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nam Muhammad al-Bagir was one of the most
udite Muslims of his age and played a significant
le in the history of early Islam. At once a versa-
e leader and scholar; he was also an authority

n the exegesss of the Qu{'faﬁ} the tradinons of the
rophet and all matters relating o the rites, rituals
1 practices of Islﬁm

sing hitherto largely. igﬁ%reﬂ shi‘1 sources, both
iblished andul'l'rrrjl.iblinﬁ':';‘ri, Arzina R, Lalani
cplores al-Bagir's pivotal contributions to Islamic
wught in its early formative period, contnbutions
at were powerfully to affect developments in-
hi'l law, theology and religious practice. This
udy gives particular attention to al-Baqgir’s vital
e in the formulation of the function and nature

" the imamate iself,

r Talani’s work presents the first systematic
wcount of the life, career and teachings of this
illiant eighth-century luminary. It will be of
cat benefit to students of Tslamic law, history
1d theology and will alsa be of interest to
odern Shil communities of all persuasions.
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As a token of my love for Him who inspired me
to undertake this study






The Institute of Ismaili Studies

The Institute of Ismaili Studies was established in 1977 with
the object of promoting scholarship and learning on Islam, in
historical as well as contemporary contexts, and a better un-
derstanding of its relationship with other societics and faiths.

The Institute’s programmes encourage a perspective which
is not confined to the theological and religious heritage of Is-
lam, but seeks to cxplore the relationship of religious ideas to
broader dimensions of society and culture. The programmes
thus encourage an interdisciplinary approach to the materials
of Islamic history and thought. Particular attention is also given
to issues of modernity that arise as Muslims seek to relate their
heritage to the contemporary situation.

Within the Islamic tradition, the Institute's programmes seck
to promote research on those areas which have, to date, re-
ceived relatively littdle attention from scholars. These include
the intellectual and literary expressions of Shi'ism in general,
and Ismnailism in particular.

In the context of Islamic societics, the Institute's programmes
are informed by the full range and diversity of cultures in which
[slam is practised today, from the Middle East, South and Cen-
tral Asia and Africa o the indusirialised societies of the West,
thus taking into consideration the variety of contexts which
shape the ideals, beliefs and practices of the faith.

vii
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These objectives are realised through concrete programmes
and activities organised and implemented by various depart-
ments of the Institute. The Institute also collaborates
periodically, on a programme-specific basis, with other institu-
tions of learning in the United Kingdom and abroad,

The Institute’s academic publications fall into several dis-
tinct and interrclated categories:

1. Occasional papers or essays addressing broad themes of the
relationship between religion and socicty in the historical
as well as modern contexts, with special reference to Islam.

2. Monographs exploring specific aspects of Islamic faith and
culture, or the contributions of individual Muslim figures
Or Writers.

3. Editions or translations of significant primary or secondary
texts.

4. Translations of poctic or literary texts which illustrate the
rich heritage of spiritual, devotional and symbolic expres-
sions in Muslim history,

5. Works on Ismaili history and thought, and the relationship
of the Ismailis to other traditions, communities and schools
of thought in Islam.

6. Proceedings of conferences and seminars sponsored by the
Institute,

7. Bibliographical works and catalogues which document
manuscripts, printed texts and other source materials.

This book falls into category two listed above.

In facilitating these and other publications, the Institute's
sole aim is to encourage original research and analysis of rel-
cvant issues. While every effort is made to ensure that the
publications are of a high academic standard, there is natu-
rally bound to be a diversity of views, ideas and interpretations.
As such, the opinions expressed in these publications must be
understood as belonging to their authors alone.,



Contents

Preface
Abbreviations
The Banu Hashim and Early Shi'i Imams

1. Introduction

z.  The Idea of the Imamate Before al-Bagir
Early Disputes about the Leadership
of the Community
Al-Husayn and Karbala
The Aftermath of Karbala
The Kaysaniyya

3.  Aspects of al-Bagir's Life and Career
Al-Baqir's Lagab and Succession
Al-Bagir's Rivals
Al-Baqir and Zayd
Al-Baqir and the Ghulat
The Controversy Over the Time of

al-Bagir's Death

xi
XV

20

21
2H
31
34

37
37
42
53

55



Al-Bagir's Views on the Imamate
The Qur'anic Basis of the Imamate
The Hadith Basis of the Imamate
The Theology of the Imamate

Al-Baqir's Views on Some Key Theological Issues
Imdn (Faith)

Tagiyya

Qada’ wa Qadar

Tauhid

Al-Baqgir in Traditionist Circles
Non-5hi't Circles
Transmitlers of al-Bagir

The Shi'i Circle

Shi'l Associates of al-Baqgir

Al-Bagir's Coniribution to Shi'f Jurisprudence

Some Legal Problems Common to the
Various Shi'i Groups

Mash ‘ala al-khuffayn

Nabudh

al-Jahr bi Bismillah

The Adhan or the Call to the Ritual Prayer

Qunut

Salat al-fandza

Epilogue

Nates

Bibliography

Inelex

Lirl

103
107

114

119
120

122
122
129
124
125

127
129

167
182



Preface

This study examines Imam Muhammad al-Baqgir's role in the
development of Shi'i thought. 'Thought’ rather than ‘theol-
ogy’ is justified here because, during the period under
consideration, rcligious doctrine was at the centre of the intel-
lectual and political life of the Muslim community. It had not
yet become an academic preserve for trained theologians. In
an environment where the early discussions and differences in
the community were focused on the question of who has the
right to rule, and contending with several competing groups,
al-Baqgir elaborated the idea of a non-rebelling imamate. This
was significant and timely as many had come to helieve that
the point of claiming the imamate was to bid for power, that is,
political power. Al-Baqir held that the institution of the ima-
mate was hereditary in nature and did not depend upon the
khuruj (rising) of the imam.

The strength of al-Baqir's school was its conviction that, be-
fore his death, the Prophet had expressly designated and
appointed ‘All as his successor by nass. This meant that the
imam's authority did not depend on any human electors or
the bay'a of the people. The hereditary character of the nass
was the crucial point in the doctrine put forward by al-Bagir.
Until then several contestants had maintained that they had
received the nass from one individual or another. Thus, the
idea of a hereditary nass restricted the number of those who

xi
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could claim leadership of the community.

Furthermore, since al-Baqir held that the imam was endowed
with hereditary “ilm on account of the nags, “true knowledge’
was confined only to the imam in the Prophet's tamily, not to
every member of the Prophet's family, and certainly not to the
whole community. He therefore held that the traditions of the
community as a whole were not valid as 4 proper source for
law. Only the raditions from the imam, or the traditions from
the Prophet as attested by the imams, were allowed. This atti-
tude of al-Baqir’s schooel toward the majority of the carly
community of the Prophet's companions was to change the
legal pattern of the Shi'a in the years to come. The basis ol
5hi'1 law and theology emerged from this attitude and was
turther elaborated within the circle of al-Baqir’s adherents. He
thus laid the toundation of a separate school of jurisprudence
— the madhhab ahl al-bayt - having distinct views on many as-
pects of figh. [tis interesting to note, however, that the reason
for the establishment of the madhhab akl al-bayt arises not so
much from the sphere of doctrine as in that of religious
practice. -

This book has been a labour of love and devotion for Him who
inspired me to undertake the study. In the writing of 4 hook of
this kind, many friends, relatives, colleagues and ‘educators’
inevitably play a part. I cannot name them all, but foremost
among them are my supervisor, Dr Ian Howard, with whose
support the first version of this work was completed; Professor
Willerd Madelung, who was not only my examiner but who
played a significant role in every sense of the word during the
preparation of the book; and Dr Farhad Dafiary, who not only
invited me to submit my work for publication, but also saw me
through the challenging process of converting a doctoral dis-
sertation into a book. I owe a great debt to them all,

In taking this work through its innumerable drafts and re-
drafts, | have had enormous intellectual and technical support
from various colleagues and associates, especially at The Insti-
tute of Ismaili Studies. I cannot name them all but 1 would like
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CHAPTER ONE

Introduction

The study of Shi‘ism has been one of the most neglected
branches of Islamic studies in the West. During the last few
decades, however, a select group of scholars have devoted seri-
ous attention to specific areas of Shi'i Islam. The pioneers in
this group include Rudolph Strothmann (18%7-1960) and
Louis Massignon (1883=1962) followed by Henry Corbin
(1903~-14%78). The contributions of Corbin are unique in pro-
viding an invaluable understanding of Shi't thought, both
Ismaili and Ithna'ashari. More recently, scholars like Etan
Kohlberg, Wilferd Madelung, Heinz Halm, Husain M. Jafri,
Moojan Momen, Farhad Daftary, M. A. Amir-Moezzi and oth-
ers have greatly enhanced our understanding of Shi't Islam.
Despite this recent research, the history and doctrinal de-
velopment of Shi'i Islam, especially the first two centuries, have
not received the share of modern scholarship they deserve.
The Shi'a have generally been regarded by Sunni
heresiographers as "deviators’ from the ‘norm’, representing a
heterodoxy as opposed to an orthodoxy. Many later Western
scholars of Islam, too, have adopted the same dichotomy and
have treated Shi'i Islam as a heresy. Considering that we owe
most of our sources to those who were in due course to be-
come the Sunni majority, it is not surprising that the Shi'is are
assumed to have diverged from the ‘true path’. The ‘ortho-
doxy-heterodoxy’ dichotomy gives a very simplistic view of an



2 Early Sha's Thought

extremely complex doctrinal development which evolved over
several centuries. In addition, this dichotomy, when understood
from a Christian context, is inappropriate because of the ab-
sence of any central ecclesiastical authority in Islam.

Muslim socicty is, and always has been, pluralistic. The mes-
sage of Islam was revealed in the cultural milieu of the time
and the resulting responses had o be gradual, interactive and
diverse. In the course of its rapid expansion, the umma estab-
lished by the Prophet assimilated a variety of social groups with
extremely diverse traditions and inclinations, This encounter
of Islam with a kaleidoscope of traditions naturally meant var-
ied interpretation as well as understanding. For the Shi‘a
themselves, Shi‘ism is one response to the message of Islam, a
response in which the role of ‘Ali b. Abi Talib is pivotal. The
Shi‘a see their genesis in the Qur'an and in the special rapport
that existed between the Prophet and ‘'Ali. This is based on
certain Qur’anic verses, several traditions of the Prophet and
various historical events that took place during the lifetime of
the Prophet. More specifically, the Shi‘a believe that the
Prophet Muhammad appointed ‘All as his successor at Ghadir
Ehumm not long before he died.!

Shi‘ism has usually been explained with reference to politi-
cal and social factors, More emphasis needs to be placed on
the religious phenomenon of Shi'i Islam which was the crucial
factor in determining its external history. In this sense, Shi'ism
is believed to have existed at the time of the Prophet, when a
group of individuals including Salman al-Farisi, AbG Dharr al-
Ghiffari, al-Migdad b. al-Aswad al-Kindi and ‘Ammar b. Yasir
used to be referred to as Shi‘at ‘Afi and Ashab ‘Ali.* The word
Shi‘a literally means follower or supporter, and in the early
days of Islam it was used in conjunction with other individuals
such as 'Uthman and Mu'awiya, With time, however, the word
came to specifically denote those who su ppnru:d *All, both re-
ligiously and politically.

Historically, the roots of 5hi'i Islam go back to the time im-
mediately following the Prophet Muhammad’s death when Abil
Bakr was elected by some of the companions as the Prophet’s
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successor, or khalifa (caliph) at the sagifa (assembly hall) of
Bani Sa‘dda in Medina. The election was carried out in haste
as the nvalry between the Ansar (indigenous Medinans) and
the Muhajirin (Meccan immigrants) threatened to sphit the
community. ‘Ali, who was a cousin of the Prophet as well as his
son-in-law, was not present at the deliberations since he had
stayed at the Prophet's deathbed. Although "Ali was not sent
for, it is significant that at the sagifa some people did object to
giving bay ‘a (allegiance) to Aba Bakr, declaring that they would
not offer bay‘a to anyone but ‘All, Such sentiments, contained
in the earliest surviving historical material, are extremely im-
portant from an historian’s point of view.

These sentiments survived in varying degrees during the pe-
riod when the Muslims were led by Aba Bakr for over two years
and then by ‘Umar for nearly ten years. Upon "Umar’s death,
‘Ali was offered the caliphate on conditon that he rule ac-
cording to the Qur'an and the sunna of the Prophet as well as
the precedents set by Aba Bakr and '‘Umar. Some traditions
maintain that he declined the second condition, while others
maintain that he agreed to do so to the best of his ability. How-
ever, his reply was considered evasive and the caliphate was
offered to 'Uthman. It was in 'Uthman’s time that a popular
movement first appeared in Kifa in favour of 'Ali, calling for
the removal of ‘Uthman. Malik al-Ashtar became the leader of
the movement, and although he and the Kifans played no role
in the siege of the caliph’s palace carried out by the Egyptians,
he played a major role in securing "Ali’s succession. ‘Uthman
was assassinated during the insurrection in Medina and amidst
this chaos "Ali was elected as the fourth caliph in the year 55/
656. He immediately had to face a rebellion from two of the
Prophet’s companions, Talha and al-Zubayr, who were joined
by ‘A'isha, a widow of the Prophet and daughter of Abu Bakr.
The three were defeated by 'Ali at the Battle of the Camel with
particular help from Milik al-Ashtar, who managed to arouse
Kafan support. But "Ali also encountered major opposition
from Mu'awiya, a relative of ‘Uthman and the governor of Syria.
This led to the prolonged and inconclusive Battle of Siffin in
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26,/657, as well as to the secession of the Khawirij (Khirijiyya)
or 'separatists’ from 'Ali’s army.

In 40/661, when 'Ali was assassinated by a Khariji, Ibn Mul-
jam, his son al-Hasan was elected caliph. However, al-Hasan
ceded the caliphate to Mu'awiya, who had managed to bribe
his commanders and was threatening to attack. Mu‘awiya then
went on to found the Umayyad dynasty (41/661-132/750).
After the death of al-Hasan, his brother al-Husayn, counting
on the support promised by the people of Kifa, eventually set
out to challenge Yarid, son of Mu'awiya, who had succeeded o
the Umayyad throne. But the promised support crumbled and
al-Husayn met his tragic death at the hands of Umayyad forces
at Karbala in 61 /680, This tragedy evoked powerful emotions
and became the focus of profound themes of guilt and betrayal.
‘All and his sons, especially al-Husayn, played a significant role
in promoting Shi'l sympathies.

