāba bi-l-Rayy f ī Ýahd Ibn Kākwayh ÝAlāÞ al-Dawla). His son was the naqīb 
al-Ṭālibiyyīn of Rayy after him.58 Similarly, the Buṭḥānī Ḥasanids were in charge of

the niqāba in Zanjān, Nishapur, Hamadān and Iṣfahān in the fourth/tenth and fifth/

eleventh centuries.59

Responsibilities of the naqīb: genealogy, money and social control

The three duties of the naqīb described by al-Māwardī – genealogical, social, and

financial – are all confirmed by the evidence of the Ṭālibid genealogies. Some

examples of the naqīb’s involvement in genealogical control were discussed in

Chapter 2; for instance, the registers of the genealogists seem to have been kept by

the naqīb.60 In many cases where the sources describe a naqīb as doing something

(as opposed to mere mentions of a naqīb’s name, title and place), the reference relates

to a genealogical issue, such as determining the validity of a genealogical claim.61

The focus on genealogy may be a consequence of the particular interests of the

authors whose works are examined here. However, it appears not only that some of

the early nuqabāÞ were also genealogists and some of the early genealogists also

nuqabāÞ – such as the alleged first naqīb in Kufa, al-Ḥusayn b. Aḥmad, or the alleged

first genealogist in Medina, Yaḥyā b. al-Ḥasan al-ÝAqīqī62 – but also that the

supervision of genealogies remained a major part, if not the main part, of the naqīb’s

responsibilities. Ibn Funduq, in his brief section on the niqāba, refers mainly to the

naqīb’s role in investigating and protecting Prophetic lineages: He cites ḥadīth and

poetry to say that the naqīb is like an investigator (al-bāḥith) of the lineages of the

to transfer the caliphate to the ÝAlid. Al-Marwazī goes on to say that Abū al-Qāsim’s brother, Abū

Muḥammad Isḥāq, was the deputy (khalīfa) over the niqāba and the Mūsawiyya in Marw. Ibn Funduq,

Lubāb, pp. 575–6, gives the names of two more nuqabāÞ from this branch of the family (al-rahṭ), of whom

Abū al-Qāsim was the great-uncle (Ýamm abīhi). The first of these was raÞīs in Marw and naqīb of the

sāda, and his brother was killed by Khwārazm Shāh al-Sirr b. Muḥammad in 536/1141.

58 Al-Rāzī, al-Shajara, pp. 130–2. This family also held the niqāba in Baghdad later on.

59 Ibn Funduq, Lubāb, pp. 561 (Hamadān), 589 (Zanjān) and 602 (Nishapur). For Iṣfahān, see al-Rāzī, al-
Shajara, p. 61. Another member of this family, Abū ʿ Abdallāh Muḥammad al-Aṣghar al-shāÝir, is recorded

to have been naqīb al-Ṭālibiyyīn in Kufa (see al-Rāzī, al-Shajara, p. 63), and yet another, the later Zaydī

imām al-Nāṭiq bi-l-Ḥaqq (d. 424/1033), is described as naqīb in Jurjān; see al-Rāzī, al-Shajara, p. 65.

60 For the jarāÞid al-nuqabāÞ, see, for instance, al-ÝUbaydalī, Tahdhīb, p. 39, and Ibn Funduq, Lubāb, p. 696.

61 Ibn Funduq, Lubāb, p. 657.

62 Al-Ḥusayn b. ÝUmar in Kufa is discussed in more detail below. For examples where Yaḥyā b. al-Ḥasan 

al-ÝAqīqī is called a naqīb, see al-ÝUbaydalī, Tahdhīb, p. 231, and Ibn Ṭabāṭabā, Muntaqila, p. 312, cited

in Morimoto, ‘Diffusion’, p. 26. There is also a number of later examples of nuqabāÞ who were also

genealogists; see, for instance, al-Rāzī, al-Shajara, p. 134, for the nassāba and naqīb Ibn KhadāÝ in Egypt.
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62 The ÝAlids

sayyids, and he must study them until all of those who belong to the family are

included and all of those who do not belong to it are excluded.63 He also suggests that

the naqīb should employ two genealogists, one ÝAlid and one non-ÝAlid, so as to

fulfil his responsibilities in safeguarding the lineages.64

The keeping of genealogical registers was of course important also for financial

matters: Only those who were recorded could receive a pension. Regarding one ÝAlid

family whose genealogy was disputed, al-ÝUmarī reports that ‘they were confirmed

in the jarīda of Shīrāz and received payment from the endowment of the ÝAlids there,

but they were eventually removed’ (wa-thubitū f ī jarīdat Shīrāz wa-akhadhū 
min waqf al-Ýalawiyyīn minhā wa-duf iÝū),65 presumably after their false claims had

been uncovered.

In Qum, payments were apparently made partly in kind: According to al-Qummī,

there were 331 ÝAlids (men and children) in Āva, Qum and Kāshān in 371/981–2, and

their monthly allowance or pension (waẓīfa) was thirty mann of bread and ten silver

dirhams. Al-Qummī adds that when one of the ÝAlids died, his name was erased from

the book of monthly wages (kitāb-i mushāhara).66 Even though the naqīb is not

explicitly mentioned as being involved in the distribution of these pensions, it is

likely that it was precisely the keeping of these kinds of lists that he was in charge of.

There are a few other references to endowments for and payments to the ÝAlids

that were administered by the family: The walī Ýahd in Iṣfahān was also in charge of

the endowments and benefits (al-awqāf wa-l-maṣāliḥ), and al-ÝUmarī mentions an

ÝAlid who was in charge (mutawallī) of a waqf in Aleppo, although he does not

explicitly call that person a naqīb.67 Indeed, the administration of endowments does

not seem to have been necessarily part of the naqīb’s duties; this is also suggested

by the investment deeds from the Būyid period, where the certificates for the

endowments for Basra, the district of Dijla,68 Baghdad and the Sawād are given

separately from the appointment of the niqāba.69

In addition to financial matters, the naqīb’s duties often included oversight in

social terms. A Būyid deed of 354/965 authorises the naqīb to judge ‘according to the

custom’; the Saljūq document in the ÝAtabat al-kataba similarly instructs the local

officials (al-nuwwāb) to hand over all of the affairs of the sayyids to the naqīb,

including their chastisement (mālish) for offences.70 However, there is little evidence

63 Ibn Funduq, Lubāb, pp. 718 and 722.

64 Ibn Funduq, Lubāb, p. 722.

65 Al-ʿUmarī, al-Majdī, p. 304.

66 Al-Qummī, Tārīkh-i Qum, p. 220; Ann Lambton, ‘An Account of the Tārīkhi Qum’, Bulletin of the School
of Oriental and African Studies 12 (1948), p. 596.

67 Al-ÝUmarī, al-Majdī, p. 462. The ÝAlid was a descendant of ÝUmar b. ÝAlī b. Abī Ṭālib.

68 Dijla is a district on the Lower Tigris; see Le Strange, Lands, p. 80.

69 Hachmeier, Briefe, p. 237 (nos 84 and 87). An investment deed for the niqāba, in contrast, includes the

supervision of the maẓālim courts and the ḥajj (no. 86), although there is also another, separate deed for

the maẓālim courts (no. 85).

70 Al-Juvaynī, ÝAtabat al-kataba, p. 64; cited in Ann Lambton, Continuity and Change in Medieval Persia
(London, 1988).
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The Niqa-ba, the Headship of the ÝAlid Family   63

of a naqīb actually applying his jurisdiction over the ÝAlids (except for adjudicating

genealogical matters). I have found no reports of a case being handed over to a naqīb
because of the involvement of an ÝAlid party. Accounts of a naqīb acting as a qāḍī,
as al-Māwardī had suggested, are also noticeably absent from the sources. There are

some examples of nuqabāÞ who were also qāḍīs, so if a non-ÝAlid judging ÝAlids

was seen as a problem, this may have been one way of circumventing it.71

The purpose of this supervisory role was to ensure that the family’s honour be

respected. Of this the ÝAlids themselves had to be reminded at times, it seems: Ibn

Funduq admionishes that the naqīb must keep his flock from the pursuit of illegal

gains and ensure that the poor sādāt ‘find employment and work, so that there is no

need for them to go begging in the mosques (lā yuḥtāj kull wāḥid minhum al-suʾāl
f ī al-masājid)’.72 Clearly, the situation varied considerably from place to place, but

it seems fair to suggest that the role of the naqīb was generally not so much judicial

as punitive, directed either towards those ÝAlids who caused trouble or harmed others

or towards non-ÝAlids who falsely claimed an ÝAlid genealogy.73

Thus, Madelung’s translation of the word naqīb as ‘registrar’ fits its apparent

meaning better than the commonly used ‘syndic’, which implies an authority in legal

matters that is not confirmed by the available evidence.74 But whether or not the

niqāba gave the ÝAlids real autonomy in every area, its emergence signified the rise

of the descendants of the Prophet to the top of the social hierarchy. They received and

demanded special treatment on account of their descent, and they had begun to take

an interest in preserving and furthering their privileged status. 

Origins of the niqa-ba

Although the nuqabāÞ became ubiquitous in the medieval period, accounts of the

first naqīb or the first caliph to introduce the niqāba appear surprisingly late in the

literature. The fourth-/tenth-century genealogist al-Bukhārī, for example, refers to the

nuqabāÞ of various places, such as Medina, Fārs, Jurjān and Rayy. He thus clearly

knows of the office (unless the terms were inserted by later redactors, which seems

unlikely based on a close reading of the text), but he does not mention a first naqīb
and says nothing about the origins of the niqāba.75

71 See, for example, al-Rāzī, al-Shajara, pp. 183 (Wāsiṭ), 175 (Mecca) and 118 (Damascus).

72 Ibn Funduq, Lubāb, p. 722.

73 Professor Modarressi pointed out to me that in the later period the punitive measures were also sometimes

directed at prominent non-ÝAlid members of the ShiÝite community. Al-Dhahabī (d. 748/1348) describes

how the naqīb of al-Shām ordered a prominent ShiÝite, Abū al-Qāsim al-Ḥusayn b. al-ÝŪd (d. 677/1278),

to be publicly humiliated for a statement that he allegedly made against the companions of the Prophet;

see Muḥammad b. Aḥmad al-Dhahabī, TaÞrīkh al-Islām wa-ṭabaqāt al-mashāhīr wa-l-aÝlām, ed. ʿUmar

ÝAbd al-Salām Tadmurī, 52 vols (Beirut, 1987–), vol. L (covering the years 671–80/1272–81), p. 337; I am

grateful to Professor Modarressi for this reference.

74 Madelung, ‘Abū Isḥāq al-Ṣābī’, p. 47.

75 See al-Bukhārī, Sirr al-silsila, pp. 28 (Rayy) and 74 (Fārs, Jurjān and Medina; for Medina he does not give

the genealogy of one particular ÝAlid but says that the descendants of Mūsā b. ÝAlī b. al-Ḥusayn b. ÝAlī b.

al-Ḥusayn were nuqabāÞ sāda there).
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64 The ÝAlids

One of the earliest mentions of a first naqīb is by Ibn ÝInaba, who calls the

Ḥusaynid al-Ḥusayn b. Aḥmad ‘the first naqīb to govern the Ṭālibids collectively’

(awwal naqīb waliya Ýalā sāÞir al-Ṭālibiyyīn kāffatan).76 The text gives no explicit

explanation of why al-Ḥusayn was given the title or what it implied. Evidently, a

full version of the account is found only in the Zahrat al-maqūl by Ibn Shadqam 

(d. 1033/1623–4), suggesting, as Morimoto says, that ‘many elements in the narrative

are additions made over time’.77 According to the account, al-Ḥusayn b. Aḥmad went

to the caliph (the name of the caliph is not given) after the killing of his uncle Yaḥyā

b. ÝUmar in 250/864–5. He urgently requested that the ruler (al-ḥākim) of the Ṭālibids

be one of them, someone whose authority they would accept and who would know

their numbers, whereabouts and positions, and that the Turkish generals of the

ÝAbbāsids would not rule over them (wa-lā yuḥkam f īhim atrāk banī al-ÝAbbās). The

caliph approved (istaṣwaba) his suggestion, and it was the Ṭālibids themselves who

selected al-Ḥusayn b. Aḥmad as naqīb.78

Yaḥyā b. ÝUmar’s uprising and killing seems to have been a momentous event

for the Ṭālibids, and there are numerous stories about it.79 According to al-Ṭabarī’s

version, the reasons for this uprising were basically financial. Yaḥyā b. ÝUmar ‘was

hard pressed by his creditors’ in Medina, and neither ÝUmar b. al-Faraj al-Rukhkhajī,

who was entrusted with the affairs of the Ṭālibids (wa-huwa yatawallā amr al-
Ṭālibiyyīn), nor the Turkish general Waṣīf in SāmarrāÞ, would give him an allowance

(rizq); the latter reportedly exclaimed, ‘[W]hy should anything be given to the likes

of you!’80 Because he was so insulted by these remarks, Yaḥyā b. ÝUmar went to

Kufa, gathered followers, among them Bedouins and Zaydīs, and called for a revolt

in the name of the most suitable from the family of the Prophet (al-riḍā min āl
Muḥammad). He was killed in 250/864–5 by the Ṭāhirid Muḥammad b. Ṭāhir.81

76 His full genealogy is al-Ḥusayn b. Aḥmad b. ÝUmar b. Yaḥyā b. al-Ḥusayn b. Zayd b. ÝAlī b. al-Ḥusayn b.

ÝAlī; Ibn ÝInaba, ÝUmdat al-ṭālib, p. 274; new edn (Qum, 2004), p. 337; Morimoto, ‘Formation and

Development’, pp. 558–9; Morimoto, ‘Diffusion’, p. 23; and Modarressi, ‘Sukhanī chand’, pp. 756–7. See

also the editor’s note in Ibn Ṭabāṭabā, Muntaqila, pp. 274–5.

77 Morimoro, ‘Diffusion’, p. 24.

78 Ibn Shadqam, Zahrat al-maqūl (Najaf, 1961), p. 76; see Modarressi, ‘Sukhanī chand’, p. 757; Morimoto,

‘Formation and Development’, p. 559; and Morimoto, ‘Diffusion’, p. 8.

79 Such as the account given by the Arab poet and thinker al-Tanūkhī (d. 384/994) according to which this

killing sealed the fate of the Ṭāhirids; see al-Tanūkhī, Nishwār al-muḥāḍara, ed. ÝAbbūd al- Shāljī, 8 vols

(Beirut, 1971–3), vol. I I, pp. 240–2.

80 Al-Ṭabarī, TaÞrīkh, vol. III, pp. 1516–23, year 250/864; for Waṣīf, see Matthew Gordon, The Breaking of a
Thousand Swords: A History of the Turkish Military of Samarra, A.H. 200–275/815–889 C.E. (Albany, NY,

2001), p. 43 and index; for ÝUmar b. al-Faraj al-Rukhkhajī, see also al-Iṣfahānī, Maqātil, pp. 369, 396, 406
and 420 (Yaḥyā b. ÝUmar), and Ibn ÝInaba, ÝUmdat al-ṭālib, p. 316 (on al-Qāsim b. ÝAbdallāh, see below).

81 Al-Ṭabarī, TaÞrīkh, vol. III, pp. 1,516–23; see also al-Iṣfahānī, Maqātil, pp. 639–64, and Ibn al-Athīr, al-
Kāmil, vol. VII, p. 126 (year 250). According to al-Ṭabarī, the Ṭāhirid received some land grants in

Ṭabaristān as a reward, ‘to mark his success in killing Yaḥyā b. ÝUmar and the subsequent entry of his

officers and troops into Kufa’; see al-Ṭabarī, TaÞrīkh, vol. III, p. 1,524.
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The Niqa-ba, the Headship of the ÝAlid Family   65

The earliest nuqaba-Þ in Kufa

The historical sources do not mention al-Ḥusayn b. Aḥmad as the first naqīb, nor do 

al-ÝAqīqī or al-Bukhārī, the two genealogists who lived at the time that was closest

to the events. Al-Bukhārī briefly mentions the uprising of Yaḥyā b. ÝUmar against the

caliph al-MustaÝīn (r. 248–52/862–6) and notes that the rebel’s head was sent to

SāmarrāÞ – but he says nothing of the nephew al-Ḥusayn b. Aḥmad and the niqāba.82

Nevertheless, an investigation into the affairs of this family does shed some light on

the early niqāba: not only did this family, or the descendants of Yaḥyā b. al-Ḥusayn

b. Zayd b. ÝAlī b. al-Ḥusayn b. ÝAlī more broadly, supply a series of nuqabāÞ in Kufa

in the fourth/tenth century,83 it is also likely that there was a naqīb in late third-

/ninth-century Kufa before there was one anywhere else in Iraq.84

There are, however, a number of candidates for the early niqāba in Kufa other

than the alleged first naqīb. Al-MasÝūdī, for example, suggests that in the period after

the defeat of Yaḥyā b. ÝUmar, the naqīb in Kufa was ÝAlī b. Muḥammad b. JaÝfar 

al-Ḥimmānī al-shāÝir. Al-Ḥimmānī refused to greet the ṣāḥib jaysh al-Ḥusayn 

b. IsmāÝīl when he returned to the city after his victory over Yaḥyā b. ÝUmar; later on

he was imprisoned by al-Muwaffaq, the brother of the caliph al-MuÝtamid, because

he was accused of planning another uprising.85 In the genealogies, this ÝAlid is

singled out as a famous poet (with the full genealogy ÝAlī b. Muḥammad b. JaÝfar 

b. Muḥammad b. Zayd b. ÝAlī b. al-Ḥusayn), who had descendants in Kufa – but he

is not said to have been a naqīb.86

The Ṭālibid genealogists, such as al-ÝUmarī, al-ÝUbaydalī and Ibn Ṭabāṭabā,

mention two further nuqabāÞ in Kufa, who belong to the same generation as the

alleged first naqīb al-Ḥusayn b. Aḥmad. Both of them are Ḥasanids, descendants of

Muḥammad al-Nafs al-Zakiyya: Abū JaÝfar Muḥammad b. al-Ḥasan b. Muḥammad

al-Kābulī b. ÝAbdallāh al-Ashtar b. Muḥammad al-Nafs al-Zakiyya and his brother

al-Ḥusayn b. al-Ḥasan.87 There was a marriage connection with the Ḥusaynid

82 Al-Bukhārī, Sirr al-silsila, p. 62.

83 Ibn Funduq records that the naqīb in Kufa in the early sixth/twelfth century still came from this family;

see Ibn Funduq, Lubāb, pp. 540–1. He also mentions the alleged first naqīb al-Ḥusayn b. Aḥmad (here as

Abū ÝAlī), calling him ‘raÞīs al-Kūfa wa-naqībuhā’.

84 This is unsurprising given the importance of the ʿ Alids in the town as well as its large pro-ÝAlid population.

See also Morimoto, ‘Diffusion’, p. 19. For this section generally see the family tree ‘The early niqāba in
Kufa’.

85 Al-MasÝūdī, Murūj, vol. IV, pp. 64–5 (§ 3,029–32). Al-MasÝūdī says that he was the most senior ÝAlid in

Kufa at the time and refers the reader to another book on the Ṭālibids, called Kitāb Mazāhir al-akhbār wa-
ṭarāÞif al-āthār; see Ahmad Shboul, Al-MasÝūdī and His World (London, 1979), p. 66. Elsewhere al-MasÝūdī

says that the slayings of the ÝAlids are discussed in a third book, the Kitāb Akhbār al-zamān; al-MasÝūdī,

Murūj, vol. IV, p. 153 (§ 2,412); for the Akhbār al-zamān, see Shboul, Al-MasÝūdī, p. 72. Al-Iṣfahānī, Maqātil,
p. 662, quotes a poem by ÝAlī b. Muḥammad al-Ḥimmānī about the slaying of Yaḥyā b. ÝUmar.

86 See, for example, Ibn Funduq, Lubāb, p. 248, and al-ÝUmarī, al-Majdī, p. 386, ‘huwa al-Ḥimmānī shāÝir’,

where he is also said to have died in 270/883 (or alternatively, according to Ibn Ḥabīb, in 301/913) after

he escaped from prison.

87 Al-ÝUbaydalī, Tahdhīb, p. 36; Ibn Ṭabāṭabā, Muntaqila, p. 264, ‘wa-huwa naqīb hunāka’ (in Kufa); 

al-ÝUmarī, Majdī, p. 226.
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66 The ÝAlids

Figure 4.1 The early niqāba in Kufa
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The Niqa-ba, the Headship of the ÝAlid Family   67

nuqabāÞ (the descendants of Yaḥyā b. al-Ḥusayn b. Zayd b. ÝAlī b. al-Ḥusayn b. ÝAlī),

for the mother of Abū JaÝfar Muḥammad was the daughter of ÝAlī b. Yaḥyā. A few

other names are mentioned as well, but who was naqīb when is not clear: There are

no dates for any of them, and few external pointers.88

What mattered to the genealogists, it seems, was whether or not a family generally

belonged to the nuqabāÞ in the first place, not when it held the niqāba. Indeed, as the

example of Kufa suggests, there may even have been more than one naqīb in a given

location at one time. This may be an impression suggested by the scarcity of dates

in the sources, but some of the expressions likewise at least leave open the possibility:

al-Marwazī, for instance, says that someone was ‘today one of the nuqabāÞ of Balkh’

(wa-huwa al-yawm min nuqabāÞ Balkh).89 In the absence of precise dates it is

difficult to say more, but the confusion over who the naqīb was at a particular time

is more understandable if there was in fact more than one.

The origins of the niqa-ba

Of the Ṭālibid genealogies, only Ibn Funduq’s gives a different account of the origins

of the niqāba. He states that the first to establish (sanna) the niqāba and to designate

(Ýayyana) a naqīb and a muqaddam (administrator or trustee) for the descendants of

the Prophet was ‘al-Muqtaṣid bi-llāh’, who did so on account of a dream. Ibn Funduq

says no more about the matter but refers the reader to the discussion in another book

of his, the Kitāb Azāhir al-riyāḍ al-murīÝa. He adds that the episode is also mentioned

in other books, such as the TaÞrīkh of Muḥammad b. Jarīr, that is, the historian 

al-Ṭabarī.90

Unfortunately, the Kitāb Azāhir seems to be lost, and the edition of the Lubāb
seems to contain an erroneous form of the dreamer’s name – ‘al-Muqtaṣid bi-llāh’

was not the name of any caliph, Zaydī imām, or any other known figure. One may

suggest, as Modarressi and others have done, that the correct reading is the name of

the ÝAbbāsid caliph al-MuÝtaḍid bi-llāh (r. 280–90/893–902).91 Al-Ṭabarī in fact

records that al-MuÝtaḍid had a dream in which ÝAlī instructed him about his attitude

88 Other nuqabāʾ in Kufa include Abū al-Ḥasan Muḥammad b. al-Ḥusayn b. ÝAlī Katīla b. Yaḥyā b. Yaḥyā

b. al-Ḥusayn b. Zayd al-Shahīd, for whom see Ibn Ṭabāṭabā, Muntaqila, pp. 275–6, and Ibn Funduq,

Lubāb, p. 541 (as Abū al-Ḥasan Muḥammad b. al-Ḥasan); ÝAlī b. ÝUbaydallāh (ÝAbdallāh) b. ÝAlī 

b. ÝUbaydallāh b. al-AÝraj b. al-Ḥusayn b. ÝAlī b. al-Ḥusayn b. ÝAlī; and his grandson Muḥammad 

b. ÝUbaydallāh b. ÝAlī al-amīr al-Ḥaramayn wa-raÞīs al-Ṭālibiyyīn wa-l-naqīb bi-l-Kūfa; see al-Marwazī,

al-Fakhrī, p. 67, and also al-Rāzī, al-Shajara, pp. 171–2, where the grandson is only called amīr 
al-Ḥaramayn wa-raÞīs al-Ṭālibiyyīn bi-l-Kūfa. The grandfather, ÝAlī b. ÝUbaydallāh, is Morimoto’s first

naqīb; see Morimoto, ‘Diffusion’, p. 27.

89 See, for example, al-Marwazī, al-Fakhrī, p. 63.

90 Ibn Funduq, Lubāb, p. 717.

91 See Modarressi, ‘Sukhanī chand’, p. 757, and al-Ḥusayn al-Zurbātī, who discusses the origins of the niqāba
in a study entitled Awlād al-Imām al-Bāqir (Qum, 1417), p. 186, which is clearly based on Ibn Funduq’s

Lubāb, although he does not quote the work. Al-Zurbātī uses the same terminology (‘awwalun man sanna
al-niqāba . . .’), which does not appear to be used otherwise in the literature. Thanks to Amikam Elad for

checking his ahl al-bayt database.
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68 The ÝAlids

towards the ÝAlids.92 The dream is told in the context of an account of the ÝAlids of

Ṭabaristān. Muḥammad b. Zayd (d. 287/900), who succeeded his brother al-Ḥasan

(d. 270/883) to the leadership in 270/883, is said to have sent money to one

Muḥammad b. Ward al-ÝAṭṭār to distribute to his followers in Kufa and Baghdad.

Muḥammad b. Ward was caught, but when al-MuÝtaḍid heard about the incident, he

ordered that the money and the man be released. His reason for doing so was that ÝAlī

b. Abī Ṭālib had appeared to him in a dream and promised that a number of al-

Muʿtaḍid’s descendants would become caliph after him, but he had warned him that

they were to protect the descendants of ÝAlī.

There are other accounts of al-Muʿtaḍid’s lenient policies towards the ÝAlids, and

it may have been precisely these kinds of reports that caused the establishment of the

niqāba to be ascribed to this caliph.93 Al-Ṭabarī’s dream story, moreover, should not

be dismissed out of hand as a literary convention. As Rosenthal points out, this was

a contemporary report and may have been circulated for political purposes.94 Beyond

bringing under ÝAlid control territory that had previously belonged to the ÝAbbāsids,

the establishment of an ÝAlid state in Ṭabaristān also changed the situation of the

ÝAlids especially in the Ḥijāz and in Iraq. After the repressive policies of al-

Mutawakkil, who according to al-Iṣfahānī caused the Ṭālibids to disperse to all parts

of the Islamic lands,95 his successors were more lenient. Whether or not al-MuÝtaḍid

reacted in the way that al-Ṭabarī and al-MasÝūdī report, it is known also from other

sources that Muḥammad b. Zayd sent money to members of his family and other

Zaydīs in the Ḥijāz, Kufa, Basra, Ṭabaristān and other regions. He was allegedly

also the first to rebuild the shrines at the graves of ÝAlī and al-Ḥusayn after they had

been destroyed by al-Mutawakkil.96 No doubt such actions put some pressure on the

ÝAbbāsids as well. 

Whether there was a closer connection between the ÝAlid rule in Ṭabaristān and

the establishment of the niqāba, that is, whether the ÝAlids of Ṭabaristān actually

founded the niqāba, cannot be discerned from the sources, but it is unlikely.

Morimoto suggests that the niqābat al-Ṭālibiyyīn was established in the second half

of the third/ninth century by the ÝAbbāsids, probably in the reign of al-MustaÝīn,

when ‘a change in the power balance between the caliphate and Talibids occurred

because of the emergence of independent Talibid powers’, such as the Zaydīs in

Ṭabaristān or the Ukhayḍirids in Yamāma.97 The evidence examined here confirms

92 Al-Ṭabarī, TaÞrīkh, pp. 2,147–8.

93 See also al-MasÝūdī, Murūj, vol. V, p. 172; al-Tanūkhī, Nishwār al-muḥāḍara, vol II, p. 209 (‘he did not

harm them and none of them [the ÝAlids] was killed’).

94 Franz Rosenthal (trans.), The History of al-Ṭabarī, vol. XXXVIII (Albany, NY, 1985), p. 25, note 137.

95 Al-Iṣfahānī, Maqātil, p. 615.

96 Ibn al-Jawzī, Muntaẓam, vol. XII, p. 344 (the money was sent to the ÝAlids); al-MasÝūdī, Murūj, vol. VIII,

p. 205; and Ibn Isfandiyār, Tārīkh-i Ṭabaristān, ed. ÝAbbās Iqbāl, 2 vols (Tehran 1320/[1940–1]), vol. I,

p. 95. See also Madelung, ‘Abū Isḥāq al-Ṣābī’, p. 29, and Madelung, Imām al-Qāsim, p. 187.

97 Morimoto, ‘Diffusion’, p. 19, and the list of early naqībs, pp. 26–42. He thus suggests that the niqāba was

most likely established by one of the successors of al-Mutawakkil and that the ‘Talibid principalities’ 

then also introduced the office. For the Banū al-Ukhayḍir, descendants of Yūsuf al-Ukhayḍir Ibrāhīm 

BERNHEIMER_ALIDS_Layout 1  24/06/2013  13:25  Page 68

https://www.cambridge.org/core/product/BDE8E28F279458B7B1D2507B946DC9EB
terms of use, available at https://www.cambridge.org/core/terms. 
Downloaded from https://www.cambridge.org/core. University of Sussex Library, on 19 Jun 2018 at 02:56:21, subject to the Cambridge Core

https://www.cambridge.org/core/product/BDE8E28F279458B7B1D2507B946DC9EB
https://www.cambridge.org/core/terms
https://www.cambridge.org/core


The Niqa-ba, the Headship of the ÝAlid Family   69

Morimoto’s findings, although exact conclusions should probably be treated with

some caution. As I have repeatedly noted, the genealogies give very few dates for any

of the ÝAlids, and the nuqabāÞ are no exception. Because of this lack of dates, it is

often unclear which ÝAlid held the niqāba in a given town at what precise time – as

is evident in the example of the early niqāba in Kufa. The Ṭālibid genealogies,

moreover, clearly ascribe the term naqīb also to famous ÝAlids of earlier periods;

one such example is the genealogist Yaḥyā b. al-Ḥasan al-ÝAqīqī.98 It is therefore

necessary to identify clearly which sources frequently use the title and for whom, and

when someone is first referred to as a naqīb in the sources.99

Conclusion

The establishment of an ÝAlid state in Ṭabaristān, the increased dispersal of the

ÝAlids, and the many revolts of the mid-third/ninth century may all have contributed

to a greater urgency in regulating the affairs of the family of the Prophet, especially

in genealogical terms but also in financial and social terms. The revolt of the Zanj,

255–70/868–83, for instance, was a most serious uprising in the ÝAbbāsid heart -

land.100 Its leader, ÝAlī b. Muḥammad, claimed ÝAlid descent, first through ÝUmar b.

ÝAlī and later through Zayd b. ÝAlī b. al-Ḥusayn b. ÝAlī. The choice of an ÝAlid

genealogy clearly sought to legitimise his revolt against the ÝAbbāsids, and its success

showed the potency of an ÝAlid association.101 According to al-Ṭabarī, some ÝAlids

were also among his followers, and many members of the family moved further east

as well as south after the uprising was finally put down.102

b. Mūsā b. ÝAbdallāh b. al-Ḥasan b. al-Ḥasan b. ÝAlī who established themselves in Yamāma after the

failed revolt of Ibrahīm b. Yūsuf and his brother Muḥammad in Mecca in 251–2/865–6, see al-ÝUmarī, al-
Majdī, pp. 232–5, and Madelung, ‘al-Ukhayḍir’, EI2.

98 He is given by Morimoto as the possible second naqīb in Medina; see Morimoto, ‘Diffusion’, p. 26.

99 This is what Morimoto does, yet there are two possible problems with his method. First, dates within one

generation could vary quite significantly, primarily because of multiple marriages contracted over an extended

period of time: Because a man took wives and had children over a considerable time span, there were often

significant gaps between siblings in ages. There were, for instance, probably as many as 25 years separating

Muḥammad al-Nafs al-Zakiyya from his younger brother Yaḥyā, because they were from different mothers

(Muḥammad is usually said to have been born in the year 100/718, and Yaḥyā in about 128/745). This is one

entire generation according to Morimoto’s calculations. If this age gap is extrapolated to further generations,

cousins of the same numerical generation quickly become contemporaries of their uncles. Second, Morimoto

makes no distinction between earlier and later sources, with their variations and changes in terminology, for

example. He thus lists someone as a naqīb even when the term is not used in the earlier source that discusses

the person but only in a later one, or even only in the genealogy of a later descendant. All of the surviving

Ṭālibid genealogies date from a period when the niqāba had been commonplace for some time; because the

families of nuqabāÞ came to be among the most highly regarded ÝAlid families, it is not surprising that the

title would be ascribed to an ÝAlid of a previous generation who was also held in high esteem.

100 For the revolt of the Zanj, see al-Ṭabarī, TaÞrīkh, vol. III, pp. 1,742–87; Michael Brett, The Rise of the
Fāṭimids (Leiden, 2001), p. 58.

101 Al-Ṭabarī, TaÞrīkh, vol. III, pp. 1,742–87; Halm, Traditionen, pp. 16–20; and Popovic, Révolte, pp. 71–73
and 187–90.

102 Al-Ṭabarī, TaÞrīkh, vol. III, p. 1,845; see also Ibn Ḥazm, Jamhara, p. 51. ÝAlī b. Muḥammad changed his
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70 The ÝAlids

There were a number of other ÝAlid revolts around the middle of the third/ninth

century, some connected to the rebellion of the Zanj, and some independent of it. A

close look at ÝAlid rebellions clearly shows that there was a geographic concentration

in the Ḥijāz and expecially in Kufa, both places where we find early references to the

niqāba. Whether or not the establishment of the office was directly connected to

these rebellions, the ÝAlids certainly re-emerged at this time with a new forcefulness

and greater visibility. 