"Ali is assigned a crucial role in history by all Muslims. To
the Sunnis, he was a great champion of Islam in its early strug-
gle to survive, and one of the ‘rightly-guided’ caliphs who
features as the fountainhead of esoteric knowledge. “Ali fig-
ures at the head of most of the initiatory chains (silsilas) of
Sufi orders and he is also credited with laying down the first
rules of Arabic grammar. To the Shi'a, however, "Ali had a spe-
cial spiritual function alongside that of the Prophet, which, in
their view, gave him pre-eminence and endowed him with the
right o the leadership or imamate, and this function was passed
on by designation to his descendants. The Prophet
Muhammad's affection and regard for "Ali were evident to all.
As noted, they were cousins, and ‘Ali was married to the Proph-
er’s daughter Fatima. In addition, Ibn Ishaq notes that the
youthful "Ali had been brought up in Muhammad's care, and
was the first male to believe in him and accept the message of
Islam. Muhammad himself had been brought up in the house-
hold of ‘Ali's father, Abn Tilib, who at the time was the chief
of the Bant Hashim clan of the Quraysh.

In the lifetime of the Prophet, his close kin (ahl al-bayl) en-

Jjoyed a unique religious status recognised by the Qur’an, More
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specifically, "Alf had a special rapport with the Prophet which
did not go unnoticed among certain sections of the commu-
nity. As is known, 'Ali was singled out by the Prophet for certain
important tasks and was involved in many farreaching deci-
sions which were either preceded or followed by Qur'anic
injunctions. At the age of thirteen, "All responded to the Proph-
el's earliest request for help when the injunction was revealed:
‘And warn thy clan, thy nearest of kin' (26:214).2On the night
when the Prophet left Mecea for Medina, 'Ali occupied his bed,
shocking the conspirators who had come to kill the Prophet.
When the Prophet emigrated to Medina he established an
ukhitunsa (or brotherhood) so that every muhdjir had an ansar
as a brother; he himself chose *Alf as his brother, another indi-
cation of his affinity towards him.4

[n the course of Islam's struggle for survival, "Ali’s display of
courage made him a renowned warrior whose stamina and skill
were to become legendary. In most early expeditions, such as
Badr and Khaybar, 'Ali was the standard-bearer, and at Fadak
and Yemen he led as a commander. Holding the standard at
Khaybar was another of 'Ali's distinctions; this much coveted
honour was bestowed after the Prophet announced that the
banner would be given to the man who loved God, His Mes-
senger and through whom God would grant victory.® The
famous tradition You are to me as Aaron was to Moses', re-
corded by almost all historians and traditionists, was addressed
to "Ali when the Prophet, on leaving for the Tabuk expedition,
appointed his son-in-law as his deputy. Furthermore, the task
of communicating the Sira al-Bard'a to the people of Mecca
was initially given to Aba Bakr, but following a Qur'anic rev-
elation 'All was asked to deliver the message, retrieving the
chapter from Abt Bakr."

Another relevant episode is that of mubdhala (mutual curs-
ing} which is connected with the Qur'anic verse 3:61 where
the Prophet is addressed: 'If anyone disputes with you in this
matter [concerning Jesus] after knowledge has come to you,
say: “Come, let us call our sons and your sons, our women and
your women, ourselves and yourselves, then let us swear an
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oath and place the curse on those who lie.” This verse was
revealed when the Christian delegation from Najran visited the
Prophet in the year 10/631-2 because they did not accept the
Islamic doctrine on Jesus. Although the mubahala did not, the
reports tell us, take place, as the Chnistians excused themselves
from it, the Prophet's proposal to invelve the family in this
ritual under such religious circumstances, and its sanction by
the Qur'an, must have raised the status of his family.

The Qur'an thus accords the ahl al-bayt of the Frophet an
clevated position above the rest of the faithful. In the light of
the narrations of the Qur'in on the succession of the previous
prophets, it is highly probable that the Prophet saw his own
succession in the same light. As the Shi‘a see it, the Prophet
was, in his own way, preparing the Muslims and giving them
indications of his preference before declaring ‘Al as the mawla
(or ‘master’) of the people at Ghadir Khumm. It seems rather
odd that if, as the Sunnis hold, the Prophet did not designate
a successor, Abli Bakr should break with the Prophet's sunna
by explicitly appointing 'Umar as his successor as well as putting
it in writing. This suggests the possibility of the Shi'i view that
the Prophet did in fact appoint ‘Alf explicitly, but that the com-
munity decided to ignore his choice.

Unitil the time of al-Husayn, there seems to have been no
dispute about leadership among the Shi‘a themselves. After
his tragedy, differences arose resulting in various Shi'i groups.
These groups acknowledged imams mainly from the descend-
ants of al-Hasan and al-Husayn, the sons of Ali by Fatima, and
Muhammad b. al-Hanafiyya, his son by Khawla of the Bana
Hanifa tribe. The identity of the Shi'l imams, that is, which of
‘Ali’s descendants inherited his authority, as well as the discus-
sion about the nature and extent of his authority, have always
been one of the main reasons for the existence of several ten-
dencies and inclinations among the Shi‘a who, from the time
of al-Husayn, were never a monolithic group.

Within a year of al-Husayn's tragedy, a movement known as
the Tawwabun (Penitents), those who repented their inability
to help al-Husayn in his hour of trial, arose to fight the
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Umayyads. However, they were overwhelmed by the Umayyad
forces and most of them lost their lives. Those who survived
joined al-Mukhtar b. Abi ‘Ubayd al-Thaqafi, who had been in
exile for his participation in the Kiifan revolt under Muslim b.
'Aqil, and who organised his own movement calling for the
avenging of al-Husayn's death. It is believed that al-Husayn's
son Zayn al-'Abidin was approached and, on his refusal,
Muhammad b. al-Hanafiyya became the figurchead of
Mukhtar’s movement Mulkhtir was able to mobilise the mawals,
the non-Arab Muslims who were treated as second class citi-
zens under the Umayyads. In 66/685 he successfully revolted
in Kafa, proclaiming Muhammad b. al-Hanafiyya as the Mahdi,
the divinely-guided saviour who would establish justice on earth
and deliver the oppressed from tyranny (zufm). This doctrine
proved very appealing to the mawak, who were considered so-
cially and racially inferior to Arab Muslims. They provided a
valuable recruiting ground for any movement opposed to the
exclusively Arab order under the Umayyads. Mukhtir's suc-
cess proved shortlived but his movement survived under the
name of Kaysaniyya.

Meanwhile, a small group of Shi‘a supported al-Husayn's
only surviving son, ‘Al b. al-Husayn, who carried the title of
Zayn al-‘Abidin, ‘the Ornament of the Pious’. The situation in
which he found himself after Karbala led Zayn al-*Abidin to
avoid participation in political life. Under Zayn al-'Abidin’s son
Muhammad al-Baqir, who is the subject of this study, this group,
later known as the Imamiyya, began to acquire prominence, It
has been generally assumed that al-Baqir led an inconspicuous
life. Some modern scholars have not only doubted his achieve-
ments, but even doubt whether he claimed the imamate for
himself.? However, an investigation of these issues, from the
5hi'l as well as the general Islamic perspective, suggests that
there is substantial evidence to show that, although al-Baqgir
refrained from taking part in active politics, he played a sig-
nificant role in history, both from an intellectual and religious
point of view. He emerges as a versatile leader and scholar con-
versant not only in matters of rites and rituals, but also in the
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exegesis of the Qur'an, the traditions of the Prophet, ques-
tions pertaining to law as well as theological topics of both a
mundane and a spiritual natare. Before al-Baqir’s time, Shi'i
learning had not come into its own. Al-Bagir's life saw a flower-
ing of knowledge in various fields. That he played a pivotal
role in this cusp of history is attested by the vast number of
traditions that have been reported from him. He was also the
first 8hi'l imam to engage in systematic teaching.

Al-Bagir lived at a critical juncture in Islamic history. The
study of the Qur'in was a principal concern of Muslims. Steps
were taken to establish a more adequate script as well as to
construct rules of Arabic grammar in order to preserve the
Dur’'anic text from corruption. The first such attempts were
made in Kifa and Basra, for it was there that the need was first
felt. However, Medina, where al-Bagir resided, continued to
be regarded as the centre of religious learning where the foun-
dation of studies connected with the Qur'an was laid, The
interpretation of the Qur'dn also necessitated a careful study
of its grammatical structure and vocabulary, giving rise to the
twin sciences of philology and lexicography. The manner in
which Qur’anic passages were applied was based on recollec-
tions of actions or sayings of the Prophet which had some
bearing on the subject of the text. Rules for conducting daily
life and affairs were also soughtin the practice of the Prophet
(sunwna). Thus the science of tradition (kadith) came into be-
ing. The study of the Qur'in and hadith formed the basis upon
which the study of kalam (theology) and figh (jurisprudence)
were built. Thus, al-Bagir lived at a time when various scholars
were pursuing these studies and travelling far and wide in search
of traditions. These traditions necessarily included much his-
torical material, mainly about the Prophet’s military expeditions
(maghazt) as well as other aspects of his life (stra). Alongside
this material, however, accounts of early Islamic history also
began to appear.

By the time of al-Baqir, the various groups had begun to
argue over different juridical issues. The waditionists opposed
the jurists regarding the position of the sunna of the Prophet
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and the exegetes gave varying interpretations of (Jur'anic verses,
all apparently based on Prophetic traditions. Furthermore, se-
rious theological discussions took place among scholars on
topics revolving around the imamate such as imdn, islam and
gada’wa qadar, some of which had obvious political undertones.
Therefore, it is also to this period that we may trace the rudi-
ments of many of those religio-philosophical movements and
religio-political communities which formed the earliest sccts
such as the Kharijiyya, the Qadariyya and the Murji'a. The Shi'a,
one of the camps into which the Muslims split on the issue of
the imamate, also took clear shape during al-Baqir's period.,

As noted earlier, it was over the person and function of the
head of the community that differences and discussions arose.
This naturally evoked different responses and opinions. One
of these concerned the question of the fitness of the ruler to
rule when he sins. This doctrine of “sin’ became the most char-
acteristic feature of the Kharijiyya, who seceded from "Ali’s
army, protesting at the proposal to arbitrate. They put forward
the slogan *la hukm illa hillah', 'decision belongs to God alone’.
They believed that any Muslim, including the imam, on com-
mitling a mortal sin becomes an apostate and hence deserves
death.

At the opposite extreme (o the Kharijiyya, and mainly as a
reaction to it, were the Murji'a, who shrank from judging hu-
man conduct, leaving this exclusively to Ged, to be determined
after death. By refusing the wmma the right to judge, the Murji'a
denied the duty to ‘enjoin good and forbid evil’, thus encour-
aging political quietism. But the question of human or moral
responsibility continued to trouble the community. From
around 70/ 6g0, the Qadariyya, so called because they debated
the meaning of the Qur'anic term gadar, ‘predeterminism’,
upheld in one form or another the principle of free will, be-
lieving that man was the author of his acts and human will was
free. The term gadariseems Lo have been used in diverse senses
by various people. In Basra, the Qadariyya were a school of
theology, but in Syria they were primarily a movement holding
that the ruler was answerable for his actions, and that if he
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should be guilty of unrighteousness he should abdicate or be
removed.

The reaction to this view was the emergence of the Jabariyya,
who held that man's actions were completely predetermined.
In addition to these movements or schools, ad hoc responses to
problematic situations were made by individuals with greater
or lesser influence such as the companions, mystics and politi-
cal lcaders. It was in such an environment that al-Baqgir
responded to the numerous queries that were brought to him
by Shi‘a and non-Shi‘a alike.

During al-Baqir's time, many groups were dissatisfied with
their rulers. The pious were undoubtedly disturbed at the state
of affairs into which society had sunk. They detested especially
the rulers who, by leading a luxurious life themselves, set an
undesirable example to others, thus sanctioning that which
religion abhorred. The twin cities of Mecca and Medina, espe-
cially Mecca, had been transformed into centres of luxury where
wealth and singing girls from the conquered lands poured in.
This led many people to indulge in pastimes like chess, back-
gammon, dice and habits such as drinking and gambling. In
such an atmosphere it was not long before poetry began to
reappear, especially of the sensual type like that of "Umar b.
Abi Rabi‘a in Mecca and Jamil in Medina.

Another cause of widespread discontent was the division of
society between the ruling class, formed by the caliph’s family
and the aristocracy of Arab conquerors, and the non-Arab
Muslims who were clients (mawali) to the Arab tribes. Their
espousal of Shi‘i and Khariji causes in 'Irag, Persia and else-
where was one way in which the maewali expressed their
dissatisfaction. Thirdly, there were the non-Muslims, i.e, Chris-
tians, [ews and others who were known as dhimms for the tribute
they paid in return for protection (dhimma). Last on the social
ladder stood the slaves,

Thus, during the period in which al-Bagir lived, groups of
Muslims expressed their dissatisfaction in a number of ways —
some resorting to political action, some acquiescing and oth-
ers diverting their energies (o religious learning. Al the same
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time, these groups placed before the people some hope of lib-
eration which, they believed, could only be achieved through
a divinely-inspired leader. Most believed that this leader, al-
Mahdi, the rightly-guided, could come only from the Prophet’s
family, the ahl albayt Since the identity of the ahl al-bayt, espe-
cially after al-Husayn, was open to speculation, many members
of the Prophet’s family exploited the situation and a variety of
competing organisations appeared, cach claiming some con-
nection with the Prophet's family. Among the dissatisfied were
several Shi'l groups. Many of these not only publicly denounced
the Umayyads but wanted to take immediate political action
against the established regime. Thus the various groups such
as those organised by Mukhtar, the Kaysaniyya in its various
branches, the Zaydiyya and its sister branches as well as other
‘Alids like alHasan al-Muthanna, who promoted the cause of
his son al-Nafs al-Zakiyya, all put forward different conceptions
of the imam and the imamate.