The absence of early accounts on the origins of the niqāba may also indicate that

its origins were less momentous than one may presume. The niqāba may have

formalised what had already been in place, namely the headship of the family in

various places. It is known that in the early Islamic period there was such a headship

of the family; for instance, ÝAbdallāh b. al-Ḥasan b. al-Ḥasan b. ÝAlī, the father of the

rebels Muḥammad and Ibrāhīm, is known to have been the head of the family, or at

least of part of it, in the late Umayyad period (al-Iṣfahānī calls him the shaykh Banī
Hāshim).103 There were also leading members of the family throughout the early

ÝAbbāsid period; al-Bukhārī, for example, mentions one al-Qāsim b. ÝAbdallāh b. 

al-Ḥusayn and says, ‘I have not seen the Ṭālibids follow anyone in leadership (bi-l-
riÞāsa) like they followed al-Qāsim b. ÝAbdallāh.’104 Al-Qāsim b. ÝAbdallāh was

another ÝAlid who was treated badly by ÝUmar b. al-Faraj al-Rukhkhajī. He was sent

from Medina to al-ÝAskar in SāmarrāÞ, apparently to be under closer watch. He

refused to wear the black clothes of the ÝAbbāsids, but the authorities continued to

pressure him (fa-jahadū bi-hi f ī kull al-jahd), until he donned the qalansuwa, the

ÝAbbāsids’ distinctive hat.105 Within the family, the role of these kinds of leaders

perhaps consisted of the supervision of other members of the family, not unlike the

role performed by the later nuqabāÞ.

alleged genealogy once more when some descendants of Zayd b. ÝAlī joined him; they were ÝAlī b. Aḥmad

b. ÝĪsā b. Zayd and his son ÝAbdallāh. According to al-Bukhārī, Sirr al-silsila, p. 66, ÝAlī b. Aḥmad had

three daughters only, so this ÝAlī may have been a false claimant, too.

103 Al-Iṣfahānī, Maqātil, p. 180; see also al-Balādhurī, Ansāb al-ashrāf, vol. II, p. 183, and Madelung, ‘Zayd

b. ÝAlī b. al-Ḥusayn’, EI2.

104 See al-Bukhārī, Sirr al-silsila, p. 70; similarly al-Iṣfahānī, Maqātil, pp. 617–18.

105 Clearly the aim was to show that this influential ÝAlid supported the ÝAbbāsids, for whom the qalansuwa
was a mark of their authority. See W. Björkman, ‘Ḳalansuwa’, EI2: ‘High, black ḳalansuwas were worn

by the ÝAbbāsid caliphs from al-Manṣūr to al-MustaÝīn and by their viziers.’ See also, more generally,

Boaz Shoshan, ‘On Costume and Social History in Medieval Islam’, Asian and African Studies 22 (1988),
pp. 35–51.
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5

The ÝAlids as Local Nobility

Much of the secondary literature on local notables in medieval Islam has focused on

the question of the extent of state authority versus local autonomy. The role of local

elites has been examined mainly with regard to their relationship to the centre. There

has been less discussion of who those elites were and from where their authority

derived.1 There is little doubt that scholarship was an important factor in determining

one’s social standing in medieval Islamic society: As Richard Bulliet has shown, the

local elites in fifth-/eleventh-century Nishapur were almost entirely made up of qāḍīs
and scholars, and it was not uncommon for a merchant to trade his wealth for

scholarship in order to gain respectability.2 Chase Robinson has similarly suggested

that in second-/eighth-century Mosul this idea of status preservation through

scholarship had already been applied; Robinson says of one family of politicians and

landowners whose sons became scholars that they were ‘not the only Mosuli family

that understood that scholarship was one of the best ways to retain elite status in an

Abbasid commonwealth of learning’.3 Scholarship, moreover, could be the basis for

real power. Some families, such as the Burhān family in fifth-/eleventh-century

Bukhārā, initially rose to prominence on account of their learning.4

This emphasis on learning and scholarship is not surprising. As Roy Mottahedeh

has cautioned, much of our information on local elites comes from biographical

01 See Hugh Kennedy, ‘Central Government and Provincial Elites in the Early ÝAbbāsid Caliphate’, Bulletin
of the School of Oriental and African Studies 44 (1981), pp. 26–38; Axel Havemann, Riyāsa und qadāÞ:
Institutionen als Ausdruck wechselnder Kräfteverhältnisse in syrischen Städten vom 10. bis zum 12.
Jahrhundert (Freiburg, 1975); Claude Cahen, ‘Mouvements populaires et autonomisme urbain dans l’Asie

musulmane du moyen age’, Arabica 5 (1958), pp. 225–50, and Arabica 6 (1959), pp. 25–56 and 233–65;

Chase Robinson, Empire and Elites after the Muslim Conquest (Cambridge, 2000), especially pp. 152–64;

Boaz Shoshan, ‘The ‘Politics of Notables’ in Medieval Islam’, Asian and African Studies 20 (1986), 
pp. 179–215; Ira Lapidus, Muslim Cities in the Later Middle Ages (Cambridge, MA, 1967); and Peter

von Sievers, ‘Military, Merchants and Nomads: Social Evolution of the Syrian Cities and Countryside

During the Classical Period, 780–969/164–358’, Der Islam 56 (1979). Only very few studies focus on the

Islamic East; see, for example, Jürgen Paul, Herrscher, Gemeinwesen, Vermittler: Ostiran und
Transoxanien in vormongolischer Zeit (Stuttgart, 1996); Richard Bulliet, ‘Local Politics’, pp. 35–56; and

Jean Aubin, ‘L’aristocratie urbaine dans l’Iran seljoukide’, in Pierre Gallais (ed.), Melanges offerts à René
Crozet (Poitiers, 1966), pp. 323–32.

02 Bulliet, Patricians, p. 23.

03 Robinson, Empire and Elites, p. 156.

04 For this family, see Omeljan Pritsak, ‘Āl-i Burhān’, Der Islam 30 (1952), pp. 81–96.
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72 The ÝAlids

dictionaries, works that were ‘written by ÝulamāÞ for ÝulamāÞ’.5 However, the local

histories that are written in the form of biographical dictionaries – such as the

Histories of Nishapur – are often not ṭabaqāt works in the strict sense. They include

information that would be irrelevant for the study of ḥadīth and isnāds, but they omit

information that would be of great importance, such as death dates.6 The impetus for

writing these works can thus not have been primarily to provide handbooks for

scholars; surely the incentive for writing such a book was as much local patriotism,

so as to shed a positive light on the region or city through its scholarly achievements.7

It is in this sense that many ÝAlids appear in the local histories. In contrast to

many examples of non-ÝAlid noble families who claimed authority and status over

some generations, the ÝAlids did not generally hold an official position. The exception

is of course the niqāba, the headship of the ÝAlid or Ṭālibid family, but as discussed

above, it is questionable to what extent this was an official post.8 That the ÝAlids

were nonetheless part of the local elite is clear from their inclusion in the local

histories. Although they were rarely well-known scholars or judges, the presence of

members of the Prophet’s family became almost part of the faḍāÞil (virtues) of a

place: It linked the locality genealogically with the earliest period of Islam. In the

local histories of Iran, ÝAlids who travelled through or settled in a place are

thoroughly discussed; as Ibn Funduq says at the end of his chapter on the sādāt in

the Tārīkh-i Bayhaq, one ought to write about the descendants of the Prophet,

because whoever writes about them in a positive manner will find favour with God.9

In a recent study, Jürgen Paul identifies social groups in various cities in the

Islamic East who, on account of a certain social status, could act as intermediaries

(Vermittler) and representatives between the changing rulers and the local

populations. He distinguishes between three different kinds of intermediaries, whom

he classifies according to the extent of their official appointment: first, intermediaries

who take on state responsibilities through some kind of contract (for example, tax

collectors); second, persons who have an official appointment but also need the

approval of the local population; and third, persons who act as intermediaries without

any official appointment, with authority based on the loyalty of the local population.

Paul identifies the elites from which these intermediaries are drawn as, first, the

dahāqīn, the landed aristocracy of pre-Islamic Iran, who continued to have some

importance as landowners; second, Islamic dignitaries, such as qāḍīs and imāms;

05 Roy Mottahedeh, review of The Patricians of Nishapur, by Richard Bulliet, Journal of the American
Oriental Society 95 (1975), p. 495; see also Richard Bulliet, ‘City Histories in Medieval Iran’, Iranian
Studies 1 (1968), pp. 104–6.

06 For distinctions between the different kinds of local historiography, see, for instance, R. Stephen

Humphreys, Islamic History: A Framework for Inquiry, revised edn (London, 1995), pp. 131–2; Bulliet,

‘City Histories’, p. 104; Wadād al-Qāḍī, ‘Biographical Dictionaries: Inner Structure and Cultural

Significance’, in George N. Atiye (ed.), The Book in the Islamic World (Albany, NY, 1995), p. 94; and

Charles Melville, ‘Persian Local Histories: Views from the Wings’, Iranian Studies 33 (2000), pp. 10–13.

07 See Jürgen Paul, ‘The Histories of Samarqand’, Studia Iranica 22 (1993), p. 71.

08 See Chapter 4.

09 Ibn Funduq, Tārīkh-i Bayhaq, p. 65.
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The ÝAlids as Local Nobility   73

third, the urban nobility, some of whom were also Islamic dignitaries; and fourth,

Sufis or other ascetics.10

Paul notes that the descendants of the Prophet could be found among the Islamic

dignitaries, but this was not a necessary condition for their authority.11 Indeed, the

sources show that until the end of the fifth/eleventh century, there are very few ÝAlid

qāḍīs and even fewer ÝAlid families who held this office for more than one generation

(as came to be fairly common in many medieval Islamic cities for non-ÝAlid families

of judges).12 Moreover, even though many ÝAlids are praised in the genealogies and

other sources for their piety and scholarship, only very few actually appear in the

biographical dictionaries of the legal schools. This may be taken as an indication

that a great number of ÝAlids were neither clearly Sunni nor Imāmī and thus were not

claimed by either scholarly community; indeed, as seen below, the ÝAlids associated

themselves with scholars from a variety of schools. 

This chapter examines how two important ÝAlid families in the Islamic East, the

Āl Zubāra and the Āl Buṭḥānī, whom we have encountered throughout this book,

combined different kinds of elite status, such as their Prophetic genealogy, wealth and

learning, to rise to local prominence. The focus is on Nishapur, one of the most

important cities of medieval Islam.13

The ÝAlids in Nishapur

There are examples of ÝAlids in the histories of Qum, Iṣfahān, Qazwīn, Samarqand

and Jurjān, and much information on the Zubāras and Buṭḥānīs is found in the

histories of Nishapur. The originally lengthy work of al-Ḥākim al-Nīsābūrī (d. 405/
1014) is extant only in a much abbreviated Persian translation, and its biographical

section is condensed to a mere list of names, often incomplete or even faulty –

according to Bulliet, it ‘amounts to little more than an index to its original multi-

volume dictionary’.14 However, even though little remains of this probably once

very rich source, it is clear that various ÝAlids played an important role in the city.

10 Paul, Herrscher, Gemeinwesen, Vermittler, pp. 2–7 and 237–51. Paul furthermore found that ÝAlids often

took a leading role in the defence of cities and that their importance in military matters increases over the

period examined; see p. 123.

11 Paul, Herrscher, Gemeinwesen, Vermittler, p. 246.

12 The situation in fourth-/tenth- and fifth-/eleventh-century Syria seems to have been somewhat different.

There are examples of ÝAlid qāḍīs in fifth-/eleventh-century Damascus; see, for example, Thierry Bianquis,

‘Notables ou malandrins d’origine rurale à Damas à l’époque Fatimide’, Bulletin d’Etudes Orientales 26
(1973), p. 198, and Shoshan, ‘Politics’, p. 200. There are also some examples from medieval Ramlah; see

Wasim Dahmash, ‘Sādāt Role’, pp. 441–9. During the fourth/tenth century, the ashrāf of Damascus were

also involved in politics and actively organised the resistance against the Fāṭimids; see Yaacov Lev,

‘Fāṭimid Policy towards Damascus (358/968–386/996): Military, Political and Social Aspects’, Jerusalem
Studies in Arabic and Islam 3 (1981–2), pp. 165–83.

13 For previous studies on ÝAlid families in Nishapur and Bayhaq, see Bulliet, Patricians, pp. 234–45
(Buṭḥānīs), and Krawulsky, ‘Zur ShīÝitischen Tradition’, pp. 293–311 (Zubāras).

14 Richard Bulliet, ‘A Quantitative Approach to Medieval Muslim Dictionaries’, Journal of the Economic
and Social History of the Orient 13 (1970), p. 196.
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Figure 5.1 Family tree: Āl Zubāra
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Figure 5.2 Family tree: Āl Buṭḥānī
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76 The ÝAlids

More than seventy ÝAlids who came through or lived in Nishapur are listed in the

TaÞrīkh Nīsābūr and its continuations, such as the Siyāq TaÞrīkh Nīsābūr of ÝAbd al-

Ghāfir al-Fārisī (d. 529/1134).15 In the TaÞrīkh Nīsābūr reports on ÝAlids appear also

in the section of brief accounts: on the names of great sādāt and their burial places,

on ÝAlī b. Mūsā al-Riḍā’s (d. 203/818) stay in Nishapur, and on a letter to one Sayyid

Ṣadr al-Dīn al-Ḥusaynī.16

Detailed information is also found in the Tārīkh-i Bayhaq of Ibn Funduq as well

as in his genealogy of the descendants of the Prophet, the Lubāb al-ansāb. There is

even some indication that there may have been more material on the ÝAlids in the

area: Ibn Funduq lists fifteen histories of Khurāsān, which he used for his Tārīkh-i
Bayhaq in the mid-sixth/twelfth century.17 In the Lubāb, Ibn Funduq also refers to

now lost works, such as a TaÞrīkh Nīsābūr by Abū Aḥmad al-Ghāzī.18 The importance

of local histories as a source for his genealogy is also shown by his extensive citations

from al-Ḥākim: He includes one section on the sādāt from the TaÞrīkh Nīsābūr (Faṣl
f ī ansāb al-sādāt al-madhkūrīn f ī taÞrīkh Nīsābūr), where the ÝAlids appear in the

same order in which they are mentioned in the surviving Persian abridgement. Ibn

Funduq clearly used a more complete version of al-Ḥākim’s work than the one extant

today, because he gives more extensive information on the ÝAlids than is found in al-

Ḥākim’s surviving history. He may also have used a different version or edited his

source, because not all of the ÝAlids listed in the TaÞrīkh Nīsābūr are mentioned.19

Be that as it may, the entries reflect the great variety of ÝAlids in Nishapur. For

instance, one Ḥusaynid, a descendant of JaÝfar al-Ṣādiq, was an Ýālim of genealogy

and history and a follower of the madhhab of Mālik b. Anas, and he issued legal

opinions.20 Another Ḥusaynid, Abū ÝAbdallāh al-Ḥusayn b. ÝAlī, is described as a

Zaydī who came from Kufa to Nishapur in 373/983 and died there in 397/1006.21

One Ḥasanid from the Buṭḥānī family, Abū ÝAbdallāh al-Ḥusayn b. Dāwūd al-Ṭabarī,

was apparently a Sunni and cried at the mention of ÝUthmān, calling him amīr al-
muÞminīn al-shahīd, and also at the mention of ÝĀÞisha, calling her umm al-muÞminīn
al-ṣādiqa bt. al-ṣādiq. Abū ÝAbdāllah al-Ḥusayn died in 355/966, and al-Ḥākim

15 Al-Ḥākim al-Nīsābūrī, Tārīkh-i Nīsābūr; ÝAbd al-Ghāfir b. IsmāÝil al-Fārisī, al-Ḥalqa al-ūla min taÞrīkh
Nīsābūr: al-muntakhab min al-Siyāq (Kitāb al-Siyāq), ed. Muḥammad Kāẓim al-Maḥmūdī (Qum, 1983).

There is another abridgement by al-Sarīfīnī (d. 641/1243), Muntakhab min kitāb al-Siyāq li-taÞrīkh
Nīsābūr, ed. Khālid Ḥaydar (Beirut, 1993). For the works in facsimile edition, see R. N. Frye, The
Histories of Nishapur (The Hague, 1965). See also the discussion of the texts in Wilfred Madelung, review

of The Histories of Nishapur, by R. N. Frye, Journal of Near Eastern Studies 27 (1968), pp. 155–7.

16 See al-Ḥākim, Tārīkh-i Nīsābūr, p. 223 (no. 2789) for names; p. 211 (no. 2,731) for burial places; p. 208
(no. 2,833) for ÝAlī b. Mūsā al-Riḍā; and p. 221 (no. 2,783) for a letter to Sayyid Ṣadr al-Dīn al-Ḥusaynī.

17 Ibn Funduq, Tārīkh-i Bayhaq, p. 21.

18 Ibn Funduq, Lubāb, p. 492; see also pp. 492, 496 and 510 for other histories of Khurāsān. He explicitly

names al-Ḥākim among his sources; see Ibn Funduq, Lubāb, pp. 476, 495 and throughout the work.

19 Ibn Funduq, Lubāb, pp. 712–6.

20 His full name is Abū JaÝfar Muḥammad b. Hārūn b. Mūsā b. JaÝfar al-Ṣādiq; see Ibn Funduq, Lubāb, 

p. 715.

21 His full name is Abū ÝAbdallāh al-Ḥusayn b. ÝAlī b. Muḥammad b. Zayd b. Aḥmad b. ÝĪsā b. Yaḥyā b. 

al-Ḥusayn b. Zayd b. ÝAlī b. al-Ḥusayn b. ÝAlī; see Ibn Funduq, Lubāb, p. 716.
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knows three of his sons.22 The list also contains an ÝAlid claimant whose genealogy

was proven to be false after a register (kashf) was checked.23

When the first ÝAlids settled in Nishapur is not entirely clear. Yaḥyā b. Zayd 

(d. 125/743) is reported to have passed through on his flight eastwards after the defeat

of his father’s revolt in Kufa in 122/739,24 and ÝAlī al-Riḍā stayed in the city for

some time; but whether either one was accompanied by ÝAlids who settled in the

city is not known.25 ÝAlids are attested from the mid-third/ninth century onwards,

and Abū JaÝfar Aḥmad b. Muḥammad al-Zubāra may well have been among the first

to actually settle down in Nishapur. There were most probably others as well,

particularly at the Ṭāhirid court: al-Ṭabarī, for example, says that there were

‘Hāshimites and Ṭālibids’ present at the assembly of Muḥammad b. Ṭāhir.26

Not all of the ÝAlids in the area, however, were on good terms with the Ṭāhirids.

There were a number of ÝAlids in Ṭāhirid prisons, having generally been put there

after uprisings connected to the Zaydī daÝwa in Ṭabaristān. The Ḥasanid al-Ḥusayn

b. Ibrāhīm b. ÝAlī, for instance, died in prison in Nishapur in 270/883,27 as did

Muḥammad b. JaÝfar b. al-Ḥasan b. ÝUmar b. ÝAlī b. al-Ḥusayn, who had called for

allegiance to the dāÝī al-Ḥasan b. Zayd in Rayy.28 There were some earlier encounters

with the Ṭāhirids as well: The first ÝAlid uprising dealt with by a Ṭāhirid was led by

the ṣāḥib al-Ṭāliqān Muḥammad b. al-Qāsim b. ÝAlī b. ÝUmar, who was defeated by

ÝAbdāllah b. Ṭāhir in 219/834. The ÝAlid fled but was eventually captured and sent

to the caliph al-MuÝtaṣim in Sāmarrāʾ, from where he escaped; nothing more is

known of him.29 Another ÝAlid from this branch of the family, Muḥammad b. JaÝfar

b. al-Ḥasan b. ÝAlī b. ÝUmar [b. ÝAlī b. al-Ḥusayn b. ÝAlī] died in the prison of

Muḥammad b. Ṭāhir,30 which was also the fate of a Ḥasanid, al-Ḥusayn b. Ibrāhīm

b. ÝAlī b. ÝAbd al-Rahmān b. al-Qāsim b. al-Ḥasan b. Zayd b. al-Ḥasan.31

22 Ibn Funduq, Lubāb, p. 713. In al-Ḥākim’s work, they are often called ‘al-Ḥusaynī’, which may be a mistake

of the copyist; see al-Hakīm, Tārīkh-i Nīsābūr, nos. 1943 (Dāwūd b. Muḥammad b. al-Ḥusayn, Bulliet,

Patricians, no. 6) and 2,339 (Muḥammad b. al-Ḥusayn b. Dāwūd al-Ḥusaynī, Bulliet, Patricians, no. 4;

Frye, The Histories of Nishapur, fol. 50a). All later members of this family appear in al-Fārisī’s continuation.

23 Ibn Funduq, Lubāb, p. 714.

24 See, for example, al-Isfahānī, Maqātil, pp. 152–8, and Wilferd Madelung, ‘Yaḥyā b. Zayd’, EI2.

25 Al-Ḥākim, Tārīkh-i Nīsābūr, p. 208 (no. 2,833).

26 Al-Ṭabarī, TaÞrīkh, vol. III, p. 1,523. See also Ibn Funduq, Lubāb, p. 716, for Ibrāhīm b. Muḥammad 

b. Mūsā b. JaÝfar al-Ṣādiq, who came to Nishapur in 285/898 and transmitted ḥadīth there.

27 His full name is al-Ḥusayn b. Ibrāhīm b. ÝAlī b. ÝAbd al-Rahmān b. al-Qāsim b. al-Ḥasan b. Zayd 

b. al-Ḥasan b. ÝAlī; see al-Bukhārī, Sirr al-Silsila, p. 23 (he is not mentioned in al-Isfahānī’s Maqātil).
Another example is Muḥammad b. JaÝfar b. al-Ḥasan b. ÝAlī b. ÝUmar b. ÝAlī, known as dībāja, who came

from Rayy and died in Nishapur in a Ṭāhirid prison; see al-Bukhārī, Sirr al-silsila, p. 55.

28 Al-Isfahānī, Maqātil, p. 615; al-Bukhārī, Sirr al-silsila, p. 55.

29 Al-Bukhārī calls him al-ṣūfī; see al-Bukhārī, Sirr al-silsila, pp. 55–6. See also al-Isfahānī, Maqātil, 
pp. 578–88, and al-YaÝqūbī, TaÞrīkh (Historiae), ed. M. Th. Houtsma, 2 vols (Leiden, 1883), vol. II, p. 576.

According to al-Ṭabarī, TaÞrīkh, vol. III, pp. 1,165–7, he called to al-riḍā min āl Muḥammad; according

to al-Isfahānī, Maqātil, p. 578, he belonged to the Jārūdiyya, and his call was for ‘justice and oneness’ (al-
Ýadl wa-l-tawḥīd). See Madelung, Imam al-Qāsim, p. 79.

30 Al-Bukhārī, Sirr al-silsila, p. 55. He is also called a Sufi; see Ibn Funduq, Lubāb, vol. II, p. 510.

31 He died in 260/873; see al-Bukhārī, Sirr al-silsila, pp. 22–3.
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78 The ÝAlids

Despite the many imprisonments, by the early fourth/tenth century Nishapur

seems to have had a substantial ÝAlid population. According to the genealogist al-

Bukhārī, the majority of the descendants of al-Ḥusayn were in Baghdad, Dīnawar,

Ābā, Jurjān and Nishapur,32 and many of the descendants of ÝUbaydallāh b. ÝAbdāllah

b. al-Ḥasan b. JaÝfar b. al-Ḥasan b. al-Ḥasan b. ÝAlī lived in Kāshān and Nishapur.33

Some of the ÝAlids came via Ṭabaristān and Jurjān, including both the Zubāra

Ḥusaynids and the Buṭḥānī Ḥasanids, the two most prominent families in early

medieval Nishapur.34 This route was clearly popular because of Zaydī–ÝAlid presence

in Ṭabaristān. Al-Sarīfīnī lists some ÝAlids with the nisba ‘al-Jurjānī’ or 

‘al-Astarābādī’, which also implies that they had come from that region.35

Ibn Funduq adds to and continues the information cited from al-Ḥākim. He begins

the genealogical part of his Lubāb with a section on the Āl Zubāra (‘Bāb al-ansāb

banī Zubāra’). His information on this family is so rich because he knew many family

members personally,36 especially members of one branch of the family that had moved

to Bayhaq in the late fourth/tenth century. Abū al-Ḥasan Muḥammad b. Ẓafar b.

Muḥammad b. Aḥmad b. Muḥammad al-Zubāra (d. 403/1012) is said to have been

the first ÝAlid in Bayhaq; he was called palāspūsh, because of the palās, a woolen

cloth, that he used to wear. Al-ThaÝālibī describes him as a Sufi, saying that he was

‘sharīf, fāḍil, Ýālim, zāhid yalbasu al-ṣūf ’.37 Ibn Funduq met four generations of this

branch of the family in Bayhaq in the sixth/twelfth century: Abū ÝAlī, two of his

sons, Muḥammad and Ḥamza, Abū ÝAlī’s father, Abū al-Ḥasan, and his grandfather

Abū Manṣūr Ẓafar b. Muḥammad. He lists their genealogies until the year 559/1163–4
and says that he read the information he collected back to them for verification.38

Until the move to Bayhaq, the Āl Zubāra were based mainly in Nishapur. They

had settled there after two sons of Muḥammad al-Zubāra, Abū JaÝfar Aḥmad and 

ÝAlī b. Muḥammad, left Medina for Ṭabaristān in the mid-third/ninth century

following a call by a group of local Zaydīs. According to Ibn Funduq, the Zaydīs had

written to Abū JaÝfar Aḥmad and invited him to take on their leadership on the grounds

that he was more worthy of the imāmate than the dāÝī (awlā bi-l-imāma minhu); the

32 Al-Bukhārī, Sirr al-silsila, p. 80.

33 Al-Bukhārī, Sirr al-silsila, p. 20.

34 Ibn Ṭābāṭabā, for instance, lists the Ḥasanids under Nishapur but notes that they came from Ṭabaristān (min
nāqalat Ṭabaristān); see Ibn Ṭābāṭabā, Muntaqila, p. 335.

35 See al-Sarīfīnī, Muntakhab min kitāb al-Siyāq, nos 883, 685 and 671; see also Bosworth, Ghaznavids, 

p. 197.

36 Ibn Funduq, Lubāb, p. 473. He goes on to discuss the genealogies of the Zubāra ancestors, beginning with

the descendants of ÝAlī Zayn al-ÝĀbidīn, p. 477. Among the Zubāras he knows, he mentions, for example,

one Abū al-Ḥasan ÝAlī b. Ḥamza, with whom he was in al-ÝAskar (or the military?) for a number of years

(kāna maÝiyya f ī al-Ýaskar sinīn kathīr); see Ibn Funduq, Lubāb, p. 515.

37 Abū al-Ḥasan palāspūsh was born in 351/962; see Ibn Funduq, Lubāb, p. 511, and Ibn Funduq, Tārīkh-i
Bayhaq, pp. 54–5. Elsewhere Ibn Funduq says that he was born and that he lived in the village of Sevīz,

which would suggest that his father, Abū Manṣūr Ẓafar b. Muḥammad, had already moved to Bayhaq; see

Ibn Funduq, Tārīkh-i Bayhaq, p. 169. For the Sufi description, see al-ThaÝālibī, Yatīmat al-dahr f ī maḥāsin
ahl al-aṣr, 4 vols in 2 (Cairo, 1955), vol. IV, pp. 421–2; Krawulsky, ‘Zur ShīÝitischen Tradition’, p. 305.

38 Ibn Funduq, Lubāb, pp. 697–703. He does not give any dates for the ÝAlids he lists here.

BERNHEIMER_ALIDS_Layout 1  24/06/2013  13:25  Page 78

https://www.cambridge.org/core/product/F4FA574C39C2CA99798C55502C056A97
terms of use, available at https://www.cambridge.org/core/terms. 
Downloaded from https://www.cambridge.org/core. University of Sussex Library, on 19 Jun 2018 at 03:02:18, subject to the Cambridge Core

https://www.cambridge.org/core/product/F4FA574C39C2CA99798C55502C056A97
https://www.cambridge.org/core/terms
https://www.cambridge.org/core


The ÝAlids as Local Nobility   79

dāÝī al-Ḥasan b. Zayd had established rule in Ṭabaristān in 250/864.39 When Abū JaÝfar

Aḥmad and his brother answered the call of the Zaydīs and went out to Ṭabaristān,

however, they did not take control from the dāÝī. Abū JaÝfar Aḥmad is said to have been

betrayed (ghudira); al-Ḥasan b. Zayd stayed in power, and the two Ḥusaynids left

Ṭabaristān for Ābā. From there, ÝAlī went to Jurjān and Aḥmad to Nishapur.40

Perhaps it was the family connections of his mother, a sister of ÝAbdāllah b. Ṭāhir,

that caused Abū JaÝfar Aḥmad to settle in Nishapur. Aḥmad and his son Muḥammad

in any case continued this connection by marrying daughters of ÝAlī b. Ṭāhir b.

ÝAbdāllah b. Ṭāhir.41 According to al-Ḥākim, Abū ÝAlī Muḥammad b. Aḥmad and his

grandson Abū Muḥammad Yaḥyā were both buried in the burial place of the

descendants of the Prophet (guristan-i sādāt), next to ÝAbdāllah b. Ṭāhir.42

Of Abū JaÝfar Aḥmad’s four sons, one was a raÞīs and a naqīb, the first naqīb in

Nishapur as far as we know; another is called a qāḍī and a poet,43 and a third

proclaimed himself caliph.44 The family’s prominence in Nishapur thus continued

39 His full name was al-Ḥasan b. Zayd b. Muḥammad b. Ismāʿīl b. al-Ḥasan b. Zayd b. al-Ḥasan b. ÝAlī b.

Abī Ṭālib. He was expelled from Ṭabaristān three times (in 251/865 by the Ṭāhirids, in 255/869 by the

ÝAbbāsids and in 260/974 by the Ṣaffārids), but he managed to add Jurjān to his territories. When he died

in 270/884, his brother Muḥammad succeeded him in Ṭabaristān as well as Jurjān. See al-Ṭabarī, TaÞrīkh,

vol. III, pp. 1,523–33; Ibn Isfandiyār, An Abridged Translation of the History of Ṭabaristān, trans. E. G.

Brown (Leiden and London, 1905), pp. 161–87; Wilferd Madelung, ‘ÝAlids of Ṭabarestān, Daylamān,

and Gīlān’, Encyclopaedia Iranica; Madelung, ‘Abū Isḥāq al-Ṣābi’, pp. 17–57; F. Buhl, ‘al-Ḥasan b.

Zayd’, EI2; M. S. Khan, ‘The Early History of Zaydī ShīÝism in Daylamān and Gīlān’, Zeitschrift der
Deutschen Morgenländischen Gesellschaft 125 (1975), pp. 301–14; and S. M. Stern, ‘The Coins of Āmul’,

Numismatic Chronicle, 7th ser., 6 (1967), especially pp. 210–12.

40 Ibn Funduq, Lubāb, p. 492; Ibn Funduq, Tārīkh-i Bayhaq, p. 254; Ibn Ṭabāṭabā, Muntaqila, pp. 338
(Nishapur) and 112 (Jurjān).

41 Ibn Funduq, Tārīkh-i Bayhaq, p. 55.

42 Al-Ḥākim, Tārīkh-i Nīsābūr, p. 223 (no. 2,789). ÝAlī b. Ṭāhir b. ÝAbdallāh b. Ṭāhir does not seem to have

played any particular role; see Mongi Kaabi, Les Tāhirides: Étude historico-littéraire de la dynastie des
Banū Ṭahir b. al-Ḥusayn au Ḫurāsān et en Iraq au IIIème s. de l’Hégire/IXème s. J.-C (Paris, 1983).

According to Ibn Funduq, Lubāb, p. 494, Abū ÝAlī Muḥammad was buried in the cemetery of the ÝAlids,

next to the cemetery of ÝAbdallāh b. Ṭāhir.

43 He is one of the very few ÝAlid qāḍīs. I have not been able to find him in the biographical dictionaries,

and he is also not included in Bulliet’s list of the qāḍīs of Nishapur; see Bulliet, Patricians, pp. 256–9. This

does not mean that Abū al-Ḥasan Muḥammad was not a qāḍī; as Bulliet also says, particularly for the

period before 300/913 the available information is not complete.

44 In the Tārīkh-i Bayhaq, Ibn Funduq twice mentions this uprising, on pp. 55 and 254, and he seems 

to have confused some reports in the second passage. He says there that there were two calls to the

caliphate by the Āl Zubāra, the first by Abū al-Ḥusayn Muḥammad b. Aḥmad during the reign of the

Ṭāhirid ÝAbdallāh b. Ṭāhir, and the second by Abū al-Ḥusayn Muḥammad b. Yaḥyā b. Muḥammad b.