For example, the Kaysiniyya believed in the idea of a future
deliverer who would restore justice. This notion stemmed from
their eschatological doctrine of ghayba, the absence or occulta-
tion of an imam who will reappear as the mahdi Other doctrines
which distinguished the Kaysaniyya were that they condemned
the first three caliphs before "Ali as nsurpers and considered
‘Ali and his three sons, al-Hasan, al-Husayn and Muhammad
b. al-Hanafiyya, as successive, divinely appointed imams en-
dowed with supernatural qualities. They taught raf'a, the return
io life of the mahdi with his supporters for retribution before
the giyama. They also believed in bada’, the possibility of a
change in God's decisions. The Zaydiyya, on the other hand,
propagated a more aggressive and revolutionary policy, They
did not believe that the imamate was hereditary in nature. For
them, the whole point of claiming the imamate was to bid for
power, that is political power. This implied that the imam had
to rise, sword in hand, scize power and thus gain recognition
and authority.

To bring some sort of order to the chaos that prevailed, and
to the divergent concepts of the imamate, al-Baqgir put forward
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his own theory of the imamate based on the Qur'an and hadith.
He also explained the necessary qualities and attributes that
an imam had to possess, such as “ilm and “isma. These distin-
guished the imam from others and made him afdal afnas, the
best of mankind. In this manner, the imam declared himself
as the representative of God on earth and the rightful inter-
preter of His words, By demonstrating the imam's role in
providing both true knowledge in this world and intercession
in the herecafter, al-Bigir also proposed a theory of the ima-
mate that was not necessarily political and therefore did not
depend on the acquisition of political power. This was quite
timely as many had come to believe by then that the imam had
to rise and assert his claims to political power. Since al-Baqir's
theory did not pose a direct threat to the reigning Umayyads
he was left in peace to pursue his intellectual and religious
actvities.

Around the same time the pious —usually referred to as the
general religious movement or the “plous movement’ — were
also beginning to construct allencompassing religious and ethi-
cal codes of conduct. The result was a vanety of mterpretations
given by different scholars on a number of questions. Evidence
from this period shows that al-Bagir was an eminent and dis-
tinguished scholar of hadith. Numerous people sought his
adlvice on many issues as well as the wraditons of the Prophet
on which he was considered a reliable authority, Al-Bagir played
a significant role in the development of the prophetic tradi-
tions. Just before his time, the sunna was considered the
‘custom” of a particular place and many scholars would give
Judgements according to the ‘custom’ of their own particular
area rather than the traditions of the Prophet. Along with the
"plous movement’, al-Baqir emphasised the importance of the
sunna of the Prophet, but whereas the former included the
traditions of the whole community — the traditions of the early
community as well as those of the Prophet — al-Baqir accepted
only traditions of the Prophet that were reported by the im-
ams from the Prophet’s family.

Al-Baqir’s approach formed the basis from which Shi'i law
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and theology emerged. He thus became instrumental in found-
ing a separate school, the madhhab ahl al-bayt, having distinct
views on many aspects of figh. Moreover, like the ashab al-hadith,
al-Bagir and his school also rejected the use of ra'y (opinion)
and giyas (analogy) when giving judgements on juridical ques-
tions. Thus, amidst the varying interpretations given by the
different scholars, al-Baqir's followers were able to seck advice
and guidance from him on such legal matters and this distin-
guished them from other groups.

Al-Bagir also contributed to the theological doctrines con-
cerning iman, tagiyya, gada’ wa gadar, the unity of God, as well
as a host of other topics that were discussed and hotly debated
in his time, Thus, he emerges not only as the guide and spir-
itual leader of a particular group, having founded a separate
school and provided a doctrinal basis for it, but also as one of
the most distinguished scholars of the period, disseminating
knowledge on all aspects of Muslim life.

As noted earlier, scholarly studies of the early history of Shi‘i
Islam have been deplorably inadequate. This has been mainly
because contemporary Shi'l sources have not been available,
and because of the persistence of an Orientalist tendency to
study Shi'ism from a Sunni perspective. For this reason, in ad-
dition to the general Islamic sources and Western stidies on
the period, particular attention will be paid in this study to
Shi‘i sources which have so far been virtually ignored. Among
the general Islamic sources that have been used, the most im-
portant are the chronicles such as those produced by al-Tabari
(d. 311/923) and alYa'qubi (d. 284/8q7). Then there are
the biographies of prominent figures in collections such as the
Ansab al-ashrafof al Balidhuri (d. 279/8q2), the Kitab altabagat
ofIbn Sa'd (d. 231/845) and the Ta'rikh madinat al-Dimashq of
Ibn ‘Asakir (d. 572/1176), which is essentially a biographical
dictionary. Some relevant background material is also found
in works written on the theme of the Arab conquests (futih)
such as the Futih albuldan of al-Balidhuri, the Futih Misr of
Ibn *Abd al-Hakam and the Kitab al-futih of Ibn A'tham al-Kafi
{Il. 2nd-grd/gth century).
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Poetry from the period by poets such as Abn al-Aswad al-
Du'ali, Kumayt, Farazdaq and others has also proved useful, as
has the collection of verses and biographical details about po-
ets in the Kitab al-aghani of Abn al-Faraj akIsfahant (d. 357/
g67). Another such work is the Kitab al-shi'r wa tshu'aria"of Ibn
Qutayba. There is also a tradition of heresiographical works in
which the heliefs, practices and the main personalities of the
various Muslim groups involved are described. One of the ear-
liest is the Magalat al-dslamiyyin of al-Ash'ari (d. 324/935).
However, al-Shahrastani’s (d. 548/1153) Kitab al-milal wa al-
nifal, although late, is an outstanding work in this category. In
addition, general Muslim works on tafsirand hadith, as well as
the biographical literature such as Tahdhib altahdhib of Ibn
Hajar al-' Asqalani are useful. These and other such works have
been listed in the bibliography under general Islamic sources
and have been used extensively.

An attempt has been made in this survey to include Shi'i
sources of all persuasions = Zaydi, Ithna'ashari and Ismaili.
Among the Zaydi sources, one particular manuscript has been
extensively used, especially in the chapter on al-Bagir's contri-
bution to figh, namely the Amali Ahmad b, Tsa of Muhammad b.
Mansir al-Muradi,?which contains many traditions of al-Bagir
reported from Aba al-Jarad on different juridical issues such
as praver, divorce, the rites of pilgrimage and other miscella-
neous aspects of figh. Alongside the Majmi* al-figh attributed
to Zayd b. "Ali, other Zaydi sources have been used mainly from
the quotations of Western scholars.

As far as Ithnia'ashard sources are concerned, the carliest
extant works are collections of hadith known as usul (singular
asl). The number of wgpil is usually estimated at 4oo, of which
only thirteen are known to have survived in manuscript. Their
contents include traditions of a historical, doctrinal, legal, an-
ecdotal and polemical nature, At a later stage, these various
usul, most of which are attributed to the disciples of Imams
Baqir and Ja'far al-Sadiq,'” were incorporated into larger works
known as jawami*which in turn served as sources for subsequent
Shi'i works. Among Ithna‘ashari compilations a unique position
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is occupied by those concerned with the virtues and preroga-
tives of the imams. One of the earliest of these to have survived
is the Basa'ir al-darajat of Muhammad b, al-Hasan al-Saffar al-
Qummi (d. 2go/g63). It is believed that al-Saffar included in
this work many of the sayings from a document (sakifa) which
the Prophet dictated to *Ali.'" Many of the traditions found in
the Basa'ir were incorporated by Abn Ja‘far Muhammad b,
Ya'qiih al-Kulayni (d. 329/041) in his major work al-Kaft fi ‘ilm
al-din which is divided into three parts: al-usitf, al-furii’ and al-
rawda. 1t 15 the usiland fura'which are relevant to this study.

A work that is rarely used by scholars is the fthbat alwasiyya
artributed to al-Mas‘tidi (d. 346/957) in which the transfer of
the ruling authority and the religious testament of the ancient
patriarchs from generation to generation since the creation of
Adam is described. Another work that also has traditions on
the nature of the imamate, as well as on other theological is-
sucs, is the Risdla al-i'tigadat al-imamiyya of Abt Ja'far
Muhammad b. "Ali Ibn Babawayh (d. ¢81/gg1).

In addition to traditions regarding the imamate, there are
numerous others dealing with the virtues of "Alf, the first imam,
and his right to rule. These are grouped wogether under titles
such as Khasa ts, Mandgibor Fada il ‘Al Among many such works
mention may be made of the Khasa'ts Amir al-Mu'minin of
Muhammad b. al-Husayn al-Sharif al-Radi (d. 406/1015). The
biography of 'Ali and other imams has been dealt with by the
renowned Ithna'ashari scholar, Muhammad b. al-Nu'man al-
Shaykh al-Mufid (d. 415/ 1022) in his Kitab alershad. Al-Mufid
is also the author of the Kitab aljamal which contains tradi-
tions relating to the Battle of the Camel (36/656). Another
work used in this study is the Nahj albalagha, the sermons of
*Ali as collected by al-Shanf al-Radi.

An invaluable source of traditions is provided by the early
5hi'i Qur'an commentaries. One such work is the Tafsir al
Qummi of Aba al-Hasan ‘Ali b. Ibrahim al-Qummi (d.c. 307/
g19). This Tafiir contains much historical material related to
the Sira but hardly pays any attention to linguistic problems
and ignores many difficult Qur'anic passages, perhaps due to
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its polemical nature. AQummi’s first transmitter, Ab al-Fad]l
al-'Abbas b. Muhammad b. al-Qasim, incorporated into the
work traditions from the Tafsir Abu al-Jarid, otherwise referred
to as the Kitdb al-Bagir by Ibn al-Nadim. This is the Qur’an com-
mentary which Aba al-Jarad Ziyad b. al-Mundhir transmitted
from al-Baqir. Other later Qur'an commentaries include al-
Tibyan fi tafsir al-Qur'an of Abn Ja'far al-Tasi (d. 460/ 1067)
and the Majmit' albayan fi tafsir al-Qur'an of al-Fadl b, al-Hasan
al-Tibrisi (d. 548/1153). These commentaries also contain
many traditions although their main concern is with legal, lin-
guistic and doctrinal problems.

Besides the Usil al-arba‘u-mi'ah and the Furit’' min al-haft
mentioned earlier, Shi'i traditions of a legal nature are also
found in the Man & yahduruhu al-fagth of Ibn Babawayh and
Abn Ja'far al-Tasi's Tahdhib al-ahkam and al-fstibsar. In fact le-
gal traditions are also found in al-Himyari's Qurb alisnad which
is earlier than al-Kulayni's alKafi Another earlier work which
has a section on jurisprudence is the Kitab al-mahasin of Ahmad
b. Muhammad b. Khalid al-Barqi (d. 274/887). Al-Barqgiis also
the author of the Kitab alrijalin which he has listed the follow-
ers of the various imams. Later writers have commented upon
these traditions, of which one of the most popular is the Wasa'il
al-Shi'a ila ahadith al-shari'a by Muhammad b. al-Hasan b. al-
Hurr al-‘Amili (d. 1104/ 16g3).

Another category of Shi'i traditions are works known as the
amali. These are dictations taken down by pupils from their
shaykhs. As the amali were usually dictated at a number of suc-
cessive sessions (majalis, sing. majlis) they have sometimes been
also referred o as majalis. Several such works have come down
from preminent scholars like Ihn Babawayh, al-Mufid, al-Sharif
al-Murtada and Aba Ja'far al-Tusi. The traditions in these works
are not grouped according to specific themes but relate to dif-
ferent historical, doctrinal and legal issues.

Another useful source is the ‘Umdat al-talib, a Shi'i genea-
logical work by Ahmad b. ‘Ali, known as Ibn ‘Inaba (d. 82r/
1422), who is well informed about the early Shi'l movements.
Important material for the early period is also preserved in the
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voluminous works of some later Shi‘i writers. Among them may
be mentioned the Managib Al Abi Talib of Ibn Shahrashab (d.
588/1192). A prolific writer who has wrillen cxtensively on
hadith, theology and history is Hasan b. Yasuf b, al-Mutahhar
al-Hilli (d. 726/ 1325). But perhaps the most famous and use-
ful source is the encyclopaedic work, Bihar el-anwar by
Muhammad Bagir b. Muhammad Taqi al-Maijlisi (d. 1110/
1700). Using a vast variety of Shi'i sources which are scrupu-
lously mentioned, al-Majlisi’s work provides valuable
information on early Shi'i history, doctrine and tradition.

Among Ismaili sources, one of the carliest works that has
been particularly useful in this study is the Kitab alzina of Abu
Hatim al-Razi (d. g22/933)."" The section of interest here is
the seventh dealing with Muslim schools and sects which has
been edited by an Iragi scholar, al-Samarra’i, and published in
the appendix of his book al-Ghuliuww wa al-firag al-ghaliyya ft al-
hadarat al-istamiyya. Another early Ismaili writer whose VATIOUS
works have heen extensively used is al-Qadi al-Nu'man (d. 63/
974), a versatile scholar who seems to have been equally at
ease writing history, theology or law. Among his various works
is the Shark al-akhbarwhich has recently been published in three
volumes.'s A further work of al-Qadi al-Nu'man which is in
manuscript, and which has proved useful, is the Managib It ahl
al-bayt wa almathalib Bani Umayya. Use has also been made of
al-Nu‘man’s Kitab al-idah, one of the earliest and most compre-
hensive works on figh of which only a portion, on salat, has
survived:'t his Da'a‘im al-fslam and its corresponding esoteric
works, Ta'wil al-da‘d‘imand the Asas al-ta'wil, hoth of which have
been edited: the Kitah alhimma fi adab atba' al-a’imma which
deals primarily with the subject of the imamate and al-Urjiza
al-mukhtdra,'sin which al-Nu‘man explains the idea of the ima-
mate and other related aspects in a poem. Other works of
al-Qadi al-Nu'mian on figh, include al-Urjiza al-muntakhaba,
Mukhtasar al-idah, Kitab al-igtisar, Kitab alyanbu’, Mukhtasar al-
atharand Ikhtilaf usil al-madhahib,'®

The earlicst esoteric work to contain some useful informa-
tion is the Asrdr alnutaga’ of Ja'far b, Mansir al-Yaman, a
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contemporary of al-Qadi al-Nu'man. The Asrar is closely con-
nected with another work by this author, the Sara'ir al-nutaga)
and appears to be a revised and amplified version of the latter.
Ja'tar b, Mansar al-Yaman has written a number of other works
and is considered to be one of the leading exponents of ta wil,
Many of his works, such as the Kitab al-fard'id wa hudid al-din,
which contains esoteric interpretations of the Qur'anic chap-
ters Yusuf, Kahfand Nur, are still in manuscript form. Others,
such as the Kitab al-hashfare edited, An interesting work that is
ascribed to him is the Kitab al-fatarat wa al-giranat.' This work,
which deals with the prophecies and occult sciences believed
to have been revealed by "Al, is also known as the Kitab aljafy
of Mawlana ‘Ali b: Abi Talib."* Another si gnificant work of Ja'far
b. Mansur is the Shawahid wa al-bayan, also unpublished, which
discusses Qur’anic verses referring to ‘All and his successors.