Aḥmad during the reign of the Sāmānid al-Naṣr b. Aḥmad. The first uprising is not otherwise mentioned

in the sources (not in al-SamÝānī’s Ansāb, not in Ibn Funduq’s other work, the Lubāb, and not in any of

the other genealogies), and it appears that Ibn Funduq simply confused the two Abū al-Ḥusayn

Muḥammads. He goes on to give details on the second Abū al-Ḥusayn Muḥammad (such as that he was

the first to receive an allowance in Khurāsān; see below) that are otherwise known to refer to the first Abū

al-Ḥusayn Muḥammad. I am grateful to Luke Treadwell for sharing his notes on the Āl Zubāra. Treadwell

also notes this confusion and says that the first uprising probably never took place; see also Luke

Treadwell, ‘The Political History of the Sāmānid State’ (DPhil dissertation, University of Oxford, 1991),

p. 152, n. 28.
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after the Ṭāhirids were defeated by the Ṣaffārids from 259/873 to 261/875, although

nothing is known of the Zubāras’ encounters with the new rulers.45

The first naqīb Abū ÝAlī Muḥammad b. Aḥmad (d. 360/970) was a muḥaddith
and a scholar who is called the shaykh al-Ṭālibiyya bi-Nīsābūr bal bi-Khurāsān fī
Ýaṣrihi (shaykh of the Ṭālibids in Nishapur and even Khurāsān in his time). He

reportedly lived for 100 years.46 His brother Abū al-Ḥusayn Muḥammad is also

called al-naqīb wa-l-raÞīs, and he reportedly made a bid for power in Nishapur in the

320s/930s: He proclaimed himself caliph, and a great number of people – from the

amīrs, the generals and the common people (according to al-SamÝānī) – joined him.

According to Ibn Funduq, his rule lasted for four months, during which time he took

the laqab ‘al-ÝĀḍid bi-llāh’ and the khuṭba was given in his name. He was eventually

arrested and brought to Bukhārā by the Sāmānid Naṣr b. Aḥmad (r. 301–31/914–43),

who first imprisoned him but soon let him go free and even gave him a monthly

allowance of 200 dirhams, according to Ibn ÝInaba.47 This made Abū al-Ḥusayn

Muḥammad the first ÝAlid in Khurāsān to receive a state pension, and he was thus

called the ṣāḥib al-arzāq.48 Ibn ÝInaba also says that it was his brother (perhaps in

his function as the naqīb) who turned Abū al-Ḥusayn to the Sāmānid authorities,

namely to Ḥamūya b. ÝAlī, the ṣāḥib jaysh of Naṣr b. Aḥmad.49

From the few mentions in the local history of Bukhārā, it appears that ÝAlid–

Sāmānid relations were generally good: According to al-Narshakhī (fl. 332/943), the

ÝAlids received part of the income from a village called Barkad, and taxes were

remitted to them from some land in Bukhārā that was owned by ÝAlids.50 As for the

45 C. E. Bosworth, The History of the Saffarids of Sistan and the Maliks of Nimruz (247/861 to 949/1542–3)

(Costa Mesa, CA, 1994), pp. 116–35. Some ÝAlids are known to have been killed by the Ṣaffārids. For example,

al-Ḥusayn b. Ibrāhīm b. ÝAlī b. ÝAbd al-Raḥmān b. al-Qāsim b. al-Ḥasan b. Zayd b. al-Ḥasan b. ÝAlī was

imprisoned by YaÝqūb al-Layth when the latter conquered Nishapur; YaÝqūb took al-Ḥusayn with him to

Ṭabaristān, and according to al-Isfahānī, Maqātil, p. 689, the ÝAlid died on the way there. Another Ḥasanid

died in a Ṣaffārid prison after having been caught in Ṭabaristān. This was Muḥammad b. ÝAbdallāh b. Zayd

b. ÝUbaydallāh b. Zayd b. ÝAbdallāh b. al-Ḥasan b. Zayd b. al-Ḥasan b. ÝAlī; see al-Isfahānī, Maqātil, p. 690.

46 Ibn Funduq, Lubāb, p. 493; see also al-SamÝānī, al-Ansāb, vol. VI, p. 246.

47 Ibn ÝInaba, ÝUmdat al-ṭālib, p. 347.

48 Ibn Funduq, Lubāb, p. 495; al-SamÝānī, al-Ansāb, vol. VI, pp. 246 and 249. On allowances (arzāq) in the

dīwān of Khurāsān, see C. E. Bosworth, ‘Abū ÝAbdallāh al-Khwārazmī on the Technical Terms of the

Secretary’s Art’, Journal of the Economic and Social History of the Orient 12 (1969), p. 144.

49 Ibn ÝInaba, ÝUmdat al-ṭālib, p. 347. Al-Rāzī, al-Shajara, p. 187, adds that ten thousand men joined him

and also says that his brother, Abū ÝAlī Muḥammad, called him to his home and put him in chains when

he heard about the uprising. For Ḥamūya b. ÝAlī, see Treadwell, ‘Sāmānid State’, p. 316.

50 Abū Bakr Muḥammad b. JaÝfar al-Narshakhī (wrote 332/943), Tārīkh-i Bukhārā, ed. Mudarris Razavi

(Tehran, 1351/1972–3), pp. 22 (‘Barkad ÝAlawiyān’) and 47. Richard N. Frye (trans.), The History of
Bukhārā (Cambridge, MA, 1954), p. 16: ‘The village is called Barkad of the ÝAlīds because the amīr

IsmāÝīl Sāmānī bought this village and gave it as an endowment, one-third to the descendants of ÝAlī and

JaÝfar, a third to the poor, and a third to his own heirs’; see also p. 33 for the land in Bukhārā from which

taxes were remitted. Regarding the work, Jürgen Paul says that ‘it is astounding that this very early text

should differ from most of what followed in being so close to what we would term a “local history”: local

perspective, local events and developments, traditions and so forth’; see Paul, ‘Histories of Herat’, p. 95,

n. 4. The original version of the work was written in Arabic and dedicated to the Sāmānid Naṣr b. Nūḥ in

322/934.
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Āl Zubāra, the family does not seem to have suffered any further disadvantage from

the caliphal episode of Abū al-Ḥusayn, for the niqāba passed on to the rebel’s son,

Abū Muḥammad Yaḥyā, who took the title naqīb al-nuqabāÞ. He is described as a

very pious and learned man. According to Ibn Funduq, he died while staying with the

Būyid vizier al-Ṣāḥib b. ÝAbbād in Jurjān in the year 376/986, at the age of fifty-
eight.51 A letter of condolence (kitāb al-taÝāzī) by Ibn ÝAbbād to Abū al-Ḥusayn

Muḥammad b. Yaḥyā on the death of his father survives, and it is reproduced in an

abridged form in the Lubāb.52

Abū Muḥammad Yaḥyā was most probably a ShiÝite. He is one of the very few

ÝAlids included in the Imāmī rijāl works and is said to have theologised (takallama)

and debated on questions of tawḥīd, qiyās and ijtihād. He is said to have written a

number of books on the imāmate as well as a book on the validity of qiyās entitled

Ibṭāl al-qiyās.53 Ibn Funduq relates a number of stories about him to emphasise his

piety and generosity, some of which are of interest in this context as well; regardless

of their historicity, they convey a sense of the importance, wealth and authority of

this particular ÝAlid and his family. 

One story emphasises Abū Muḥammad’s piety as well as his standing in

Nishapur. An IsmāÝīlī dāÝī (rajul min dāÝāt al-miṣriyyīn) had gone to Bukhārā,

apparently in order to convert the Sāmānid Nūḥ b. Manṣūr.54 After the Sāmānid

showed some interest, the dāÝī went to Nishapur and gained a following among the

people (al-ashrāf wa-l-awbāsh). When he wanted to proclaim his mission openly,

however, he was told that he could do so only with the consent of Abū Muḥammad

Yaḥyā. The ÝAlid agreed to come to the dāÝī’s house, listen to his secret mission

(asrār) and debate whatever he wished. The dāÝī consulted with his followers, and

– perhaps sensing a threat – they decided to take the opportunity to kill the ÝAlid. But

when the latter arrived with his entourage (mawākib al-haybat al-nabawiyya) for

the debate, he answered the dāÝī with ‘brilliant proofs’ and won the dispute. Abū

Muḥammad Yaḥyā returned to his house and sent out his servants to catch the dāÝī;
this they did, dragging him out and executing him. The story continues that the

Sāmānid amīr was not pleased by this news; he ordered Abū Muḥammad Yaḥyā to

51 Ibn Funduq, Lubāb, p. 498.

52 Al-Ṣāḥib IsmāÝīl Ibn ÝAbbād, RasāÞil al-Ṣāḥib b. ÝAbbād, ed. ÝAbd al-Wahhāb ÝAzzām and Shawqī Dayf

(Cairo, 1947), p. 136, and Ibn Funduq, Lubāb, p. 497.

53 Ibn Funduq, Lubāb, p. 498; al-Najāshī (d. 450/1058), Rijāl al-Najāshī, ed. Muḥammad Jawād al-NāÞīnī,

2 vols (Beirut, 1988), vol. II, pp. 413 and 414; al-Ṭūsī, Fihrist kutub al-ShīÝa (Beirut, 1983), p. 264 (no.

706); Ibn Shahrāshūb, MaÝālim al-ÝulamāÞ, p. 118 (no. 858); Āghā Buzurg al-Ṭihrānī, Ṭabaqāt aÝlām al-
ShīÝa, 6 vols (Beirut, 1971–), vol. I, pp. 332–4. For the ShiÝite position on qiyās, see Hossein Modarressi,

An Introduction to ShiÝite Law (London, 1986), p. 29.

54 The specific description seems to suggest a connection to the Fāṭimids and thus a later stage in the IsmāÝīlī
mission in Khurāsān; see Patricia Crone and Luke Treadwell, ‘A New Text on Ismailism at the Samanid

Court’, in Chase Robinson (ed.), Texts, Documents and Artefacts: Islamic Studies in Honour of Donald
Richards (Leiden, 2003), p. 66, and pp. 37–67 for earlier IsmāÝīlī activity at the Sāmānid court. See also

S. M. Stern, ‘The Early IsmāÝīlī Missionaries in North-West Persia and in Khurāsān and Transoxania’,

Bulletin of the School of Oriental and African Studies 23 (1960), pp. 56–90.
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82 The ÝAlids

come to Bukhārā and planned to get rid of him. The plan failed and, according to Ibn

Funduq, the ruin and demise of Nūḥ b. Manṣūr was sealed by his treatment of the

ÝAlid.55 The message of the story is similar to that of the account about the demise

of the Ṭāhirids after their killing of Yaḥyā b. ÝUmar in Kufa56 and of numerous other

stories in the historical tradition; namely, that to conspire against an ÝAlid was not a

good idea. 

Abū Muḥammad Yaḥyā died in 376/986. The niqāba passed on to his son, Abū

al-Ḥusayn Muḥammad,57 and after him to one of his four sons, Abū ÝAlī Muḥammad.

The latter was the last naqīb from the Zubāra family in Nishapur.58 By his generation,

the Āl Zubāra had become well established among the cultural, political and religious

elites of the city. Rowson has written about a contest between the famous poet BadīÝ
al-Zamān al-Hamadhānī (d. 398/1008) and Abū Bakr al-Khwārazmī (d. 383/993),

which took place in the house of the naqīb Abū ÝAlī Muḥammad.59

As has been discussed above, in 395/1004 the niqāba was transferred to the

Buṭḥānī family, following a quarrel that involved the naqīb’s brother, Abū ÝAbdallāh

al-Ḥusayn Jawharak. Ibn Funduq does not explain what the quarrel concerned

beyond noting that Jawharak was ‘an impetuous youth’. However, he says that the

ShāfiÝīs played a key role in the transfer of the niqāba to the Buṭḥānīs, and he reports

that the Zubāra family subsequently dispersed.60 Indeed, from the account in the

Lubāb it is clear that the Āl Zubāra no longer played a major role in Nishapur after

the niqāba had passed to the Buṭḥānīs, who were prominent in the city’s public life

for some generations.61 Nonetheless, some Zubāras remained in the city, but many

moved away to Ṭūs or Iṣfahān or joined their cousins in Bayhaq.62 Ibn ÝInaba, in the

early ninth/fifteenth century, described the Zubāras as the most important family

among the descendants of al-Ḥasan al-Afṭas – probably not because of their time in

Nishapur, but because in the eighth/fourteenth century they had again risen to

prominence. They had obtained governorships in Basra and Irbīl and were part of the

Ilkhānid court at Tabrīz.63

Scholarship

Both Buṭḥānīs and Zubāras also equipped themselves with a key tool of power and

prestige in medieval Muslim society, that is, with learning. They studied with some

55 Ibn Funduq, Lubāb, pp. 505–6.

56 Al-Tanūkhī, Nishwār al-muḥāḍara, vol. II, pp. 240–2.

57 There is little information about him in the Lubāb, as there seems to be a lacuna in the text; see Ibn Funduq,

Lubāb, p. 502.

58 The four sons are Abū al-Qāsim ÝAlī, Abū ÝAlī Muḥammad, Abū al-Faḍl Aḥmad and Abū ÝAbdallāh al-

Ḥusayn Jawharak; see Ibn Funduq, Lubāb, p. 502.

59 Rowson, ‘Religion and Politics’, p. 660.

60 Ibn Funduq, Tārīkh-i Bayhaq, p. 55, translated in Bosworth, Ghaznavids, p. 197.

61 See Chapter 2 and Bulliet, Patricians, pp. 234–45.

62 Ibn Funduq, Lubāb, pp. 508–9.

63 Ibn ÝInaba, ÝUmdat al-ṭālib, p. 346; see also Krawulsky, ‘Zur ShīÝitischen Tradition’, p. 303.
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of the main ḥadīth scholars of their time, who were often ShāfiÝīs but also Ḥanafīs

and even Ḥanbalīs; many of their teachers, therefore, were authorities who are not

regarded as Shiʿites.64 Some of the ÝAlids were known as muḥaddithūn, and some are

known to have been teachers themselves. Al-Ḥākim al-Nīsābūrī, for instance, heard

ḥadīth from Abū Manṣūr Ẓafar, a son of the short-lived caliph Abū al-Ḥusayn

Muḥammad.65

Like many other ÝAlid scholars, members of both families are rarely found in the

biographical dictionaries: They do not appear in the Sunni dictionaries, as students of

their teachers or otherwise, and the ShiÝite rijāl works record only Abū Muḥammad

Yaḥyā.66 Perhaps the reason for this absence is that although they transmitted ḥadīth,

they were not really Sunni or ShiÝite scholars. Nevertheless, the ÝAlids clearly

enjoyed great freedom in choosing their teachers in fourth-/tenth- and fifth/eleventh-

century Nishapur, perhaps especially because they were descendants of the Prophet. 

One of the outstanding scholars of Nishapur in the late fourth/tenth century was

Abū Bakr Muḥammad b. Isḥāq b. Khuzayma (d. 311/923), a ShāfiÝī and a teacher to

many ÝAlids.67 Both Abū ÝAlī Muḥammad (the first naqīb) and Abū al-Ḥusayn

Muḥammad (the caliph) heard ḥadīth from him, as did two Ḥasanids, al-Ḥasan b.

Dāwūd b. ÝĪsā and Abū ÝAbdāllah al-Ḥusayn al-Ṭabarī, whose sons took over the

niqāba from the Āl Zubāra in 395/1004.68 Christopher Melchert has questioned the

assertion of Heinz Halm that Ibn Khuzayma was instrumental in the spread of the

ShāfiÝī madhhab in Khurāsān. He suggests instead that the ShāfīÝism of the

Khurāsānian ahl al-ḥadīth, to whom Ibn Khuzayma adhered, was only loosely

ShafīÝī; he describes it as ‘a matter more of theology than jurisprudence’.69 Whether

the ÝAlids studied ShāfiÝī jurisprudence with Ibn Khuzayma is not known; the sources

certainly never say so explicitly. As Ibn Khuzayma was also, and perhaps primarily,

known as a ḥadīth scholar, they may simply have heard ḥadīth from him. 

Another ShāfiÝī who appears in the ÝAlids’ lists of teachers is Abū Bakr

Muḥammad b. ÝAbdāllah al-ShāfiÝī (d. 354/956). He is known to have held pro-ÝAlid

views, as he is the author of a Kitāb FaḍāÞil amīr al-muÞminīn ÝAlī b. Abī Ṭālib and

64 For a list of the Āl Zubāra and their teachers, see Teresa Bernheimer, ‘A Social History of the ÝAlid Family

from the Eighth to the Eleventh Century’ (DPhil thesis, Oxford, 2006), Appendix II.