Another work that has been used in this study is the Risala fi
at-tmama by Abu al-Fawaris Ahmad b. Ya'qub (d. 413/1022).
This consists of answers given Lo various questions put to him
concerning the imamate. Al-Mu'ayyad f1 al-Din al-Shirazi (d.
470/ 1077) was yct another learned Ismaili scholar whose many
works are mostly in manuscript. The exceptions are Sira al-
Mu‘ayyad and the Diwdin al-Mu‘ayyad, both of which have been
edited by M. Kamil Husayn. The first two volumes of his great
work, al-Majalis al-Mu’ayyadiyya, consisting of 8oo majalis in
eight volumes are found in M. Harithi, Majmit* al-tarbiya while
some of his majalis are summarised by Muscati and Moulvi in
their Life and Lectures of al-Mu ‘ayyad.

A work of a slightly later scholar that has also been used in
this study is the *Uyiin alakhbar of Idris ‘Imad al-Din (d. Bya/
1467} which is in seven volumes. The volume most relevant
for this study is the fourth, which has been edited by Mustafa
Ghalib. It consists of biographies of the imams after ‘Ali until
the last imam of the dawr alsatr (period of concealment). Idris
has written many other works besides the ‘Uyin, famous among
which is the Zakr al-ma‘ani, his work on haga tq (inner truths).

One of the major problems of early Arabic and Islamic
historiography revolves around the historicity of sources, As is
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known, most of these sources depended on a body of knowl-
edge known as hadith literature, both Sunni and Shi‘i. In time,
next to the Qur'an, hadith came o be regarded as the most
important body of Islamic textual material responsible for the
development of religious and ethical thought in Islam. The
literature itself is unusually abundant and undoubtedly it is
difficult to authenticate all that has been handed down (o us.
In the case of al-Bagir, even if certain traditions from him are
spurious, we should not discard his entire tradition as fictitious.
The approach employed in this study is that of judicious use
rather than outright rejection. Moreover, it should be borne
in mind that these traditions represent not only the beliefs of
the Muslims of the time but they constitute the mirror in which
the Shi'i consciousness revealed its own aspirations.
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The Idea of the Imamate Before
al-Baqir

In general, the Arabic word imam means 'leader’ or ‘master’
and often refers to a leader of a community or an authority in
a field of scholarship. In Islamic law and theology, it is techni-
cally applied to the legitimate successor or the supreme leader
of the Muslim community; it is also applicable to the leader of
the ritual prayer (saldf). Historically, the question of leader-
ship, imamate, has aroused and elicited various responses within
Muslim society. The Sunnis have supported the actual holder
of power and regarded the historical caliphate as legitimate;
for them, the imam is thus identical with the ruling caliph,
The Shi'a, on the other hand, uphold a privileged position for
the family of the Prophet (ahf al-bayt) and emphasise the prin-
ciple of legitimacy of the imam within that family.

The family of the Prophet, as mentioned in the previous
chapter, is accorded an elevated position in the Qur'an, above
all other believers. The Qur'an also relates the importance of
the families of the past prophets who implored God to grant
them the assistance of their family members, praying for di-
vine favour for their kin and offspring.' In the Qur'an,
therefore, the heirs of the prophets, in respect to kingship
(mulk), rule (hukm), wisdom {hikma), the book and the ima-
mate, are their descendants and close kin, Madelung argues
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that Muhammad could not have seen his own succession other
than in the light of the Qur'anic succession of the previous
prophets.* Watt, on the other hand, maintains that Aba Bakr
was the obvious choice for a successor since he was not only
the most significant of Muhammad's carly converts, but also
his leading lieutenant and trusted counsellor.® But succession
in a tribal society was normally based on dynastic kinship and
to choose a close advisor as a successor would have been con-
sidered highly irregular,

Early Disputes about the Leadership of the Community

The early disputes in the Muslim community arose over the
nature of the ‘supreme leadership’ or the imamate. Historical
sources indicate that immediately after the Prophet’s death in
Medina, there was a dispute over his succession. The Angar
met at the sagifa (assembly hall) in Medina to decide the criti-
cal question of leadership. The Medinans proposed choosing
one leader from the Angar (indigenous Medinans) and another
from the Mubajiran (Meccan immigrants). The election that
ended in favour of Aboi Bakr was not as simple as is generally
believed. Several sources suggest the existence of at least a few
people who felt that *Ali b. Abi Talib had a valid claim to the
succession, As early as the sagifa meeting, there were some who
objected to giving allegiance to Abt Bakr saying that they would
not pledge bay'a to anyone but 'Ali.* Why ‘All, the sources do
not mention, and they also fail to explain why the Ansar were
willing to give up their own candidate, Sa'd b, Ubada, for a
compromise in favour of "All who was a muhajir from the
Quraysh. What is important from a historical point of view is
that reports which put forward such sentiments about ‘Ali and
his family are contained in the carliest Islamic materials.s
Some reports maintain that the voices raised in support of
‘Ali did not subside after the decision taken in favour of Aba
Bakr at the sagifa.® For, when the group returned to the mosque,
there arose an unusual tumult in the gathering. It is believed
that at this point *Ali and some of his supporters, both from
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the Ansar and the Muhajiriin, gathered at Fatima's house to
ponder the matter.” But before any decision could be reached,
they were summoned to the mosque to pay homage.” It must
be pointed out, however, that the collection of traditions in
the sources renders it difficult to determine when exactly this
demand for homage was made; whether it was immediately
after they came o the mosque from the sagifa, or whether it
was after the burial ceremony of the Prophet the next day, when
Abi Bakr received the allegiance of the general public.

According Lo some reports,? ‘All and his supporters refused
to comply with the summons to atiend the mosque, at which
point ‘Umar is believed to have advised Aba Bakr to go in per-
son to investigate his absence. According to the sources,' the
two men marched o *Ali's house with an armed party, sur-
rounded it and threatened to set it on fire if "Ali and his
supporters would not offer allegiance. "Ali, it is believed, came
out protesting about his rights and refused to give in to their
demands, The scene soon became violent' and ‘Umar tried to
push through the gate. However, at that moment Fatima is be-
licved to have appeared suddenly, exclaiming: ‘Before God, 1
say, either you get out of here at once, or with my hair dishev-
elled I will make my appeal to God.” At this, Abn Bakr's group
left the place, apparently without securing "Ali’s allegiance. ™

Many of the Ansar refused to pledge allegiance at the sagifa
e Abii Bakr but gradually became reconciled to the circum-
stanices.'d There are several verses by the poet Hassan b. Thabit
attacking Aba Bakr and the Quraysh openly.™ As for 'Ali him-
self, the traditions from early times present a version of events
which suggest that he opposed the pledge of allegiance to Abl
Bakr and felt that it should have gone to him. There is even a
degree of unanimity, albeit not total, that 'Ali delayed the
pledge ol allegiance until after Fatima's death, although some
later Shi‘i scholars deny that he ever made the pledge.'s Thus
the evidence for his pledge in the preserved traditions is for a
delayed rather than an immediate acceptance,'®

When ‘Ali accompanied Fatima to ask Abu Bakr for her in-
heritance,'” Aba Bakr retorted that the Prophet had said, ‘I
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am of the company of the prophets, we will not have people
mherit from us what we have left of money dedicated to pious
purposes.’ Fatima replied, ‘Is it then that you will be heir to
your father and that [ will not be heir to my father, for surely
the Messenger of Allih said “A man will protect his child?”"*
The dispute over this problem of inheritance reflects the dis-
pute over succession. If the Prophet could leave property to
heirs, then there might be an argument for hereditary succes-
sion which Abti Bakr was trying to deny. Abi Bakr nevertheless
managed to solve the problem of the akl albayt without losing
face. The conflict that ensued between the Prophet's family
(Banh Hashim} and his tribe (Quraysh) for the leadership of
the Muslim community is deseribed by Madelung who offers a
convincing argument for 'Ali's claim to legitimate succession.'?

‘Ali, as is known, played a passive role in political affairs
during the reign of the first two caliphs. Given his extremely
active participation in the affairs of the community during the
Prophet's time this is rather revealing. It is, however, difficult
to determine whether his abstention was from choice or
whether he was actively excluded from political affairs. The
first interpretation would tend to suggest he was discomfited
by the course of events, while the second implies that he was
regarded as a possible threat. In this connection, there is a
report that ‘Al declined Abo Sufyan’s offer to fight for his
rights, for in his view that would have meant destroying Islam.*

On his deathbed, Abn Bakr, having consulted ‘Abd al-
Rahman b. "Awf and '‘Uthman, nominated 'Umar as the next
caliph®' completely ignoring *Ali in consultation as well as in
nomination, This nomination was extremely disturbing to some
prominent companions of the Prophet and, according to a
report in al-Tabari,* Talha personally complained about it to
Abt Bakr. However, Abii Bakr was adamant and made sure
that there was a written record of his choice. The fact that Abn
Bakr felt it necessary to appoint 'Umar and put his decision in
writing is rather revealing considering that, in the view of these
companions, the Prophel had neither appointed anyone nor,
as the sources suggest, was he allowed by ‘Umar himself to put
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it in writing."™

There are also indications in the sources that, during the
period of his caliphate, ‘Al had disagreements with "Umar. Of
special significance is the question of the diwan (stipend-roll
or registry) which involved many administrative and financial
matters. ‘Alf is said to have recommended the distribution of
the entire revenue, a policy which 'Umar did not accept.*

AlTabari records an interesting dialogue between 'Umar
and Ibn 'Abbas which suggests ‘Umar's attitude towards the
Bana Hashim, and especially "All. According to this, ‘Umar is
believed to have asked [bn ‘Abbas why "All did not cooperate
with them, and why the Quraysh did not support his family.
When Thn 'Abbas replied that he did not know the reason,
‘Umar retorted, ‘it is because the Quraysh do not want both
the prophethood and the caliphate to be combined in your
house, for that would make you rejoice and feel arrogant.™s
According to another tradition, "Umar asked [bn Abbas to pro-
vide poems to prove his point, whereupon the latter quoted
verses from Zuhayr b. Abi Sulma, a popular pre-Islamic poet.*®
After an exchange of words between Ibn ‘Abbas and “Umar,
Tbn ‘Abbas said that if the Quraysh had made the same choice
for themselves as God had made for them, then the rightwould
have been theirs. 'Umar himself regarded the outcome of the
saqifa to be a falta — a sudden, abrupt event without delibera-
tion. Moreover, the sagifa meeting ended in a very turbulent
and undignified manner resulting in the eventual exile and
death of the Khazraji leader, Sa'd b, "Ubada.

In nominating his own successor, “Umar restricted the deci-
sion to six people — 'Uthman, "Abd al-Rahman b. ‘Awf, Sa'd b.
Abi Waqqas, "Ali, Talha and al-Zubayr — with his own son *Abd
Allah in the capacity of an advisor.*” The reports maintain that
the six men were not given a choice, but were rather pressu-
rised into participating in the decision-making body.™
According o the Nahj al-balagha, *Ali thought that the very se-
lection of ‘Abd al-Rahman b. 'Awf 1o have the casting vote
ensured that the succession would not go to him. * The sclec-
tion was also, according to ‘Ali, a virtual guarantee of the



The Idea of the Imamate Before al-Bagir z5

nomination of *Uthman who was ‘Abd al-Rahman’s old friend
and brother-in-law, whereas Sa‘d b. Abi Waqqas, as "Abd al-
Rahman's cousin, was hound to support him.# Traditions in
al-Baladhuri® and al-Tabari** maintain that ‘Ali protested about
the matter, but to no avail.

An interesting report recorded by al-Tabari states that "All
was asked in the shirg if he would rule according to the Kitab
Allah, the sunna of the Prophet as well as the sira of the first
two caliphs, Some traditions maintain that ‘Ali declined to fol-
low the second condition. Others maintain that he replied, ‘1
hope to do that and act to the best of my knowledge and abil-
ity."ss This reply was regarded as evasive by those present. When
‘Uthman was asked the same question he accepted the condi-
tions and was declared caliph by ‘Abd al-Rahméan.* Some
sources suggest that ‘Uthman’s selection did not pass without
serious protest from ‘All’s ardent supporters. Thus "Ammar b.
Yasir said:

O people, God has made us most honourable through this
Prophet and distinguished us through his religion, but you are
turning away from the people of the house (ahl al-bayt) of your
Prophet.

Miqdad's protest in favour of ‘Al was even stronger than
that of "“Ammar:

It is very hard to see how the people are paying their respect to
the members of the family (ah! al-bayt) of their Prophet after
him. It is indeed shocking to see that the Quraysh have for-
saken and by-passed the man who is the best among them.

Then someone asked Migdad, who were the ahl al-baytand who
was that man among them? Migdad replied that "the ahl al-bayt
are the Bani 'Abd al-Muttalib and the man is ‘Ali b. Abi Talib."s

These statemenis demonstrate that support for *Ali’s claim
had not died down, although it may have subsided for a while.
With the coming of ‘Uthman discontent seared. His kinsmen
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occupied governorships and other leading posts and proceeded
to accumulate wealth. In addition to his first partisans, many
others now began to show support for "All. According to al-
Ya'qubi, one of "Ali's ardent supporters, Abfi Dharr al-Ghiffari
began to protest violently against ‘Uthman's regime, deliver-
ing speeches in ‘All’s favour at the mosque of Medina in which
he referred to "All as the wasi of the Prophet and the warith of
his knowledge. He also invited the people, whom he called the
‘confused community' (alumma al-mutahayyira), to give pref-
erence to the one to whom God had given preference and to
sel aside those whom God had set aside. 57

There are clear indications that "Uthman's attitude towards
Abh Dharr was hostile which, if such speeches were indeed
made, is hardly surprising. All sources agree that “Uthman sent
him away (o Syria where he continued his campaign until
Mu'awiya complained aboul his dangerous activities, 'Uthman
then ardered him to be bound o a wooden camel saddle and
sent to Medina under escort. He was eventually exiled to al-
Rabadha, his birth place, where he died.*®

‘Ali’'s own attitude, as expressed in his speeches and letters,
was complex. He asserted that, on the basis of his close kinship
and association with the Prophet, as well as his outstanding
merits in the cause of Islam, he personally had a better right to
the succession. The hadith of Ghadir Khumm was first given
publicity by ‘Ali himself when he invited those companions
who had heard the Prophet's statements there to testify to it in
front of the mosquc of Kiifa. The most basic beliefs of the Shi‘a
thus go back to ‘Ali himself.»