65 Ibn Funduq, Lubāb, p. 509.

66 Even Abū Muḥammad Yaḥyā did not, as far as we know, study with Shiʿite authorities.

67 Abū Bakr Muḥammad b. Isḥāq b. Khuzayma al-Sulamī al-Nīsābūrī heard ḥadīth from Isḥāq b. Rāhūya,

and al-Bukhārī and Muslim related ḥadīth from him; see Tāj al-Dīn al-Subkī (d. 771/1370), Ṭabaqāt 
al-shāfiÝiyya al-kubrā, ed. Muṣṭafa ÝAbd al-Qādir ÝAṭā (Beirut, 1999), vol. I I, pp. 84–91; Fuat Sezgin,

Geschichte des Arabischen Schrifttums, 15 vols (Leiden, 1967–), vol. I, p. 601; al-Dhahabī (d. 748/1348),

Siyār aÝlām al-nubalāÞ, ed. ShuÝayb al-ArnaÞūṭ et al., 25 vols (Beirut, 1981–8), vol. XIV, p. 365; and Abū

Isḥāq Fīrūzābādī al-Shīrāzī (d. ca  476/1083), Ṭabaqāt al-fuqahāÞ, ed. Iḥsān ÝAbbās (Beirut, 1981), p. 105.

He is also mentioned in Ibn Shahrāshūb, MaÝālim al-ÝulamāÞ, p. 103 (no. 744).

68 For Abū ÝAbdallāh al-Ḥusayn, see Hamza b. Yūsuf al-Sahmī (d. 427/1035), TaÞrīkh Jurjān, ed. Yaḥyā

Murād (Beirut, 2004), p. 200 (no. 290); for his brother al-Ḥasan, see al-Dhahabī, TaÞrīkh al-Islām, 

vol. XXVI, p. 122; al-Khaṭīb al-Baghdādī, TaÞrīkh Baghdād, vol. VII, p. 306 (no. 3,822).

69 Christopher Melchert, The Formation of the Sunnī Schools of Law, 9th–10th Centuries C.E. (Leiden,

1997), p. 98.
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84 The ÝAlids

a Musnad Mūsā al-Kāẓim b. JaÝfar b. Muḥammad. However, according to Etan

Kohlberg, he cannot be suspected of anti-Sunni tendencies, because when the Būyids

prohibited the transmission of traditions on the virtues of the Prophet’s companions

(faḍāÞil al-ṣaḥāba), Abū Bakr defied them and openly transmitted these kinds of

traditions in the mosque.70 He may not be a good example of an ‘Imāmī ShāfiÝī’,
apparently not an uncommon phenomenon; but clearly his defence of the companions

did not prevent him from also writing about the descendants of the Prophet, in this

case even a Twelver imām.71

Devin Stewart has recently discussed the connection between Twelver ShiÝites

and the ShāfiÝī madhhab. He suggests that the development of the Twelver ShiÝite
legal system must be understood in relation to the Sunni legal system, to which the

ShiÝites reacted and responded in various ways: They conformed to it, adopted

important concepts from it or rejected it. Being eager to escape their position as a

marginalised minority, they mostly took steps to be included; they thus chose to

conform to the Sunni legal system or to adopt Sunni legal concepts. One way of

conforming was to join a Sunni madhhab while ‘inwardly still holding to Shiite

beliefs’.72 A number of ShiÝite scholars did so and chose the ShāfiÝī madhhab,

perhaps because of a shared aversion to qiyās.73 ShiÝite scholars have often pointed

out that in terms of jurisprudence they are closest to the ShāfiÝīs; Stewart suggests that

beyond this, there was ‘a long and self-conscious tradition’ of Twelver ShiÝites

studying with ShāfiÝī teachers.74

To show the extent of this tradition, Stewart provides a list of scholars, starting

with al-Faḍl b. Shādhān, an important ShiÝite jurist and theologian who wrote a Kitāb
al-Dībāj f ī masāÞil al-Shāf iÝī wa-Abī Thawr wa-l-Iṣfahānī. According to Stewart,

this work

presents the opinions of al-ShāfiÝī, Abū Thawr (d. 240/854) and Dāwūd b. Khalaf 

al-Iṣfahānī (d. 269/882) but is not designed as a refutation (radd), like so many of 

al-Faḍl’s other works, which suggests that he had some important connections to the

currents of legal thought that constituted the nascent ShāfiÝī madhhab.75

70 Kohlberg, Ibn Ṭāwūs, p. 156 (no. 131); see al-Khaṭīb al-Baghdādī, TaÞrīkh Baghdād, vol. V, pp. 456–7,

and Sezgin, Geschichte des Arabischen Schrifttums, vol. I, p. 191.

71 See, for example, Christopher Melchert, ‘The Imāmīs between Rationalism and Traditionalism’, in L. Clarke

(ed.), The ShiÝite Heritage: Essays on Classical and Modern Traditions (New York, 2001), pp. 280–2.

72 Devin Stewart, Islamic Legal Orthodoxy: Twelver Shiite Responses to the Sunni Legal System (Salt Lake

City, 1998), p. 61; see also the critical reviews of Stewart’s work by Wilferd Madelung, Journal of the
American Oriental Society 120 (2000), pp. 111–14, and by Robert Gleave, Islamic Law and Society 7
(2000), pp. 102–4. Melchert, Formation, pp. 83–4, suggests that semi-rationalists of all backgrounds may

have found a convenient cover in the Shāfiʿī school: ‘Adherence to the ShāfiÝī schools fit well with a

widespread disposition among the proto-Imāmīyah toward semi-rationalism. Additionally, these ShīÝah

may have been repelled by the association of Ḥanafism with irjāÞ, a largely anti-ShīÝi movement.’

73 Stewart, Islamic Legal Orthodoxy, p. 106.

74 Stewart, Islamic Legal Orthodoxy, p. 63.

75 Stewart, Islamic Legal Orthodoxy, p. 65. For al-Faḍl b. Shādhān, see, for example, Sezgin, Geschichte des
Arabischen Schrifttums, vol. I, p. 537; al-Ṭūsī, Fihrist kutub al-ShīÝa (Najaf, n.d.), pp. 150–1; Ibn
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Whether it was these currents of legal thought that attracted both Abū ÝAlī

Muḥammad and Abū al-Ḥusayn Muḥammad to al-Faḍl b. Shādhān is not known.

Both related ḥadīth from him: Abū ÝAlī Muḥammad knew his books, having heard

them from ÝAlī b. Qutayba (qaraÞa kutub al-Faḍl b. Shādhān samāÝan min ÝAlī 
b. Qutayba),76 and Abū al-Ḥusayn Muḥammad related ḥadīth from ÝAlī b. Qutayba,

‘who related from al-Faḍl b. Shādhān, who related from ÝAlī b. Mūsā al-Riḍā’.77

Aside from the ShāfiÝīs, the ÝAlids had connections with well-known scholars of

other madhhabs as well. For instance, one of the Bayhaqī Zubāras, Abū YaÝlā Zayd

b. ÝAlī b. Muḥammad (d. 447/1055), had settled in the town of Fariyūmad, where he

owned much property (amlāk).78 Al-Ḥākim Abū al-Qāsim al-Ḥaskānī (d. after

470/1077–8), one of the great Ḥanafī scholars of fifth-/eleventh-century Nishapur, is

said to have gone out to Fariyūmad to study with him.79 According to Bulliet, 

al-Ḥaskānī was probably the most important member of any generation of the Ḥanafī

branch of the Ḥaskānīs, and his distinction was in learning, in particular ḥadīth.80

Al-Ḥaskānī also related from other ÝAlids, such as one Ḥasanid who was also from

the Buṭḥānī family.81 According to his entry in al-Fārisī’s biographical dictionary, 

al-Ḥaskānī heard ḥadīth from his father and his grandfather, al-Sayyid Abū al-Ḥasan,

as well as other members of his family (wa-ahl baytihi).82

Shahrāshūb, MaÝālim al-ÝulamāÞ, pp. 80–1 (no. 606); and al-Najāshī, Rijāl, vol. II, pp. 168–9. See also

Tamima Bayhom-Daou, ‘The Imam’s Knowledge and the Quran According to al-Faḍl b. Shadhān 

al-Nīsābūrī (d. 260 A.H. /874 A.D.)’, Bulletin of the School of Oriental and African Studies 64 (2001), 

pp. 188–207.

76 Ibn Funduq, Lubāb, p. 494. ÝAlī b. Qutayba should probably be ÝAlī b. Muḥammad b. Qutayba; see 

al-Kashshī/al-Kishshī, Kitāb MaÝrifāt al-rijāl, ed. Ḥasan al-Mustafawī (Mashhad, 1348/1969), pp. 451–6
(no. 415). Al-SamÝānī makes the same mistake, but his source is also al-Ḥākim; al-SamÝānī, al-Ansāb,

vol. VI, p. 249. There is generally some confusion about his name: al-Najāshī calls him ÝAlī Aḥmad 

b. Qutayba; see al-Najāshī, Rijāl, vol. II, pp. 168–9.

77 Ibn Funduq, Lubāb, p. 496.

78 Ibn Funduq, Tārīkh-i Bayhaq, p. 186. For the village, see Le Strange, Lands, p. 392.

79 Ibn Funduq, Lubāb, p. 502. He is al-Ḥākim Abū al-Qāsim ÝUbaydallāh b. ÝAbdallāh al-Ḥaskānī 

al-HadhdhāÞ. Ibn Ṭāwūs describes him as a Sunni, but there is some discussion about this; see Kohlberg,

Ibn Ṭāwūs, p. 151: ‘[T]he usual biographical notices about him, which portray him as a Ḥanafī, should

therefore probably be taken as reflecting his true belief, and not merely his outward position.’ There were

two books by al-Ḥākim al-Ḥaskānī in the library of Ibn Ṭāwūs, the Kitāb Shawāhid al-tanzīl and the Kitāb
DuÝāÞ al-hudāt ilā adāÞ ḥaqq al-muwālāt (Kohlberg, Ibn Ṭāwūs, nos 542 and 120). See also Muḥammad

b. Aḥmad al-Dhahabī, Tadhkirat al-ḥuffāẓ, 4 vols (Hyderabad, 1955–8), vol. I I I, pp. 120–1 (no. 1,032),

and al-Qurashī, Jawāhir al-muḍiyya, vol. II, pp. 496–7.

80 For the Ḥaskānī family, see Bulliet, Patricians, pp. 227–33.

81 See al-Ḥaskānī, Shawāhid al-tanzīl, ed. Muḥammad Bāqir al-Maḥmūdī (Beirut, 1393/1974), pp. 80 and

82, where he relates from a Ḥasanid called Abū al-Ḥasan Muḥammad b. al-Ḥusayn b. al-Ḥasanī 

(d. 401/1010). There are also other ÝAlids from whom he relates; see, for example, pp. 284–5 and 302, and

for a JaÝfarī, p. 289.

82 Al-Fārisī, Kitāb al-Siyāq, nos. 706 and 707: qaraÞa Þalayhī al-Ḥaskānī. His own entry is no. 982, on 

pp. 463–4.
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Conclusion

The disintegration of the ÝAbbāsid state, Patricia Crone notes, paved the way for the

emergence of local notables, ‘the distinctive figure of the medieval polity’. The local

notable was the product of the fusion of landed and commercial wealth and scholar -

ship, and he was 

epitomized by the appearance of the sharīf in the medieval sense of sayyid, descendant

of the Prophet. The medieval sharīf was an ÝAlid who is not a political pretender,

usually not even a ShiÝite, and who instead encashes his Prophetic genealogy as a title

to local status . . . Wherever they appear, they are a sure sign that morally states have

ceased to matter.83

Both the Buṭḥānīs and the Zubāras were just this kind of medieval sharīf. Some

of them rebelled against the authorities, some of them were Shiʿites, and a few of

them made it into the rijāl books, yet their sacred descent, combined with wealth,

shrewd marriage relations and scholarly connections ensured their place among the

Eastern Islamic elites.

83 Patricia Crone, Slaves on Horses: The Evolution of the Islamic Polity (Cambridge, 1980), pp. 85–6.

BERNHEIMER_ALIDS_Layout 1  24/06/2013  13:25  Page 86

https://www.cambridge.org/core/product/F4FA574C39C2CA99798C55502C056A97
terms of use, available at https://www.cambridge.org/core/terms. 
Downloaded from https://www.cambridge.org/core. University of Sussex Library, on 19 Jun 2018 at 03:02:18, subject to the Cambridge Core

https://www.cambridge.org/core/product/F4FA574C39C2CA99798C55502C056A97
https://www.cambridge.org/core/terms
https://www.cambridge.org/core


6

Conclusion

It is difficult to estimate how many ÝAlids there were by the late fifth/eleventh

century. Al-Ṭabarī reports that al-Maʾmūn had the ÝAbbāsids counted in 200/815–6
and that this count yielded 33,000 men and women. If we assume that there were as

many ÝAlids around that time, there must have been thousands more some 200 years

later.1 This is a vast number of people, some of whom significantly shaped the history

of Islam. Yet whether or not they became well known as rebels or rulers or

eponymous founders of Islamic sects or were recorded in the history books, the ÝAlids

were able to carry out a variety of roles in Muslim societies that few others were

able to fill: as living links to the Prophet, as negotiators on behalf of a town or a

people, as intermediaries between humans and the Divine.

From our current perspective, most significant was perhaps the ÝAlids’ ability to

bridge differences between Sunnis and ShiÝites. As the examples in this book have

shown, not only were there Sunni and ShiÝite members of the Prophet’s family, the

ÝAlids were also able to move between the different communities, studying with

eminent Sunni and ShiÝite scholars and inter-marrying with prominent Sunni and

ShiÝite families. Throughout the centuries, ÝAlid shrines were visited and received

patronage from Muslims of all denominations.2 A similar role transcending and

bridging community divisions was in later centuries played by also Sufi shaykhs,

who quite explicitly called themselves ‘the true ahl al-bayt’.3 Yet the advantage of

an actual genealogical link to the Prophet was not lost on these later Sufis either,

many of whom came to claim ÝAlid descent.4

Virtually all Muslim communities agreed on the special position of the

descendants of the Prophet Muḥammad. As a consequence, there is no other family

in the history of Islam, perhaps in the history of any civilisation that has left more

traces for historians to uncover. This book has examined how the ÝAlids attained and

01 Al-Ṭabarī, TaÞrīkh, vol. III, p. 1,001; see also Hans Ferdinand Uhrig, Das Kalifat von al-MaÞmūn
(Frankfurt, 1988), p. 55, n. 281, for further references to this ‘census’. For some estimates on the Mūsawī

sayyids in present-day Iran, see Amir Taheri, The Spirit of Allah, pp. 26–7.

02 See Bernheimer, ‘Shared Sanctity’, and references there.

03 See for instance the discussion by al-Tirmidhī (d. 318–20/936/938), cited in Bernd Radtke, Al-Ḥakīm al-
Tirmiḍī, ein islamischer Theosoph des 3./9. Jahrhunderts (Freiburg, 1980), p. 91.

04 The literature on the link between sayyids and Sufis is vast; see, for instance, Esther Peskes, Al-ÝAidarūs
und seine Erben. Eine Untersuchung zu Geschichte und Sufismus einer ḥaḍramitischen Sāda-Gruppe vom
Fünfzehnten bis zum Achtzehnten Jahrhundert (Stuttgart, 2005).
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extended their special status from the ÝAbbāsid Revolution of 132/750 to the end of

the fifth/eleventh century, the crucial period in the formation of ÝAlidism. With the

rise of their ÝAbbāsid cousins to the caliphate, the ÝAlids began to delineate ever

more clearly what it meant to be part of the kinsfolk of the Prophet. Genealogies

were written to record the branches of the family and to clarify and verify who

belonged to it and could thus claim a share in the social, religious and economic

privileges of membership. 

The pre-eminence of a Prophetic genealogy was emphasised also through

marriage. While in the first 200 years of Islam the ÝAlids inter-married with other,

mostly Arab, families, after the early third/ninth century their social circles were

progressively narrowed. ÝAlid daughters especially were no longer married to other

families, Arab or non-Arab; despite the explicit sanction of exogamous marriage by

the early scholars as well as by prominent contemporary sayyids, ÝAlid women were

married only to ÝAlid men. Of course, there must have been exceptions, but the

sources do not record them. The men also married increasingly within the family (as

Ibn Funduq says, ‘so that no daughters of the Prophet remain unmarried’);5 if they

married out, their brides came from other elite families, whose backgrounds reflected

the changing makeup of the Islamic empire. 

In terms of their outward appearance, it seems that the family of the Prophet came

to distinguish themselves rather late, if at all: according to al-Suyūṭī, it was not until

773/1371–2 that the Mamlūk sultan al-Ashraf ShaÝbān (r. 765–78/1363–76) ordered

all the ashrāf (which, he explains, in Egypt referred to the descendants of al-Ḥasan

and al-Ḥusayn only since Fāṭimid times) to attach a green cloth to their turbans.6

Nonetheless, their differentiation from the rest of society had been made official

much earlier, certainly with the establishment of the niqāba in the late third/ninth

century. This office clearly indicated that the Prophet’s kin were considered to be

distinct from the rest of society and that the ÝAlids themselves had developed self-

consciousness as a group, even though by no means a homogeneous one. Indeed,

their heterogeneity is brought out in the naqīb’s remit, which included not only

genealogical control but also provision for the poor and supervision of the unruly

members of the family. 

Not least through the ÝAlids’ own efforts, the concept of nobility in Islam came

to centre decidedly on Prophetic descent. How potent this idea was is evidenced also

by its effect on the Jews living in Muslim lands. In a recent study of the Jewish

descendants of King David in the fourth-/tenth- and fifth-/eleventh-century Middle

05 Ibn Funduq, Lubāb, p. 722.

06 Al-MaÞmūn’s change of colour from the ÝAbbāsid black to green when he appointed ÝAlī al-Riḍā his heir

apparent in 201/817 perhaps suggests that green was already associated with the ÝAlids; see al-Ṭabarī,

TaÞrīkh, vol. III, pp. 1,013 and 1,037. For the changes introduced under the Mamlūks, see al-Suyūṭī, 

al-Ḥāwī li-l-fatāwī (Cairo, 1378/1959), vol. II, pp. 84–5; he says explicitly that this was not the custom

in old times (lā kāna f ī al-zaman al-qadīm). The most detailed account of the order by al-Ashraf ShaÝbān

is found in Ibn Taghrībirdī (d. 875/1470), al-Nujūm al-zāhira f ī mulūk Miṣr wa-l-Qāhira, 16 vols (Cairo,

1929–72), vol. XI, pp. 56–7.
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East, Arnold Franklin explores the community’s profound concern with lineage,

arguing that the Arab-Islamic regard for tracing the lineage of Muḥammad provided

the impetus for deploying traditions about descent from David in new and

unprecedented ways.7 Franklin examines the proliferation of the title nasi (prince, pl.

nesiʾim), which was at first used only for the serving exilarch, the leader of the Jewish

community in the Babylonian exile, but subsequently came to refer to a broader

circle of individuals who claimed descent from David even though they were only

distantly related to the exilarchs. He argues that even though an established belief in

the Davidic descent of the exilarchs is attested in older Rabbinic texts, it was not

until the fourth/tenth century that numerous genealogies began to appear; this he

sees as evidence for ‘an intensification and broadening of that ancestral claim as well

as a new and profound concern with its demonstrability’.8

As regards claims to Davidic and Prophetic lineage, there are a number of

noteworthy parallels in genealogical record keeping, in the entitlement to privileges

and in the appearance of false claimants. Even the titles sayyid and sharīf were

shared: In one letter from the Cairo genīza a thirteenth-century nasi calls the

addressee ‘the sharīf of the Jewish nation, and the sayyid of the Davidic faction’

(sharīf al-milla al-yahūdiyya wa-sayyid al-tāÞifa al-dāÞūdiyya).9 Although a network

of genealogical control comparable to the ÝAlid one never emerged, and Davidic

genealogy never developed into a distinct genre as Ṭālibid genealogy can be said to

have done, the rise of the Prophet’s family among Muslims was clearly mirrored by

developments among David’s descendants in the Jewish community.10

An ÝAlid lineage, like descent from King David, did not automatically entitle one

to a position of authority; but it could help to support claims to political and religious

power. Many famous early rebels, the founders or eponyms of the major Islamic

sects, and numerous Islamic rulers such as the Idrīsids in ninth-century Morocco,

the Fāṭimids in tenth-century Egypt, the current-day kings of Morocco and Jordan,

the Ayatollah Khomeini and the Aga Khan all claimed descent from the Prophet

Muḥammad. As this book has shown, to the many who did not rebel or rule, those

thousands of ÝAlids, rich and poor, Sunni or ShiÝite, who settled throughout the

Middle East and beyond, their lineage brought social distinction. It made them part

of the First Family of Islam.

07 Arnold Franklin, This Noble House: Jewish Descendants of King David in the Islamic East (Philadelphia,

2012)

08 Arnold Franklin, ‘Cultivating Roots: The Promotion of Exilarchal Ties to David in the Middle Ages’,

Association for Jewish Studies Review 29 (2005), p. 93.

09 Franklin, Noble House, p. 60.

10 Interactions and mutual influence between Jews and Muslims is a well-known phenomenon, particularly

in the fourth/tenth to sixth/twelfth centuries. See Abraham Ibn Daud, Sefer Ha-Qabbalah: The Book of
Tradition, ed. Gerson D. Cohen (Philadelphia, 1967; reprinted Oxford, 2005), pp. L–LVII, where the

influence of Islamic historiography on Rabbinic writing is emphasised, or the recent discussion in Moshe

Gil, Jews in Islamic Countries in the Middle Ages, trans. David Strassler (Leiden, 2004), especially 

pp. 272–431, and the many references in Marina Rustow, Heresy and the Politics of Community: The
Jews of the Fatimid Caliphate (Ithaca, NY, 2008).
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ÝAbbās b. ÝAlī b. Abī Ṭālib, 3, 41n

ÝAbbāsid Revolution, 4

ÝAbbāsids

as ahl al-bayt, 3, 17, 29

black clothing of, 6n, 43, 56, 70, 88n

inter-marriage with ÝAlids by, 35, 

40–3, 44, 49

niqāba of, 11, 53–4, 56n

relations with ÝAlids of, 4–6, 7–8, 35,

38, 68

ÝAbd al-ÝAẓīm b. ÝAbdallāh b. ÝAlī, 23

ÝAbd al-ÝAzīz b. al-Muṭṭalib b. ÝAbdallāh

b. al-Muṭṭalib b. Ḥanṭab, 40n

ÝAbd al-Raḥmān al-Shajarī, 44

ÝAbdallāh b. ÝAbd al-Raḥmān b. al-

Ḥārith b. ÝAbdallāh b. ÝAyyāsh, 40n

ÝAbdallāh b. ÝAlī b. ÝĪsā b. Yaḥyā b. Zayd

al-Shahīd, 20

ÝAbdallāh b. al-Ḥasan b. al-Ḥasan b.

ÝAlī, 5, 34–5, 39, 70

ÝAbdallāh b. IsmāÝīl b. Muḥammad b.

ÝAbdallāh al-Bāhir, 25n

ÝAbdallāh b. JaÝfar b. Abī Ṭālib, 24n

ÝAbdallāh b. Ṭāhir, 77, 79

ÝAbdallāh b. al-Zubayr b. ÝAwwām, 39n

Abū ÝAbdallāh al-Ḥusayn b. ÝAlī, 76

Abū ÝAbdallāh Muḥammad al-Aṣghar,

al-shāÝir (naqīb), 61n

Abū ÝAbdallāh Muḥammad b. al-DāÝī
(naqīb), 55–6

Abū Aḥmad al-Ḥusayn b. Mūsā

(naqīb), 55, 56

Abū Aḥmad Muḥammad b. JaÝfar b.

Muḥammad b. JaÝfar b. al-Ḥasan b.

JaÝfar b. al-Ḥasan b. al-Ḥasan b.

ÝAlī, 56n

Abū Aḥmad al-Mūsawī (naqīb), 56

Abū ÝAlī Aḥmad al-Kawkabī (naqīb),

55

Abū al-Bakhtarī Wahb b. Wahb

(governor), 19

Abū Bakr Muḥammad b. ÝAbdallāh al-

ShāfiÝī, 83–4

Abū al-GhanāÞim ÝAbdallāh b. al-Ḥasan

al-Dimashqī, 14, 21

Abū Ḥanīfa, 46; see also Ḥanafīs

Abū al-Ḥasan ÝAlī b. Yaḥyā b. ÝAlī b.

Ibrāhīm b. al-Ḥasan b. ÝUbaydallāh

b. al-ÝAbbās b. ÝAlī (deputy naqīb),

56n

Abū al-Ḥasan Muḥammad (naqīb), 60

Abū al-Ḥasan Muḥammad b. al-

Ḥusayn b. ÝAlī Katīla b. Yaḥyā b.

Yaḥyā b. al-Ḥusayn b. Zayd al-

Shahīd (naqīb), 67n

Abū al-Ḥusayn ÝAlī, 57n

Abū al-Ḥusayn al-Mūsawī (naqīb), 56n

Abū al-Ḥusayn al-Ṭāhir, 58

Abū al-Ḥusayn b. ÝUbaydallāh (naqīb),

56n

Abū al-Ḥusayn Zayd b. ÝAlī b. ÝĪsā b.

Yaḥyā b. Zayd al-Shahīd, 20

Abū Isḥāq b. Ibrāhīm b. al-Ḥusayn b.

ÝAlī b. al-Muḥsin, 56–7

Abū Isḥāq Ibrāhīm al-ṢābiÞ, 55

Abū JaÝfar b. ÝAbdallāh b. al-Ḥasan b.

al-Ḥasan b. al-Ḥasan b. ÝAlī, 35n

Abū JaÝfar Muḥammad b. ÝAlī (naqīb),

61

Abū JaÝfar Muḥammad b. ÝAlī b. Hārūn

b. Muḥammad al-Mūsawī

(genealogist), 27

Index
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Abū JaÝfar b. Muḥammad b. Hārūn b.

Mūsā b. JaÝfar al-Ṣādiq, 76

Abū JaÝfar Muḥammad b. al-Ḥasan b.

Muḥammad al-Kābulī b. ÝAbdallāh

al-Ashtar b. Muḥammad al-Nafs al-

Zakiyya (naqīb), 65, 66, 67

Abū Muḥammad Ḥamza, 43

Abū Muḥammad Isḥāq al-Mūsawī

(deputy naqīb), 61n

Abū Mūsā b. ÝAbdallāh b. Qays, 41n

Abū al-Qāsim ÝAbdallāh b. al-Ḥusayn

b. JaÝfar, 26

Abū al-Qāsim al-Ḥusayn b. al-ÝUd, 63n

Abū al-Qāsim al-Mūsawī (naqīb), 60

Abū al-Qāsim al-Zaydī (naqīb), 56n

Abū al-Sarāyā, 8

Abū Ṭālib al-Fawshaḥī, 29n

Abū Thawr, 84

Abū ÝUbaydallāh b. al-Ḥasan (naqīb), 60

ahl al-bayt, 3, 29, 30, 87; see also
ÝAlids

Aḥmad b. al-Ḥusayn b. JaÝfar, 26

Aḥmad b. Muḥammad b. IsmāÝīl b.

ÝAbdallāh al-Arqaṭ, 61

Ahmed, Asad, 11, 35, 37

ÝAlī b. Abī Ṭālib, 1, 2–3

ÝAlī b. al-Ḥusayn b. Zayd al-Shahīd, 20

ÝAlī b. ÝĪsā b. Yaḥyā b. Zayd al-Shahīd,

20

ÝAlī b. IsmāÝīl b. JaÝfar b. Muḥammad

b. ÝAlī b. al-Ḥusayn (Ibn al-

Makhzūmiyya), 39

ÝAlī b. Muḥammad, 69

ÝAlī al-Riḍā, 6, 41, 76, 77

ÝAlī b. ÝUbaydallāh (ÝAbdallāh) b. ÝAlī

b. ÝUbaydallāh b. al-AÝraj b. al-

Ḥusayn b. ÝAlī b. al-Ḥusayn b. ÝAlī

(naqīb), 67n

ÝAlī al-Uṭrūsh b. Ḥusayn, 29, 44

ÝAlidism, 1, 48

ÝAlids

financial privileges of, 28–31, 62, 80

genealogy of, 1, 2–4, 13, 17–18, 20–4

geographical dispersal of, 26–7, 36

green as colour of, 88

numbers of, 87

quietism among, 9, 34, 35, 41

rebellions by, 5–6, 7–8, 28, 34, 64,

80

relations with ÝAbbāsids of, 4–6, 

34–5, 38, 42, 68

as ShiÝite scholars, 9, 81, 83

shrines for, 30, 87

status of, 1–2, 72, 87

trans-sectarian reverence for, 31, 87

ÝAqīl b. Abī Ṭālib, 3, 24

al-ÝAqīqī, JaÝfar b. ÝUbaydallāh, 18

al-ÝAqīqī, ÝUbaydallāh b. al-Ḥusayn, 19

al-ÝAqīqī, Yaḥyā b. al-Ḥasan b. JaÝfar,

14, 18–19, 26, 61, 69

al-Ashraf ShaÝbān (Mamlūk sultan), 88

Asmāʾ bt. Ibrāhīm b. Mūsā b. ÝAbd al-

Raḥmān b. ÝAbdallāh b. Abī RabīÝa
b. al-Mughīra al-Makhzūmī, 39n

AsmāÞ bt. Isḥāq b. Ibrāhīm [b. YaÝqūb]

b. Salama al-Makhzūmī, 39n

ÝĀtika bt. ÝAbd al-Malik b. al-Ḥārith b.

Khālid b. al-ÝĀṣī b. Hishām b.

Mughīra, 39

al-ÝAṭṭās, ÝUmar, 32

Baḥr al-ÝUlūm family, 50

al-Bukhārī, Abū Naṣr, 2, 23–4, 26

Bulliet, Richard, 9, 43, 71, 73, 85

Burhān family, 71

al-Buṭḥānī, Abū ÝAbdallāh al-Ḥusayn b.

Dāwūd al-Ṭabarī, 75, 76, 83

al-Buṭḥānī, Abū ÝAlī Muḥammad

(naqīb), 60, 75

al-Buṭḥānī, Abū al-Ḥasan ÝAlī, 43

al-Buṭḥānī, Abū al-Ḥasan b. Zayd b.

Muḥammad b. Aḥmad b.

Muḥammad b. al-Ḥusayn b. ÝĪsā b.

Muḥammad, 52n 

al-Buṭḥānī, Abū Muḥammad al-Ḥasan

(naqīb), 57n, 59, 75
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al-Buṭḥānī, Abū al-Qāsim Zayd

(naqīb), 60, 75

Buṭḥānī family, 9, 43–4, 59–60, 73, 75,

78, 86

as nuqabāÞ, 59–60, 61, 82

al-Buṭḥānī, al-Ḥasan b. Dāwūd b. ÝĪsā,

83

al-Buṭḥānī, Muḥammad b. al-Qāsim b.

al-Ḥasan, 43

Caskel, Werner, 16

Crone, Patricia, 86

Dāwūd b. Khalaf al-Iṣfahānī, 84

descent (nasab) as factor in marriage

choices, 45–8; see also kafāÞa
(suitability in marriage)

Donohue, John, 55

Elad, Amikam, 8

al-Faḍl b. Shādhān, 84–5

Fākhita bt. Abī Ṭālib, 39

false genealogical claims, 23–8, 31, 62

Fāṭima (daughter of the Prophet), 1, 2,

38

Fāṭima bt. ÝAbdallāh b. al-Ḥasan b. al-

Ḥasan b. ÝAlī, 35

Fāṭima bt. ÝAmr, 38

Fāṭima bt. al-Ḥasan b. ÝAlī, 41n

Fāṭima bt. al-Ḥusayn b. Zayd b. ÝAlī b.

al-Ḥusayn, 34n, 37n, 41, 49n

Fāṭimid, meaning of, 2

financial privileges of ÝAlids, 28–31,

62, 80

traditions promoting, 30

Franklin, Arnold, 89

genealogical registers (jarāÞid), 20–2,

61–2

genealogy, 13, 15–16, 36, 89; see also
false genealogical claims; Ṭālibid

genealogies

Ghaznavids, 53, 59–60

Gleave, Robert, 49

Ḥaḍramīs, 32

Haider, Najam, 8

Ḥakīm family, 50

Halm, Heinz, 83

Ḥamza b. al-Ḥasan b. ÝAlī, 41n

Ḥamūya b. ÝAlī (ṣāḥib jaysh), 80

Ḥanbalīs, 45–6, 83

Ḥanafīs, 43, 45–6, 83, 85

Hārūn b. Mūsā al-Kāẓim, 25n

Hārūn al-Rashīd (caliph), 41–2

al-Ḥasan b. Aḥmad b. al-Ḥusayn b.

Jaʿfar, 26

al-Ḥasan b. ÝAlī, 41n

al-Ḥasan b. ÝAlī al-ÝArīḍī, 25n

al-Ḥasan b. ÝAlī b. ÝĪsā b. Yaḥyā b.

Zayd al-Shahīd, 20

al-Ḥasan al-ÝAskarī, 36

al-Ḥasan b. al-Ḥasan b. ÝAlī, 37n

al-Ḥasan b. al-Qāsim al-DāÝī al-Ṣaghīr,

55n

al-Ḥasan b. Zayd (dāÝī), 43, 77, 79

al-Ḥasan b. Zayd b. al-Ḥasan b. ÝAlī

(governor of Medina), 5, 23, 43, 44

Ḥasanids

definition of, 2

political behaviour of, 34, 42

Hāshimites, 2–3, 4

al-Ḥaskānī, al-Ḥākim Abū al-Qāsim,

85

al-Ḥimmānī, ÝAlī b. Muḥammad b.