Meanwhile, the seething dissatisfaction in the empire even-
tually exploded into a revolt that ended in ‘Uthman’s
assassination.*” Amidst all the chaos and confusion, ‘All suc-
ceeded to the caliphate, inheriting all the problems
surrounding it, now compounded by the murder of *Uthman.
He was acclaimed and hailed by many of his supporters. In-
deed, from what can be gathered from alYa'qibi, the
sentiments expressed on the occasion show that a number of
people were prepared (o pay glowing tribute to *Alf, indicating
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that he had outstanding merits and superior claims to the
caliphate. Similar sentiments were echoed by another Ansari,
Ehuzayma b. Thabit, and by Sa'sa‘a b. $awhin.?' The pledge
offered by Malik b. al-Harith al-Ashtar in al-Ya'qabi appears,
however, to be unique in that he declared "Ali as the wagi al-
awsiya' and warith ‘ilm al-anbiya'+#* This shows that there was a
group whose attitude to "All was different from the rest of the
community.

The evenlts that followed "All's acclamation, such as the re-
bellions of Talha, Zubayr and ‘A’isha, that of Mu'awiya, and
the secession of the Kharijis, are too well known to need elabo-
ration. However, it is significant to note that in the battles that
were fought, especially at al-Jamal and Siftin, expressions such
as wasi were used in reference to 'Ali#% The attitude of the
poet Abd al-Aswad al-Du'ali (who fought at "All's side at Siffin)
is already distinctly religious when he says:

When | looked into the face of Aba al-Husayn, [ saw the full
moon which filled the spectators with reverent wonder. The
Quraysh now know, wherever they may be, that thou art their
noblest in merit-and religion.

If these reports are genuine statements of words spoken
about 'All by these men, then they would indicate that, as early
as "All’s time, these ideas were already part of what might be
termed the Shi‘l tradition. Similar statements were attributed
to the controversial figure of ‘Abd Allah b. Saba’,*s who is said
to have declared during "Uthman's reign that every Prophet
had a wasi and that 'All was the wasi of Muhammad and had
been designated as such by him. He is also believed to have
taught that the divine spirit which dwells in every Prophet, pass-
ing successively from one to another, was transferred from
Muhammad to 'Ali, who bequeathed it to his descendanis who
succeeded him in the imamate.®® According to Nawbakhti,
Ibn Saba’ also preached that the first three caliphs and their
followers should be cursed. He was also the first to preach the
doctrine of wagqf, for he refused to recognise the death of ‘Ali.
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Such ideas suggest that there was a group which viewed ‘Ali’s
succession as a matter of divine right, This group was not nec-
essarily known by any particular name at the time, although
those who supported "All in the Battle of the Camel and at
Siffin, whether religiously or politically, were all referred to as
Shi‘at "Al® or al-'Alawiyya as opposed to Shi‘at ‘Uthman, or
more popularly, al-'Uthmaniyya.

Al-Husayn and Karbala

When 'Ali was assassinated by a Khariji, his son al-Hasan was
acclaimed as caliph by the Kofans. Mu'awiya not only de-
nounced the appointment both in speeches and letters, but
also sent agents and spies to arouse people against al-Hasan,
The sources maintain that Mu®awiya was able to bribe al-Hasan's
commanders, and this evenmally led 1o his abdication.® Al-
Hasan then left Kiafa and scttled in Medina where one of his
wives, Ja'da bint al-Ash*ath, is said to have been bribed by
Mu'awiya to poison him.®" This was, apparently, necessary in
order to achieve Yazid's succession which could not have ma-
terialised on account of the treaty that existed between
Mu'awiva and al-Hasan.

Meanwhile, a number of Kiafans gathered in the house of
Sulaymain b. Surad® and wrote to al-Husayn urging him to rise
against Mu'awiya, but he refused to respond, honouring his
brother's treaty. Some were perturbed at al-Hasan’s abdication,
including Hujr b, *Adi al-Kindi, who was untiring in his protest
against Mu'awiya and against his insistent order that *Ali should
be officially cursed from the pulpits. Hujr and some of his as-
sociates revolted against Mu'awiya and his governor Ziyad b.
Abihi.®* Ziyad tried all possible means to dissuade Hujr, includ-
ing political concessions and material rewards; but when he
declined, he and thirteen of his associates were rounded up.
Seven of them were freed through the influence of their rela-
tives. However, Huijr and six others were told that they must
publicly curse and denounce ‘Ali and bear witness on behalf
of ‘Uthmin or suffer death by decapitation.®* They refused to
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comply and were executed. The fact that Hujr and his associ-
ates paid with their lives because of their sentiments for *All is
significant. When Mu'awiya died and his son Yarid came to
power in 6o/680, al-Husayn and 'Abd Allah b. al-Zubayr re-
fused to pledge allegiance. The numerous messages and letters
from the people of Kiifa and Basra declaring that they had no
imam other than al-Husayn encouraged him to make an at-
tempt to gain power. He therefore sent his cousin Muslim b.
‘Aqil to investigate the true sitvation in Kifa and report to
him.

AlTusayn's response 1o the letters and messages of the peo-
ple of Kitfa and Basra is revealing because it defines the way he
believed an imam should conduct himself in his office and
therefore helps us to understand the early concept of the
imamate:

In the name of God, the Merciful, the Compassionate, from al-
Husayn b. 'Ali to the leaders of the believers (mu 'minin) and
the Muslims (mustimin). Hani' and Sa'id have brought me your
letters; they are the last two of your messengers who have come
to me, I have understood everything that you have described
and mentioned. The statement of most of you is: ‘There is no
imam over us. Come, God may unite us in guidance and truth
through you.' I am sending you my brother, Muslim b, ‘Aqil,
who is my cousin and the trustworthy representative from my
family (ahf). I have instructed him o write to me about your
circumnstances, situation and views, If he writes to me that the
opinion of your leaders and of the men of wisdom and merit
among you is united in the same way as the messengers who
have come to me have described, and as I have read in your
letters, 1 will come to you speedily, God willing, for, by my life,
what is the imam except one who acts according to the Book,
ane who upholds justice, one who professes the truth, and one
who dedicates himself 10 [the essence of] God? Peace be with

'}’Du.:“‘

Imam al-Husayn's letter to the people of Basra reads:
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God gave preference to Muhammad before all His creatures.
He graced him with prophethood and chose him for His mes-
sage. After he had warned His servants and informed them of
whait he had been sent with, God took him to Himself. We are
his family { #4f), those who possess his authority (awfiya), those
whuo have been made his tnustees {awgiya’) and his inheritors
{ wuratha); we are those who have more right to his position
among the people than anyone else. People selfishly claimed
our exclusive right to that. Yet we consented [to what they did]
since we hated disunion and desired the well-being [of the
community] . However, we know that we have greater claim to
that right, which was our entitlement, than those who have
scized it. They have done well, set many things right, and sought
truth. May God have mercy on them and forgive us and them.
1 have sent my messenger to you with this letier. I summan you
i the Book of God, the Sunna of His Prophet. Indeed the
Sunna has [almost] been killed while innovation has been given
lifee. 1f you hear my words and obey my commands, [ will guide
vou along the path of righteousness. Peace and the mercy of
Cood be with you.5

Several points emerge from the content of these letters.
Firstly, al-Husayn does not use the word Shi‘a, but instead re-
fers to ‘mu'minin’ and ‘mustimin’. This terminology is also
significant because he appears to be making a distinction be-
tween ‘those who have faith' (mu'minin) and ‘those who have
only submitted’ ( muslimin), By the mu ‘mininhe probably means
his committed followers and it is worth noting that he addresses
the mu’'minin first and then the muslimin. Another point to
observe is that the Kiifans invited al-Husayn to lead them as
they had no imam to guide them. Finally, in the last two lines
of the first letter al-Husayn describes the way an imam should
conduct himself: ‘what is the imam except one who acts ac-
cording to the Book, one who upholds justice, one who
professes the truth, and one who dedicates himself Lo [the e5-
sence of| God? Peace be with you,"s"

In his letter to the Basrans, al-Husayn is more specilic on
the question of his family’s right to succession. He is also
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surprisingly open about telling them that his own people (the
extended family of Quraysh) preferred themselves over his fam-
ily and himself. He added that, even though they were more
entitled to the leadership, being the Prophet’s ahland awlya’,
his awswya’ and wuratha’, they remained silent in order to avoid
dissension.5’

Thus al-Husayn was already defining the concept of the ima-
mate, although in an embryonic form, to those who had
extended an invitation to him. However, before he reached
'Iriq, the enthusiasm for taking up arms on his behalf in Kafa
had already begun to dwindle on account of the severe meas-
ures taken by the city's governor, Al-Husayn, together with the
small group who accompanied him, met his death at Karbala
without the promised assistance of the Kofans.s®

The Aftermath of Karbala

Al-Husayn's death kindled a new movement in Kafa, Many
people expressed remorse for their apathy. They wanted to
seek atonement by throwing themselves into the struggle to
obtain vengeance for his blood. They chose Sulayman b. Surad
al-Khuza'i as their leader and, calling themselves the Tawwaban
{penitents), they set to work in secret. 5

By contrast, the traumatic experience of Karbala caused al-
Husayn's son, "Ali, Zayn al-‘Abidin, to aveid political
involvement as far as possible. When the Medinans rebelled
against Yazid in the year 65/68g, Zayn al-Abidin left the city
for his estate on its outskirts.”™ Later, when Yazid’s army led by
Muslim b. *Ugba defeated the Medinans in the Battle of Harra,
and sacked and looted the city, Zayn al-‘Abidin and his family
were left unmolested. Moreover, there is evidence that he was
exempted from giving allegiance to Yazid while the other in-
habitants of Medina were obliged to do se.®

By this time, the Tawwabiin, who had begun their activities
secretly in Kafa, had gathered support and were looking for a
favourable opportunity for action. Yazid's death provided the
opening they sought. At this stage, al-Mukhtir b. Abi ‘Ubayd
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al-Thagafi, who had been in exile for his participation in the
revolt in Kitfa under Muslim b. ‘Aqil, appeared in Kifa and
tried to persuade the Tawwabin to join him so that there would
be a better chance of success. But they refused and went ahead
with therr plans to meet at Nukhayla, a suburb of Kafa, in 65/
684. Only a quarter of those expected turned up. Full of guilt,
they prayed for the first three days and then proceeded to
Karbala making vows at the tomb of al-Husayn. The Tawwabun
finally reached 'Ayn al-Warda and zealously fought the Syrians
who tar outnumbered them. Most were killed; yet their move-
ment was significant because it was not only a purely religious
movement but also a purely Arab movement, for the mawal,
the non-Arah Muslims, had not yet entered the scene,™

Meanwhile, the Hijaz and Syria were in a state of utter chaos
and confusion. In Syria, Mu'dwiya II, who had succeeded his
father Yazid as caliph, had died six months later and Marwan
b, al-Hakam had managed to become the new caliph. In the
Hijaz, ‘Abd Allah b. al-Zubayr had already put forward his claims
to the caliphate, In this struggle for the caliphate, Zayn al-
'Abidin maintained his attitude of non-involvement. Kifa,
however, still had many Shi‘a who wanted to do something,
despite the failure of the Tawwibin. These elements found a
willing leader in Mukhtir who, in a letter to the remnants of
the Tawwabiin, said he would base his policy on ‘the Book of
God, the sunna of the Prophet, vengeance for “the family”,
defence of the weak and jikad against the evil doers."

Some sources suggest™ that al-Mukhtar may have initially
offered to be an emissary for Zayn al-'Abidin. When the latter
refused, al-Mukhtar began to excite Shi‘i feclings in the name
of Muhammad b. al-Hanafiyya,” claiming that he had been
entrusted Lo avenge the blood that had been shed and put an
end to injustice. He took up the task with resolution, thus draw-
ing the sympathy of the mawali, the non-Arab converts to Islam
who were given protection by the Arab tribes — a second-class
status which they resented and which they believed deprived
them of the rights they could claim as Muslims. The support of
the Mawili, however, alienated al-Mukhtar from those who
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proclaimed the supremacy of the Arabs.