Jaʿfar, al-shāÝir, 65, 66

Hinds, Martin, 40

historical chronicles, as sources on

ÝAlids, 7–8

Hubayra b. Abī Wahb al-Makhzūmī, 

39

Hunāda bt. Khalaf al-Makhzūmī, 40

al-Ḥurra bt. al-Imām al-Muwaffaq

Hibat Allāh b. al-Qāḍī ʿUmar b.

Muḥammad, 43, 59
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al-Ḥusayn b. Aḥmad (naqīb), 61, 64–5,

66

al-Ḥusayn b. ÝAlī b. ÝĪsā b. Yaḥyā b.

Zayd al-Shahīd, 20

al-Ḥusayn b. ÝAlī, Ṣāḥib Fakhkh, 8

al-Ḥusayn b. al-Ḥasan b. Muḥammad

al-Kābulī b. ÝAbdallāh al-Ashtar b.

Muḥammad al-Nafs al-Zakiyya

(naqīb), 65, 66

al-Ḥusayn b. al-Ḥusayn b. Zayd al-

Shahīd, 20

al-Ḥusayn b. Ibrāhīm b. ÝAlī, 77, 80n

al-Ḥusayn b. Zayd al-Shahīd, 20

al-Ḥusaynī, Sayyid Ṣadr al-Dīn, 76

Ḥusaynids

definition of, 2

inter-marriage with ÝAbbāsids by,

40–1

quietism of, 34–5, 41

Ibn ÝAbbād, al-Ṣāḥib IsmāÝīl (vizier),

29–30, 44, 57, 81

Ibn Babūya, 47–8

Ibn Funduq al-Bayhaqī, 20–1, 22, 67,

76, 78

Ibn KhadāÝ (naqīb), 61n

Ibn Khuzayma, Abū Bakr Muḥammad

b. Isḥāq, 83

Ibn Qutayba, ÝAlī (b. Muḥammad), 85

Ibn Taymiyya, 1

Ibrāhīm b. ÝAbdallāh b. al-Ḥasan b. al-

Ḥasan b. ÝAlī, 5, 34, 39, 42n

Ibrāhīm b. ÝAlī b. Muḥammad b.

Aḥmad b. Muḥammad b. al-

Ḥusayn b. Ibrāhīm b. Ibrāhīm b.

Mūsā al-Kāẓim, 27

Ibrāhīm b. IsmāÝīl al-Ṭabāṭabā, 39n

Ibrāhīm b. Muḥammad b. Mūsā b.

JaÝfar al-Ṣādiq, 77n

Ibrāhīm b. Mūsā al-Kāẓim, 24

Ibrāhīm b. al-Qāsim al-Shuhārī, 9

Idrīs b. ÝAbdallāh b. al-Ḥasan b. 

al-Ḥasan b. ÝAlī, 6, 34, 39

Imāmīs, see ShiÝism

imāms, 2, 34, 35, 48–9, 72

ÝĪsā b. ÝAlī b. ÝAbdallāh b. al-ÝAbbās,

42n

ÝĪsā b. Mūsā, 42

ÝĪsā b. al-Shaykh al-Shaybānī, 8

Isḥāq b. al-Ḥusayn b. Zayd al-Shahīd,

20

Isḥāq b. Ibrāhīm b. al-Ḥasan b. al-

Ḥasan b. ÝAlī, 35n

IsmāÝīl b. Ibrāhīm b. Mūsā al-Kāẓim, 24

IsmāÝīl b. JaÝfar b. Muḥammad b. ÝAlī

b. al-Ḥusayn, 39

IsmāÝīlīs, 48–9

JaÝda b. Hubayra b. Abī Wahb al-

Makhzūmī, 39

JaÝfar b. Abī Ṭālib, 3, 24n

JaÝfar b. ÝAqīl, 39n

JaÝfar b. al-Ḥasan b. ÝAlī, 41n

JaÝfar b. Ibrāhīm b. Mūsā al-Kāẓim, 24

JaÝfar al-Kadhdhāb, 36

JaÝfar al-Ṣādiq, 9, 41, 47, 48, 49

JaÝfarids, 3n

Jarrar, Maher, 8

Jews, concern for lineage among, 88–9

kafāÝa (suitability in marriage), 32, 

44–9

Kennedy, Hugh, 8

Khadīja bt. Isḥāq b. ÝAbdallāh b. ÝAlī b.

al-Ḥusayn b. ÝAlī, 41n, 49n

Khawla al-Fazāriyya, 34n

Khūʾī family, 50

khums tax, 28–9

Kohlberg, Etan, 84

al-Kulīnī, Muḥammad b. YaÝqūb, 47

Leder, Stefan, 18

Linant de Bellefonds, Y., 46

local histories, as sources on ÝAlids, 

9–10, 26, 72, 73, 76

Lubāba bt. ÝUbaydallāh b. ÝAbbās, 41n
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Madelung, Wilferd, 40, 63

Makhzūm family, 35, 39–40

Mālik b. Anas, 45

Mālikīs, 45–6

Malikshāh, 60

al-MaÝmūn (caliph), 6, 41

al-Manṣūr (caliph), 38

marriage

between cousins, 33–4, 50

as indicator of relative status, 35, 40

legal regulations on, 32, 44–9

as means of building alliances, 34,

42, 43, 50

preference for endogamy in, 33–6,

43–4, 88

matrilineal descent, 4, 11, 34n, 36–8

Mauriello, Raffaele, 50

al-Māwardī 

on kafāʾa, 45, 46 

on niqāba, 35–6, 52–5

Melchert, Christopher, 83

Mez, Adam, 11

Modarressi, Hossein, 9, 57, 67

Morimoto, Kazuo, 7, 11, 12, 19–20, 51,

68–9

Mottahedeh, Roy, 28, 71

Muḥammad b. ÝAbdallāh (son of al-

Saffāḥ), 41–2, 49n

Muḥammad b. ÝAbdallāh b. al-Ḥasan b.

al-Ḥasan b. ÝAlī (al-Nafs al-

Zakiyya), 5, 34, 35, 37, 41–2, 69n

Muḥammad b. ÝAbdallāh b. Zayd b.

ÝUbaydallāh b. Zayd b. ÝAbdallāh

b. al-Ḥasan b. Zayd b. al-Ḥasan b.

ÝAlī, 80n

Muḥammad b. Aḥmad b. ÝAbdallāh b.

Mahmūd b. ÝUmar b. Muḥammad

b. Mūsā b. Muḥammad b. ÝAlī al-

Riḍā, 23

Muḥammad b. Aḥmad b. Ibrāhīm b.

Aḥmad Ṭabāṭabā, 24n

Muḥammad b. ÝAlī b. Ḥamza b. Yaḥyā

b. al-Ḥusayn b. Zayd al-Shahīd, 58

Muḥammad b. ÝAlī al-Murtaḍā, 27

Muḥammad b. ÝAlī al-Riḍā, 41

Muḥammad b. ÝAqīl b. Abī Ṭālib, 24

Muḥammad b. al-Ḥanafiyya, 3, 24n,

25n, 29

Muḥammad b. al-Ḥasan b. ÝAlī, 41n

Muḥammad b. al-Ḥasan b. al-Ḥasan b.

ÝAlī, 42n

Muḥammad b. al-Ḥusayn b. Zayd al-

Shahīd, 20

Muḥammad b. JaÝfar b. al-Ḥasan b. ÝAlī

b. ÝUmar b. ÝAlī b. al-Ḥusayn b.

ÝAlī, 77

Muḥammad b. JaÝfar b. al-Ḥasan b.

ÝUmar b. ÝAlī b. al-Ḥusayn, 77

Muḥammad b. Mūsā al-MubarqaÝa, 6n

Muḥammad b. al-Qāsim b. ÝAlī b.

ÝUmar, 77

Muḥammad b. Ṭāhir, 28, 64, 77

Muḥammad b. ÝUbaydallāh b. ÝAlī

(naqīb), 67n

Muḥammad b. Ward al-ÝAṭṭār, 68

Muḥammad b. Zayd b. ÝAbdallāh, 39n

Muḥammad b. Zayd b. ÝAlī b. al-

Ḥusayn, 30, 40, 68

MuÝizz al-Dawla (amīr), 55

Murtaḍā Jamāl al-Dīn Abū al-Ḥasan al-

ÝAlawī (naqīb), 57

Mūsā b. Ibrāhīm b. Mūsā al-Kāẓim, 24

al-MuÝtaḍid bi-llāh (caliph), 67–8

al-Mutawakkil (caliph), 6, 68

Nafīsa bt. Zayd b. al-Ḥasan b. ÝAlī, 41n

al-Nafs al-Zakiyya, 5, 34, 35, 37, 41–2,

69n

Nagel, Tilman, 8

naqīb al-nuqabāÞ, 56–7, 60

naqībs

appointment and succession of, 55–60

deputy, 56–7

duties of, 35, 52–5, 61–3, 88

female, 60

status of, 52, 53, 69n
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Naṣr b. Aḥmad (Sāmānid ruler), 80

al-Nāṭiq bi-l-Haqq, as naqīb, 61n

niqāba
in Kufa, 65–7

origins of, 11, 51, 63–4, 67–70

Nūḥ b. Manṣūr (Sāmānid ruler), 81–2

Paul, Jürgen, 72–3

pensions, 29–30, 62, 80

Pomerantz, Maurice, 57

al-Qāsim b. ÝAbdallāh b. al-Ḥusayn, 70

al-Qāsim b. al-Ḥasan b. Zayd b. al-

Ḥasan b. ÝAlī, 6n

al-Qāsim b. al-Ḥusayn b. Zayd al-

Shahīd, 20

al-Qāsim b. al-Walīd b. ÝUtba b. Abī

Sufyān, 41n

quietism among ÝAlids, 9, 34, 35, 41

Rabīḥa bt. Muḥammad b. ÝAbdallāh b.

Abī Umayya b. Mughīra, 39

al-Rāzī, Fakhr al-Dīn, 23–4

Riḍā, Rashīd, 32

Robinson, Chase, 71

Rosenthal, Franz, 68

Rowson, Everett, 59, 82

Ruqayya bt. ÝAbdallāh b. al-Ḥasan b.

al-Ḥasan b. ÝAlī, 35

ṣadaqa (charity), 28–9

al-Ṣadr family, 50

al-Ṣadr, Muḥammad, 50

al-Ṣadr, Reza, 50

al-Saffāḥ (caliph), 41–2

Ṣaffārids, 80

Saljūqs, 53, 60

Sāmānids, 80

sayyids, 3–4, 86, 89

Scarcia Amoretti, Biancamaria, 9, 26, 33

Schacht, Joseph, 44

scholarship, as source of status, 71, 

82–5

al-ShāfiÝī, Muḥammad b. Idrīs, 45, 84

ShāfiÝīs, 43, 44, 45–6, 59, 82, 83

and ShiÝism, 83, 84

al-Sharīf al-Murtaḍā (naqīb), 7, 47, 53,

55

al-Sharīf al-Raḍī (naqīb), 7, 53, 55, 56

sharīfs, 3–4, 86, 89

ShiÝism

vs ÝAlidism, 1, 33, 48

role of ÝAlids in, 9, 81, 83

Twelver, and ShāfiÝism, 84

views on ÝAlid marriages in, 47–50

Stewart, Devin, 84

Sulaymān b. Dāwūd b. al-Ḥasan, 39n

al-Suyūṭī, 3–4

Szombathy, Zoltán, 25

al-Ṭabarī, Muḥammad b. Jarīr, 67–8

al-Ṭabāṭabāʾī, Abū IsmāÝīl, 26

Taheri, Amir, 28

Ṭāhir b. Zayd b. al-Ḥasan, 23

Ṭāhirids, 28, 77

Ṭālibid genealogies, 10, 13–14, 17–23,

37–9

Ṭālibids, definition of, 2–3

al-Ṭūsī, Muḥammad b. al-Ḥasan, 46,

47, 48

ÝUbaydallāh b. ÝAbdallāh b. al-Ḥasan b.

JaÝfar b. al-Ḥasan b. al-Ḥasan b.

ÝAlī, 78

Ukhayḍirids, 68

ÝUmar b. ÝAbd al-Azīz b. ÝAbdallāh al-

ÝUmarī (governor), 6

ÝUmar b. ÝAlī b. Abī Ṭālib, 3, 29

ÝUmar b. al-Faraj al-Rukhkhajī, 64, 70

Umm al-Ḥasan bt. ÝAlī b. Abī Ṭālib, 

39

Umm Ibrāhīm bt. Ibrāhīm b. Hishām 

b. IsmāÝīl b. Hishām b. al-Walīd 

b. al-Mughīra al-Makhzūmī, 39

Umm Kulthūm bt. al-Faḍl b. al-ÝAbbās,

41n
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Umm Kulthūm bt. Muḥammad b. al-

Ḥasan b. al-Ḥasan b. ÝAlī, 42n

Umm Salama bt. Muḥammad b. al-

Ḥasan b. al-Ḥasan b. ÝAlī, 35n

umm walads (slave women), 35, 75

Umm al-Zubayr bt. ÝAbdallāh al-

Makhzūmī, 39n

ÝUthmānids, marriage patterns of, 

34n

Veccia Vaglieri, Laura, 8

al-Walīd b. ÝAbd al-Malik b. Marwān,

41n

al-Walīd b. ÝUtba b. Abī Sufyān, 41n

women

information in genealogies on, 36–9

limits on marriage choices of, 35–6,

44–6, 54

Yaḥyā b. ÝAbdallāh b. al-Ḥasan b. al-

Ḥasan b. ÝAlī, 6, 34, 69n

Yaḥyā b. al-Ḥusayn b. Zayd al-Shahīd

b. ÝAlī b. al-Ḥusayn b. ÝAlī, 20, 65,

67

Yaḥyā b. ÝUmar, 28, 64–5, 82

Yaḥyā b. Zayd, 77

YaÝqūb al-Layth, 80n

zakāt (alms), 28–9

Zanj revolt, 69–70

Zayd b. ÝAlī, 48

Zayd b. ÝAlī b. JaÝfar b. Zayd b. Mūsā

al-Kāẓim, 25n

Zayd b. al-Ḥasan b. ÝAlī, 34n, 41n

Zayd b. al-Ḥasan b. Zayd b. al-Ḥasan

b. ÝAlī, 39n

Zaydīs, 18, 32, 48–9, 68, 77, 78–9

Zaynab bt. ÝAbdallāh b. al-Ḥasan b. al-

Ḥasan b. ÝAlī, 35

Zaynab bt. ÝAbdallāh b. al-Ḥusayn b.

ÝAlī b. al-Ḥusayn b. ÝAlī, 41–2

Zaynab bt. ÝAlī b. Abī Ṭālib, 4

Zaynab bt. Muḥammad al-Nafs al-

Zakiyya, 41–2

Zaynabīs, 3n, 4

Zomeño, Amalia, 45

al-Zubāra, Abū ÝAbdallāh al-Ḥusayn

Jawharak, 74, 82

al-Zubāra, Abū ÝAlī Aḥmad, 74, 78

al-Zubāra, Abū ÝAlī Muḥammad (last

Zubāra naqīb in Nishapur), 74, 82

al-Zubāra, Abū ÝAlī Muḥammad b.

Aḥmad (first naqīb in Nishapur),

74, 79, 80, 83, 85

al-Zubāra, Abū al-Ḥasan ÝAlī b.

Ḥamza, 74, 78n

al-Zubāra, Abū al-Ḥasan Muḥammad

b. Ẓafar b. Muḥammad b. Aḥmad

b. Muḥammad, 74, 78

al-Zubāra, Abū al-Ḥusayn Muḥammad

b. Aḥmad (naqīb, ‘caliph’), 57, 74,

79, 80–1, 83, 85

al-Zubāra, Abū al-Ḥusayn Muḥammad

b. Yaḥyā b. Muḥammad b. Aḥmad

(naqīb), 74, 79n, 81, 82

al-Zubāra, Abū JaÝfar Aḥmad b.

Muḥammad, 74, 77, 78–9

al-Zubāra, Abū Manṣūr Ẓafar b.

Muḥammad, 74, 78, 83

al-Zubāra, Abū Muḥammad Yaḥyā

(naqīb), 30–1, 57, 74, 79, 81–2, 83

al-Zubāra, ÝAlī b. Muḥammad, 74, 

78–9

al-Zubāra, Abū YaÝlā Zayd b. ÝAlī b.

Muḥammad, 85

al-Zubāra, Muḥammad, 74, 78

Zubāra family, 43, 59, 73, 74, 78–82, 86

al-Zubayr b. Bakkār, 17, 18

Zubayrids, 17, 34n, 40
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