In the meantime, the Umayyad caliph Marwin was succeeded
by his son "Abd al-Malik b. Marwan who began to strengthen
his position. By this time, al-Mukhtar had mobilised his forces
and in 66/686-7 he seized Kofa. AFMukhtar's army hunted
down the murderers of al-Husayn, decapitating 'Ubayd Allah.
Fven though the movement was nat in Zayn al-'Abidin’s name,
al-Mukhtar sent the head of ‘Ubayd Allah, who was responsi-
ble for al-Husayn's murder, to him. However, after some time,
al-Mukhtir’s army became divided and was subdued in stages
by Mus'ab, the brother of "Abd Allah b. al-Zubayr. Al-Mukhtar
himself struggled for a while but later lost control and was even-
mally defeated and killed in 67-8/687-8.%

Ibn al-Hanafiyya is, for his own part, believed to have adopted
an equivocal attitude towards al-Mukhtar since he was repre-
sented at the pilgrimage of 71/648 by a personal flag. When
he was addressed by the term mahdi, he responded by asking
people to address him as Muhammad and Aba al-Qasim, The
fact that he was imprisoned by Ibn al-Zubayr shows that he was
a possible threat and therefore a potential candidate. How-
ever, while in prison Ibn al-Hanafiyya turned to al-Mukhtar for
help, demonstrating that his attitude towards al-Mukhtar was
not as passive and non-committal as some authors would have
us believe.®

It is suggested that Ibn al-Hanafiyya did in fact have secret
designs on the caliphate since he had provisionally abstained
from pledging allegiance to cither Ibn al-Zubayr or ‘Abd al-
Malik in the hope that their rivalry might be favourable to him.
However, this hope was shattered after the submission of ‘Iraq
and the fall of Ibn al-Zubayr in 73/6g2. He was then obliged
to give allegiance to *Abd al-Malik, and in 78/6g7 he even went
to Damascus where he rendered certain services to the caliph.
In return, the caliph rewarded him and his family with sub-
stantial subventions and also paid off his debts.™
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The Kaysaniyva
The Kaysaniyya, another 5hi‘i tendency, emerged from al-
Mukhtar's movement. This is a collective name used by
heresiographers for all the sects which evolved from this move-
ment and traced the imamate to Mubhammad b, al-Hanafiyya
and his descendants. Various explanations have been given for
this name, but it was most probably derived from Kaysan Abn
‘Ampra, chief of the guard and leader of the mawali under al-
Mukhtar."™ The name ‘Kaysaniyya' was prohably at first a
pejorative nickname applied by the opponents of the maove-
ment in order (o discreditic™ but it also appears to reflect the
significance the movement attached to the mawla™ element
which joined it. The role of Kaysan seems to have been soon
forgotten, for the name was also explained as a derivation of
the surname Kaysan allegedly given to al-Mukhtar by "Ali, or
from the name of a mawfd of "All killed at 5iffin from whom, it
was claimed, al-Mukhtar acquired his ideas. ™

Kaysan is reported to have been more extreme than al-
Mukhtar, charging the caliphs preceding "Ali with infidelity,
while al-Mukhtir condemned only *Ali’s opponents in the bat-
tles of the Camel and Siffin. He is also alleged to have asserted
that the angel Jibra'il transmitted divine revelations to al-
Mukhtar, who could hear but not see him. Further, he
reportedly claimed that Muhammad b. al-Hanatiyya was ap-
pointed by "All as his executor (wasi), thus excluding his
brothers al-Hasan and al-Husayn from the imamate. In
Madelung's view,™ this doctrine was probably formulated later
in opposition to Imami and Zaydi denials of the rights of Ibn
al-Hanafiyya. It was, moreover, also contrary to the common
view of the Kaysaniyya who upheld the successive imamate of
the three sons of ‘Al

It was presumably after the death of Tbn al-Hanafiyya in 81/
700 thal messianic ideas about him began to spread, Some of
his supporters, called the Karibiyya or Kuraybiyya after their
leader Aba Karib {(Kurayb) al-Darir, believed that Ibn al-
Hanafiyya had not died bur was in concealment at Mount



The Idea of the Imamate Before al-Bagir 35

Radwa, west of Medina, nourished by springs of water and honey
and protected by a lion and a leopard. He would, they believed,
reappear as the mahdiat the appropriate time and fill the earth
with justice as it was now filled with wickedness.’ Among the
people who were involved in this messianism, the name of the
poet Kuthayyir (d. 724/1423) is prominenlL.? Another later
poet, al-Sayyid al-Himyari (723-789/1323-1387), held simi-
lar views,™

Shi't sources, on the other hand, mamtan that Abo Karib
and his followers were a group distinct from those who believed
that he was hiding in the mountains of Radwi.” According to
these sources, the Kuraybiyya were those who believed that the
whereabouts of Ibn al-Hanafiyya could not be known and that
"All had named him the mahdi. Abo Hatm al-Ras1 maintains
that, for Aba Karib, Ibn al-Hanafiyya was the immediate suc-
cessor to "All in the imamate and opposed those who upheld
the imamate of al-Hasan and al-Husayn before him.™ This,
however, was contrary to views expressed by the majority of the
Kaysaniyya who upheld the successive imamate of "Ali's three
sons. For the first time among Muslims, messianic ideas had, it
seems, made an appearance, though later they came to be held
by Shi‘l groups in many forms. The similarity between these
and Judaeo-Christian messianic ideas is quite obvious,™ and
there is also a parallel with the ancient pre-Islamic Arabian
belief in the return of the hero.* Perhaps later, this idea be-
came more elaborate in the belief that the hero would either
return (raj'a} in the same body or in a different body having
the same spirit (tandsukh).

Another group mentioned by Abo al-Qasim al-Balkhi fol-
lowed Hayyan al-Sarraj in maintaining that Ibn al-Hanafiyya
had died in the Radwa mountains and had bequeathed the
imamate to his son Abit Hashim, who he knew would die child-
less. 5till another group believed that Muhammad b.
al-Hanafiyya had died and that the next imam was his son Abn
Hashim, whom he had appointed as his successor, All these
different groups of the Kaysaniyya are characterised by their
love for "Ali and his family and their hatred of the reigning
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dynasty. They were distinguished by the fact that they consid-
ered their imam, who carried the name and kunya of the
Prophet, to be the depository of a special knowledge and ven-
erated him accordingly.

According to the Mu'tazili Qaci *Abd al-fabbar," after Ibn
al-Hanafiyya’s death some of the Kaysaniyya went over to Zayn
al-'Abidin. This would tend to suggest that, among many of
the Shi‘a, support for "Ali’s family did not yet translate itself
into upholding the rights of a specific individual; nor did it
necessarily indicate a preference for the descendants of al-
Husayn. [t could well be that it was in these circumstances that
the doctrine of nass (designation) hecame a significant deter-
minant in the selection of the imam. This doctrine involved
the idea of a pre-ordinance, which was given public reality by
the formal act of the imam designating his successor, The doc-
trine is compatible with hereditary succession, but it does not
preclude the possibility of the nasg moving outside the heredi-
tary chain,

The doctrine of the ness by al-Husayn of his son 'Ali, Zayn
al-*Abidin helps to confirm his imamate to the exclusion of
the sons of al-Hasan or any other descendants of ‘Ali. How-
ever, at the time, since the concept of the imamate had not
been clearly articulated, the doctrine of nass could also work
in favour of others who claimed it. 1t seems that such a claim o
nass may have been put forward on behalf of 1bn al-Hanafiyya
by the various groups mentioned,
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CHAFTER THREE

Aspects of al-Baqir’s Life and Career

Al-Bagir had a specially prestigious genealogy in that both his
maternal and paternal grandfathers, al-Hasan and al-Husayn,
were the prophet’s grandsons,' His full name was Muhammad
b. "Ali b. al-Husayn b. "Ali b. Abi Talib and his Aunya was Abu
Ja'far. His mother was Fatima Umm ‘Abd Allah, a daughter of
al-Hasan b, ‘All. He was born about 57,/677" in Medina, around
the time when Mu'awiya was trying to secure the oath of alle-
giance for his son and future successor Yazid.* While he was
still a mere child, his family was afflicted by the tragedy of
Earbala, According to al-Ya'qubi,+ al-Baqir was actually present
at Karbala, His youth witnessed the struggle for power involw-
ing the Umayyads, ‘Abd Allah b. al-Zubayr and the various Shi'i
groups, while at the same time he saw his father remaining
aloof from all political activity,

Al-Baqgir's Lagab and Succession

Itis difficult to determine when al-Baqir acquired his lagab or
epithet, which is a shortened form of bagir al-'ilm, "he who splits
open knowledge'. Tt is equally difficult to say whether al-Bagir
was known by this lagabin his lifetime, or whether he acquired
it after his death. The earliest evidence we have of its use is in
the work of a third-century writer, Zubayr b. Bakkar (d.c. 256/
870), who is mentioned by both al-Qadi al-Nu‘man* and Ibn
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Hajar.? According to Ibn Khallikan,! Muhammad b. 'Ali re-
ceived the epithet ‘al-Bagir’ because he collected an ample fund
of knowledge, but he does not specify when and from whom
he received this appellation. Al-Ya'qObi® mentions that he was
called ‘Baqir al-'Ilm’ because he ‘split open knowledge’. The
Lisan al-'Arab also states that this was the source of his title be-
cause he “splitopen knowledge”, knew its principles (orroots),
discovered its branches and had vast knowledge.'®

For the Shi‘a in general, "Baqir al-'[lm’ was no ordinary title
for it was, in their view, given by the Prophet. According to an
account recorded in al-Kulayni,'* Jabir b. "Abd Allah, the old-
est surviving companion of the Prophet, would sitin the mosque
of the Prophet wearing a black turban and call out: "Ya bagir
al-'ilm, ya bagir al-'ilm.” People in Medina thought that Jabir
was talking nonsense, but he reassured them that he was act-
ing in this way because he had heard the Prophet say:

O Jabir! You will meet a man from my family who will have the
same name and the same characteristics as mine. He will split
open knowledge extensively,

On the question of how Jabir met al-Baqgir, al-Kulayni's re-
port tells us that one day, as Jabir was walking to and fro in the
streets of Medina, he came across the Qur'an school (kutial)
which al-Baqir attended as a child.'"" When Jabir saw al-Baqir,
he asked him to come near, which the child did, then to with-
draw, which al-Baqgir also did. At this point, Jabir explained,
'Characteristics of the Messenger of Allah; by Him in whose
hands is my soul, O boy, what is your name?' When al-Baqir
replied that he was Muhammad b. "Ali b. al-Husayn, Jabir ap-
proached him, kissed his head and swore by his father and
mother that the Messenger of Allah had recited greetings upon
him.

In the account given by al-Qadi al-Nu'man, Jabir b. "Abd
Allah was wont to inquire whether there was anyone among al-
Fusayn's grandsons by the name of Muhammad. On one
occasion, passing by the house of 'Ali b, al-Husayn, he heard
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the maid calling ‘Mubammad'. Jabir, having already lost his
sight, enquired of his guide whether the house belonged to
‘Ali b. al-Husayn. When the guide replied that it was indeed
his house, Jabir asked the maid about the ‘Muhammad’ she
was calling. As soon as she said that the child was Muhammad
b. ‘Ali b. al-Husayn, Jabir asked her to bring the child to him.
When the child was brought to him, Jabir could not stop fuss-
ing over him, rubbing his face and kissing his hands and feet.
He then said to the child: ‘O Son of the Messenger of Allah,
your grandfather has recited his greetings to you. '

When asked about the incident later, Jabir replicd that once
al-Husayn was playing before the Messenger of Allah who said:

O Jabir! You will live until you meet the son of this boy who will
be called Muhammad al-Bagir, o whom God will give 'the light'
and "the wisdom'. So recite upon him my greetings.

The incident given in al-Tabari'® produces yet another ver-
sion of the meeting at the Qur'an school (kuttab). Jabir,
according to al-Tabari, approached al-Bagir and asked him to
uncover his belly, When al-Baqgir complied, Jabir kissed his belly
and said that the Messenger of Allah had asked him to recite
his greetings upon him.

There are many difficulties in connection with this episode,
not least of which is the existence of several different accounts.
The material so far examined shows a divergence of views not
only about the title ‘Baqir al-'Ilm’, but also how and when Jabir
met al-Baqir. For according to al-Kulayni, the Prophet is sup-
posed Lo have said to Jabir that he would meet a man from his
family who would have the same name and charactenistics as
himself and who would ‘split open’ knowledge extensively. Al-
Qadi al-Nu'man, on the other hand, maintains that Jabir was
told about meeting a son of al-Husayn who had apparently been
playing before the Messenger of Allah, who would be called
Muhammad al-Baqir whom God would grant ‘light’ and ‘wis-
dom’, Finally, al-Tabari's account says nothing about the title
iself, merely relating that Jabir asked al-Bagir to uncover his
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belly, which he kissed saying that the Messenger had recited
his greetings to him. This last aspect, that is the recitation of
greetings, is mentioned in all three versions. There seems o
be a general agreement among the early sources that the two
men had certainly meL There also seems (o be a strong indica-
tion from widely differing sources that Jabir regarded this
particular descendant of the Prophet as someone special in
religious terms.

On the question of whether al-Baqir was called by this name
during his lifetime, there is an interesting report preserved by
Ibn ‘Inaba, The report relates that when Zayd b. "Ali, al-Bagir’s
hall-brother, called on the Umayyad caliph Hisham b. "Abd al-
Malik, he asked Zayd about his brother, the cow (al-bagara),
implying al-Bagir. Zayd reprimanded Hisham tor impetuously
opposing the Messenger of Allih who had named his brother
al-Baqir not al-Baqara. Zayd added that the Messenger would
certainly oppose him on the day of resurrection when al-Baqir
would enter Heaven while he (Hisham) would go to hell.*

This report is of some significance, for it not only means
that al-Biqir was called by this name during his lifetime but
also suggests that the Prophet was associated with its bestowal.
The fact that Hisham distorted the title of ‘al-Bagir’ to ‘al-
Baqara' suggests that al-Bagir could have been known by his
lagab during his lifetime. Morcover, the fact that Zayd, who
was otherwise in opposition to his brother, defended his title
on the grounds that it had been given to him by the Prophet,
makes it conceivable that as early as the beginning of the second
century, and in his own lifetime, al-Baqir was known as such,

However, whether or not the traditions about his title are
authentic, the concept underlying it appears to be a true re-
flection of al-Bagir's intellectual reputation, as seen in the light
of the traditions that have come down from al-Bagir in Shi'i
works of all persuasions, Zaydi, Ithna‘ashari and Ismaili. The
Sunni hadith experts invariably consider him as a trustworthy
transmitter. Al-Nasa'li mentions him as one of the carly legal
scholars (fugaha’). Moreover, sporadic traditions from him are
also found in major Sunni works such as Malik's Muwatta ', Tbn
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Hanbal's Musned and al-Shafi'i's Riséla. Numerous sayings of
his are also narrated in S0fi circles. Al-Tabarl not only uses
him as an authority in his famous Tavikh, but also includes al-
Baqir's traditions in his voluminous Tafsir.

Thus, from various works, 5hi’1 and non-5hi'i, al-Baqir
emerges as a versalile scholar, conversant not only in matters
of rites and ritual but also in the exegesis of the Qur'an, gues-
tions pertaining to law, as well as theological topics of both a
temporal and spiritual nature. Itis also significant to note that,
before al-Baqir's time, Shi'i learning was limited, while his own
era was marked by a sudden profusion of knowledge on vari-
ous matters. He was thus the first imam of the Shi‘a from whom
avast corpus of hadith literature has come down. The title, what-
ever its origins, emphasises the role al-Biqir played in
disseminating knowledge to the general public as well as his
place in Shi'i literature.

According to both Ithna‘ashari and Ismaili sources, after
Zayn al-'Abidin's death in g4/714 his son al-Baqir succeeded
to the imamate.'s The traditions in alHKulayni would tend to
suggest that al-Baqir received a chest full of the weapons and
books of the Messenger of Allih from his father in the pres-
ence of his brothers." These weapons, which symhbolised
authaority, consisted of the sword, the armour, the helmet and
the short spear (‘anazah) of the Prophet Besides these weap-
ons, traditions in al-Kulayni maintain that the imams also
inherited certain documents that contained important infor-
mation. In fact the jami' (compilation) is supposed to contain
everything that man may need; every case of law was covered
by it, even bloodwil for a scratch. Other documents that the
imams are supposed to have possessed are the jafr (divination),
a leather bag containing knowledge, alsahifa (script), and the
mushaf (book) of Fatima. This mugshaf, it is believed, contained
messages that Fatima received from an angel after the Proph-
et's death.'? It appears that the jami‘ certainly did exisL
However, itis an open question whether or not this manuscript,
or indeed the sword of the Prophet,'® were in the possession of
al-Fusayn's descendants.
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Al-Bagir’s Rivals

When his father Zayn al-‘Abidin died in g4/712 or g5/713
and al-Baqir succeeded him, the Kaysaniyya in its various
branches was a prominent group. The most active of its
branches appears to have been the Hashimiyya, which had pro-
nounced itself in favour of Abao Hashim, the son of Ihn
al-Hanafiyya, the third son of "Ali b. Abi Talib. The sources,"
which record a meeting between Abll Hashim and al-Bagir,
suggest that Abao Hashim almost certainly laid claim to the
imamate, The story, which may or may not exaggerate the de-
tails of the incident, goes as follows: al-Baqir was sitting in the
mosque talking to people around him when suddenly Aba
Hashim approached him with the accusation, You [plural]
claim the wagsiyya of the Messenger of Allah by deception and
lies.' Al-Baqir replied: "Say what you like. 1 am the son of Fatima,
while you are from a Hanafi woman.' On hearing this, some of
the audience pounced upon Aba Hashim and began pelting
him with stones and sandals unul he was driven out of the
mosque. That Aba Hashim did aspire o the leadership is also
evident from the fact that not only did he live in exile,* but
that he was later poisoned by the Caliph Sulayman before whom
he had made his claims public.

Aba Hashim's death in g8/817-8 led to new splits in his
group. The sources indicate no less than four to five groups
claiming succession to him, although he himself had died child-
less.** One of these asserted that Abn Hashim was the mahd:
and that he was alive, hiding in the mountains of Radwa. An-
other group claimed that he had appointed his brother *Ali
and that the imamate had continued through ‘Ali’s son al-
Hasan, and so on, thus maintaining that it belonged exclusively
to the descendants of Muhammad b. al-Hanafiyya. Others be-
lieved that Abii Hashim had died and that he had appointed
‘Abd Allah b. Mu'awiya b. ‘Abd Allah b. Ja'far b. Abi Talib who,*
being a child, was putin the charge of a certain $alih b. Mudrik
who handed over authority when he came of age. A third group,
which believed that their own headmen should be their imams,
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maintained that he died without appointing a successor. Many,
however, believed that Abii Hashim had appointed Muhammad
b. 'Ali b, ‘Abd Alldh b. ‘Abbis as his successor, asserting that,
before his death, Abi Hashim had handed the appointment
to Muhammad's father, ‘Alib. ‘Abd Allah, in trust for him until
Muhammad came of age.*

Those who traced the imamate through the "Abbasid
Muhammad b. ‘Ali and his son Ibrihim to the ‘Abbasid cal-
iphs became commonly known as Riwandiyya.* Some
heresiographers restrict this name to those who claimed that
the first imam after the Prophet was his uncle al-'Abbas, and
that the imamate continued thereafter among his descendants.
Al-Nishi'*s also mentions the sects of Bukayriyya®™ and
Khidishiyya within the early ‘Abbasid movement. The former
were the followers of Bukayr b, Mahan (d. 129/744~5). the
Kiifan 44 mainly responsible for the organisation of the
‘Abbasid movement in Khurasan. The Khidashiyya were named
after ‘Ammar b. Yazid, nicknamed Khidish, a da‘tactive in the
area of Nishipir and Merv. When Muhammad b, "Ali disowned
him on account of doctrinal deviation, his supporters held that
he had forfeited the imamate and that it had passed to Khidash.
Ehidash was executed in 118/736, but his supporters main-
tained that he was alive, having been raised to heaven by God.

It seems quite obvious from the many splinter groups within
the Shi‘l movement that for most of the early Shi'i sympathis-
ers it did nol matter who the leader was, provided he was a
Hashimid. But the fact that these groups used the idea of nays
shows that some conception of succession by designation had
existed very early on. Until then, the various claimants were
restricted to the ‘Alids, but the claim that Abf Hashim had
passed his heritage to the ‘Abbasids, as well as the assertions of
Bayan and Abn Mansur, who claimed nag;, shows that the doc-
trine was widely used. This is the reason why al-Baqir must have
felt the need to lay out a more coherent theory of the imamate
with its various requirements.

Al-Baqir did have an advantage, however, in that he had an
especially prestigious genealogy since both his paternal and
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maternal grandfathers were, as noted earlier, the Prophet’s
grandsons.”? This descent from Fapma, which eventually car-
ried great force both among the Ismailis and the Ithna asharis,
gave al-Baqir a unique lincage and secured him a sound posi-
tion among some circles at least,

Al-Baqgir managed, in spite of the various claimants to the
imamate, to rally around himself a number of followers. This
was in addition to the followers his father had already acquired,
especially during the later years of his life. According to al-
Balkhi,*® even "All b. al-Husayn had a following of his own, let
alone al-Baqir whose times were more propitious for public
teaching than those of his father. There can, therefore, be lit-
tle doubt that al-Baqir was recognised as an imam during his
lifetime and contrary views expressed by some modern schol-
ars are no longer acceptable.® The stories in al-Nawbakhti*® of
al-Baqir's difficulties with some of his followers are oo life-like
to be casily dismissed. The anecdote aboul a group that fol-
lowed ‘Umar b. Riyah in abandeoning al-Bagir,$' although
damaging in itsclf, has a positive side in that it demonstrates
that al-Baqir did indeed have a following of his own, among
whom some were given to repudiating him as well.#

Moreaover, the fact that Bayan and Aba Mansar both claimed
at one point or another to be al-Bagir's wasishows thatal-Bagir
must have been of some importance as an imam. Furthermore,
a number of al-Bagir's followers like al-Mughira b. Sa'id al-'Tjli
went so far as to claim that he was divine. Although al-Mughira
was repudiated by him, this, together with the other instances
mentioned above, is strong evidence that al-Baqgir was indeed
rccognised as an imam, if only within his own circle.

Additional evidence comes from the fact that, just as the
ideas of the Kaysaniyya found poetic expression in the work of
pocts like Kuthayyir and Sayyid al-Himyari, there were poets
who carried al-Baqir's family name far and wide, For instance,
the poet Farazdaq composed many verses in honour of Zayn
al-' Abidin. Once, during a pilgrimage, Hisham b. ‘Abd al-Malik
(who was then a prince) was unable to touch the black stone
because of the crowd and when he saw peaple giving way to
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Zayn al-'Abidin, he asked angrily who he was. In reply, Farazdaq
recited an ode in praise of Zayn al-'Abidin.»

Even more popular than Farazdaq were the verses of Kumayt
(d. 126/743) who was a contemporary of al-Bagir.* Kumayt's
Hashimiyyat was made up of verses that could be appreciated
by a larger public, unlike those of Sayyid al-Himyari who of-
fended people by vilifying the first two caliphs.** Kumayt did
not go beyond the confines of ‘taskayyu' hasan’ (good inclina-
tion towards Shi‘ism), and although at times he expressed some
fear of the Umayyads,*® in his view, their power was illegiti-
mate.¥ The Qur'inic verses which Kumayt cited, such as ‘1 do
not ask you for any reward, only love for my nextofkin,’ (22:42)
were used equally by the *Abbdsids and later by the Zaydiyya.
This is because of the difference in interpretation of the words
‘mext of kin’, which were used to include the whole extended
family and the clan of the Prophet.®*

It is well known that the 'Alids were far from united among
themselves and there was a great deal of rivalry between the
Hasanids and the Husaynids which manifested itself in family
disputes, and on some occasions in a struggle for leadership.
For example, in Zayn al-'Abidin's period, al-Hasan b. al-Hasan
known as al-Muthanna (‘the redoubled'), happened to be in
charge of the sadagat (alms) from estates left by the Prophet. It
is believed that Zayn al-*Abidin infuriated al-Muthanni when
he challenged his tenure of this office.® There is, however, no
clear evidence that al-Hasan al-Muthanna had designs on the
imamate, although he might have considered his older ances-
try to have entitled him to 'Ali’s spiritual heritage.

After Zayn al-'Abidin's death, al-Bagir resumed the claim
over the sadagat with al-Hasan al-Muthanna, and, after the lat-
ter’s death, with his son Zayd b. al-Hasan, into whose hands
the administration had passed.** Yet another son of al-Hasan
al-Muthanna, ‘Abd Allah b. al-Hasan al-Mahd found himself in
oppaosition to al-Baqir for different reasons, Although the ac-
tual revoltt' of al-Mahd's son, al-Nafs al-Zakiyya, took place long
after al-Baqir’s death, the propaganda for him had started much
earlier; in fact, as early as his birth in 100/718 he was



46 Early Shi'i Thought

proclaimed by his father to be the expected makdi on account
of a tradition that the mahdihad to be called by the same name
as the Prophet, that is Muhammad b. ‘Abd Allah.

‘Abd Allak al-Mahd’s effort to spread propaganda in favour
of his young son had already met with a certain degree of suc-
cess during the later years of al-Baqir's life. The extremist
al-Mughira b, Sa'id, a former supporter of al-Baqir, changed
his allegiance and with a whole circle of his disciples joined
the cause of ‘Abd Allah al-Mahd and his son.4* According to
Madelung, the fact that akMughira could abandon al-Baqir
for al-Nafs al-Zakiyya meant that the father to son imamate was
not widely accepted. That the principle of hereditary imamate
was not yet well-known is quite apparent also from the fact that
many Shi't groups, especially the Hashimiyya in 113 various
branches, found it acceptable to have five different groups
claiming succession and authority from Abt Hashim, none of
which were based on heredity. It was in the light of these cir-
cumstances that al-Baqir, as noted carlier, felt it necessary to
lay down his views on succession so that some sort of order was
broughtinto the chaos that had resulted from the variant Shi‘i
ideas rampant during the carly period of Islam.

Al-Bagir and Zayd

By the turn of the first Islamic century, al-Baqir faced even more
serious problems, for according to many Shi'i sources he had
to deal with his own halfbrother Zayd b. *Ali, who propagated
a more aggressive and revolutionary policy.

Some scholars suggest that the struggle for leadership be-
tween al-Baqir and Zayd began immediately after the death of
Zayn al-'Abidin," while some believe that Zayd had not in-
tended the imamate for himself and actually favoured his
brother's leadership.# As far as the first view is concerned, Zayd
was only fourteen years old at the time of his father's death in
94/712% and it is highly improbable that at that age he would
have been able to assert his claims and attract any following.
The notion that Zayd actually favoured his brother's leadership
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is also untenable in the light of evidence regarding Zayd’s own
beliefs and conduct. However, in the course of time, Zayd be-
gan laying emphasis on the principles of ‘ordering good and
prohibiting evil’, by force if necessary, and accordingly believed
that if an imam wanted to be recognised he had to claim his
right, sword in hand. Some sourcessuggest that al-Baqir and
Zayd argued over this issue 7 for, when the latter asserted that
an imam must rise against the oppressors, al-Baqir remarked:
‘Sa you deny your own father was imam, for he never fought
the issue.’ If this is true, then, considering Zayd's age, the ex-
change could not have taken place earlier than the beginning
of the second Islamic century.

Zayd is believed to have rejected the Mu'tazili doctrine of
‘the intermediate state' (manzila bayn abmanzilatayn), although
he did not object to the view that in the quarrels that raged
between 'Ali and his opponents, one party was certainly wrong."*
The Mu'tazili were not sure which, but, for Zayd, the virtues of
*Ali were of such superior quality that the idea that he could
be in the wrong was incomprehensible.#® However, he agreed
that although "AlT was the best (alafdal), and therefore the
preferred candidate, Aba Bakr and ‘Umar had been legally
elected leaders. This attitude of his greatly impressed the cir-
cle of traditionists and was a major factor in securing their
sympathy and support.’

Al-Mufid’s® view of Zayd's revolt, namely that he was mainly
seeking vengeance for al-Husayn’s blood and that he really did
not intend to take the leadership for himself, is not defensible
in the light of facts revealed in other, much earlier sources.®
All the early writers, such as al-Tabari, Ibn Sa‘d, al-Isfahéni,
and also Ismaili authors like AbD Hatim al-Razi and al-Qadi al-
Nu'man, give the reason for Zayd's revolt as the order for his
arrest by the Umayyad caliph Hisham b. 'Abd al-Malik. The
arrcst was on account of money that was lent to Zayd by the
deposed governor Khalid b. *Abd Allah al-Qasri and was un-
doubtedly the immediate cause of his revolt; but it could hardly
have been the main reason. It is quite likely that Hisham, haw-
ing been informed of Zayd's motives and plans, made the debt
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a pretext to find out more about his intentions, and later, not
having substantial evidence against Zayd, had to release him
when he and Dawid b. "All {b. "Abd Allih b, 'Abbas) swore
that they did not have the money. Those who supported Zayd
b. “Ali’s rebellion against Hisham were all later known as the
Zaydiyya®* Among the groups who supported Zayd in his re-
bellion were the Batriyya (Butriyya) and Jarudiyya.

At the time, one of the main issues dividing the various
groups was that of the legitimacy of the leadership of Aba Bakr
and of '"Umar. Flowing from this, and obviously from beliels
surrounding the question of whether or not the Prophet had
nominated his successor, were the differences over whether or
not the early community had erred in making its choice. Fol-
lowing the traditions of the Kifan Shi'a, the Batriyya® upheld
the leadership of Abn Bakr, ‘Umar and of ‘Uthman during the
first six years of his rule on the grounds that ‘Ali had pledged
allegiance to them. They repudiated ‘'Uthman during the last
six years of his rule, just as they repudiated all later opponenis
of ' AlLSS

Considering 'All the most excellent {afdal) of men, the Batri-
vva allowed the imamate of the less excellent (mafdicl). They
regarded the rebellion (khuwru) of anyone among the children
of 'All as though it were 'ordering the good and forbidding
the evil' (alamr bi alma'rif wa al-nahi ‘an abmunkar) ** They
did not observe al-mash ‘ala al-khuffayn — that is the wiping of
shoes in ritnal ablution — but for them it was permissible to
drink nabidh (intoxicating date-wine) and to eat eels (jirr) .57
They also maintained that knowledge was not only confined to
the Prophet's family but was also found among the ordinary
people, and thus the secker of knowledge was entitled to re-
ceive it from either source. If the seeker was unable to find
knowledge from these two groups then, says al-Nawbakhti 5 it
was permissible to practice jjtikad (independent judgement)
and ikhtiyar (choice) as well as advocate individual opinions
{@ra’).

The Batriyya thus regarded the whole tradition of the com-
munity as a valid source of law. In the event of any gaps in this
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tradition they were to exercise fjtihad. Their attitude on this
score was based on their thesis that the early community of the
Prophet's followers had not fallen into error when they had
chosen Abuni Bakr and ‘Umar in place of 'Ali as imam. In their
judgment, says al-Nawbakhti,*® the Muslims were right to pay
homage to them since 'Ali himself had paid them homage.
They advocated the view that the imam should be determined
by a shura (consultation) of the best of the community, who
would choose the most excellent (alafdal). However, they
maintained that the choice of the less excellent (almafdil) was
permissible when it could prevent discord and chaos. 1t must
be remembered, however, that the assertion of this right for
the shitra did not undermine their unqualified preference for
‘AlL%

This strong emphasis on "All's priority was especially preva-
lentin *Irdaq, particularly in Kofa, although those who held this
view did not constitute a united faction. According to al-
Nawbakhti,” these were the original Batriyya. It was from
among them that another group emerged with views similar to
those expressed earlier, as well as with the standpoint that the
imamate belonged by right to any descendant of ‘Ali when he
ook the field.” This group of Batriyya supported the cause of
Zayd b. 'Ali when he rose in rebellion against the Umayyad
Caliph Hisham b. ‘Abd al-Malik in the year 122/719.

Another group that also supported Zayd's cause, but had
different views, were the Jaradiyya, the followers of Abi al-Jarad,
Ziyad b. Mundhir al-'Abdi.® The Jartdiyya were originally
supporters of al-Bagir, Abu al-Jarud being a prominent trans-
mitter of his traditions.™ In al-Nawbakhti's opinion, even the
followers of Abni Khalid al-Wasiti and Fudayl b. al-Zubayr al-
Rassan, two other transmitters of al-Biqir, were among the
Jaradiyya. He calls them Surhiibiyya, as in his view Abu al-Jarud’s
title ‘Surhab’, which is said to designate ‘a blind devil dwelling
in the sea’, had been given to him by al-Bagqir.%

The Jarudiyya did not recognise Abu Bakr, ‘Umar and "Uth-
man in the capacity of imams. They declared that the Prophet
had appeinted 'Ali as his wasi and therefore as the legitimate
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imam in his place. According to Madelung,”™ in Zaydi sources
there is in general a discernible hesitation over characterising
the first three caliphs as heretics and over cursing them. From
Abn Mikhnaf's account,” it was Zayd's outright refusal to curse
Aba Bakr and *Umar which gave the Kiafans the reason or the
pretext for deserting him.

Adoptng the views of al-Bagir's school, the Jaridiyya rejected
the imamate of the first three caliphs. Writers such as al-Ash'ari™
and Sa‘d b, "Abd Allah®™ maintain that they upheld the nomi-
nation of “All by the Prophet, although al-Nawbakht does not
explicitly say so. According to al-Shahrastani,™ they held that
the Prophet nominated "All ‘by a description (of his qualities)
without the mention of his name (b alwasf duna tasmiya)’ ™ In
Zaydi literature’ his nomination was made in a manner that
the believers could understand, not directly and of necessity,
but merely by inference. Later this thesis of ‘obscure nomina-
tuon' (nass khaft, ghayr jalt)was universally advocated by the
Laydiyya ™

The Jarnadiyya held that the great majority of the compan-
ions of the Prophet had gone astray by following Abt Bakr and
‘Umnar, and, unlike the Batriyya, rejected the tradition of law
handed down by them. This critical attitude, which they had
undoubtedly adopted from al-Baqgir's school and its attitude
towards the great majority of the early community of the Proph-
et’s companions, had a significant effect on legal practice.™
The Jaradiyya declared that only the traditions of the Proph-
et's family were valid, They believed that the imamate belongs
to any qualified descendant of al-Hasan or al-Husayn who calls
for allegiance and rises against the illegitimate rulers. There-
fore they relied for their religious knowledge on the
descendants of al-Hasan and al-H usayn as a whole, not merely
those recognised as imams.” Based on the belief that the ima-
mute only becomes valid through the formal ‘call’ to allegiance
(da'wa) and ‘rising” (khurw), the Jaradiyya also maintained that
those who did not ‘rise’ could not be considered as imams.™

The restriction of the imamate to the descendants of al-
Flasan and al-Husayn may well have first become the dogma of
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the majority of Zaydiyya at the time of the ‘Abbasid conquest.
For towards the end of the Umayyad era they were still able to
support the revolt of *Abd Allah b. Muawiya, the great gran d-
son of ‘Ali's brother Ja‘far, It is difficult to determine whether
the authoritative leaders of the schools were prepared to par-
ticipate in this revolt, However, it must be said that at least
until the fourth/tenth century the idea that the Prophet’s family
should not be limited to the descendants of al-Hasan and al-
Husayn still maintained itself as a Zaydi tendency. The followers
called themselves the Tilibiyya and vencrated 'Abd Allah b,
Mu‘awiya in the same manner as Zayd b. “All. Nabia Abbot™
maintains that a leader of this group, Ibn ‘Uqda, lived until as
late as the first half of the grd/gth century and, since he has
been labelled as a Jarndi, there seems litile doubt that he con-
demned the leadership of Aba Bakr and "Umar.™

Al-Nawbakhti's account of Jaradiyya theory is somewhat po-
lemical, maintaining that they transmitted only a little from
Zayd and 'Abd Allah b. Hasan and that most of their knowl-
edge was derived from al-Baqir and al-Sadiq. This statement of
his follows certain specific doctrines that he attributes to the
Jaradiyya such as 'knowledge grows in their hearts just as rain
makes the cultivated land grow'. Earlier, he maintains that they
believed that all descendants of the Prophet, young or old, are
equal in their knowledge, even in their cradle, and all are there-
fore equally entitled to the imamate. Here al-Nawbakhti adlds
that, despite this, only al-Bagir and al-8adiq were known to have
transmitted useful knowledge, although a few traditions had
come from Zayd b. ‘Al and a scauering from "Abd Allah b. al-
Iasan al-Mahd.™

These beliefs about knowledge clearly underlie the theory
of inspiration (ilham) which al-Jahiz* auributes to the Jaradi-
yya. Madelung maintains that this thcory prebably developed
out of their discussion with the followers of al-Baqir’s school,
who considered ‘knowledge’ as an inheritance of their series
of imams and who were inclined to charge the Zaydiyya that
many of their *Alid authorities had not transmitted exclusively
from their fathers. Madelung further adds that the Zaydiyya,
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on the other hand, in opposition to the Imimi Shi‘a, in gen-
eral allowed their ‘Alid authorities to relate from non-"Alid
transmitiers, Thus, their theory of inspiration is slightdy modi-
fied in that they ascribe o the “Alids a guaranteed capacity,
especially from God, for the acquisition of knowledge. How-
cver, according to Madelung, there is no apparent trace of such
a discussion in the later Zaydi literature.®

Unlike Zayd, al-Bagir never thought of resorting to the sword.
Instead, people were attracted to him on account of the exten-
sive knowledge that had carned him the title of Baqgir al-"Tim.
His noble birth, primogeniture and personality played no less
of a role in establishing his position and gaining him follow-
ers. More than this, his vicws on the imamate had a significant
impact upen a number of people, who became permanently
attached to him and his family. In contrast to Zayd and his
supporters, al-Baqir's school maintained that the institution of
the imamate was hercditary in nature and did not depend on
the khurijof the imam. Thus al-Bagir was introducing the idea
of a non-rebelling imamate. This was significant and timely as
many had by then come o believe that the point of claiming
the imamate was o bid for power, that is political power.

A stronger argument in favour of al-Baqir’s school was its
conviction that the Prophet had, before his death, expressly
designated and appointed ‘Ali as his successor by nags, that is
by means of explicit designation. This meant that, since the
Prophet had sanctioned 'Ali’s appointment, the succession of
Abi Bake and ‘Umar was an invalid usurpation. It must be
pointed out, however, that al-Baqgir was never known to have
reviled the two caliphs.® According to a tradition in Thn Sa‘'d®
when asked if any one from among the Prophet's family spoke
ill of the two caliphs, al-Baqir replied that, on the contrary,
they haed always loved them, followed them both and ‘prayed
for them' or ‘asked for forgiveness for them' - istaghfara lahuma,

Al-Baqir, by insisting on the nass of the imnam, meant that
the imam had his authority by divine appointment and not
from any human electors or from the bay'a (pledge of
allegiance) of ordinary people. Furthermore, since the imam’s
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authority was from above, ‘true knowledge was confined only
to the imams in the Prophet’s family; not to every member of
the Prophet's family and certainly not to the whole commu-
nity." It was thus, he held, that the whole tradition of the
community was invalid as a proper source for law. This also
meant that al-Baqir did not allow the practice of ijtihad and
ikhtiyar, nor did he advocate individual opinions (ara) of the
kind advocated by the Batriyya. The imam'’s followers should
seek his judgement on each new question that arose because
he was the only authority able to guarantee the true tradition
of law. For the inspired imam was the recipient of that special
sum of knowledge ( im) handed down to him which was he-
reditary and the exclusive right of each succeeding imam.

Al-Baqir and the Ghulat

Al-Bagir faced problems created by certain other individuals
who came to be classed as the Ghulat. The term ghulat was a
general term of disapproval used in reference to those accused
of exaggeration where beliefs and personalities were con-
cerned, especially excessive reverence towards the imams on
whom they often conferred divinity. These individuals also
freely speculated on wider issues of religious imporiance, such
as the nature of God, the soul and the afterlife. Onc such per-
son was the already mentioned Bayan b. Sim'an.* Initially he
believed that Aba Hashim would return as the Mahdi. He and
his followers, the Bayaniyya, adopted extremist views about Abl
Hashim and claimed that he had conferred prophethood on
Bayan on behalf of God. According to another report,® Bayan
later wrote to al-Baqir, perhaps after Abi Hashim's death, eall-
ing on him to accept him as a prophet. Probably after al-Baqir’s
death he is believed to have claimed that al-Bagir had appointed
him as his emissary. Other reports, however, say that he was
hostile to al-Bagir. Still others maintain that he was planning a
revolt, either in the name of al-Baqir’s son, Ja'far al-Sadiq, or
of al-Nafs al-Zakiyya, a Hasanid who actally revolted in 145/
762—3. Bayan was executed in Kofa by the order of the
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governor, Khalid al-Qasri."

Another Ghulat group were known as the Harbiyya or
Hirithiyya after their leader ‘Abd Allah b, al-Harb " The
sources ascribe to this group a prominent role in the introduc-
tion of the theory of metempsychosis (lenasubh) and other
extremist ideas. Alter the death of Abn Hashim, Ibn Harb
taught that the Divine Spirit (rih Allah) had been present in
the Prophet Muhammad and had successively been transferred
to ‘All, al-Hasan, al-Husayn, Ibn al-Hanafiyya, Aba Hashim and
finally to [bn Harb, who thus became the imam until the re-
appearance of Muhammad b, al-Hanafiyya. However, when his
claim of omniscience was found to be spurious by his follow-
ers, many of them renounced him in favour of "Abd Allah b.
Mu'awiya. It has been suggested that Ibn Harb eventually con-
verted to Sufri Kharijism and died a Sufri.

Another individual regularly classed among the Ghulat who
caused problems for al-Bagir was al-Mughira b, Sa'id al-'Tljlii.”
He was a client of the governor Khalid b, ‘Abd Allah al-Qasri
and claimed that al-Bagir had appointed him as the waygi. Later,
perhaps after al-Baqir's death, he claimed that he was an agent
of Muhammad b, ‘Abd Allih b. al-Hasan (al-Nafs al-Zakiyya).
He claimed the prophethood and imamate for himsclt and
said that the angel Jibra'il brought him revelations and that he
could raise the dead. Khalid b. ‘Abd Allah al-Qasri had him
arrested, Lilled and crucified along with Bayan.

Yet another person who professed to be the wagiof al-Bagir
was AbQ Mansiir, who belonged to the tribe of 'ljl and lived in
Kafa.* Abio Mansar further claimed that he had experienced
an ascension to heaven, in the course of which he had been
appointed by God as a prophet and messenger. He too was
exceuted by the governor of 'Irdq in 125/ 742.

Mu'ammar was another of those who adopted extremist views
aboutal-Bagir.* He claimed that al-Baqir and another follower
of his, Abn al-Khattab, were both gods. They were gods in the
heaven while he, Mu'ammar, was god on earth and knew the
merit of the heavenly god. He also claimed the divinity of Abo
Talib, “Abd al-Muttalib, Mubhammad and "Ali.
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The Controversy Over the Time of al-Bagir's Death

Various controversies have arisen over conflicting dates of death
for al-Bagir,” the main question being whether Zayd claimed
the leadership and stood as a rival to al-Bagir in his lifetime.
The problem is rendered even more complex by the fact that
the historical sources do not delve into doctrinal issues, while
the heresiographical writers restrict themselves to the latter
and refrain from giving any significant dates. Nevertheless, if
we maintain that Zayd revolted in 122/730, after his arrest on
the orders of Hisham in 120/737, and take into account the
words of some of Zayd's supporters, spoken when they cross-
examined and abandoned him,* it appears that al-Baqir,
although not alive at the time, could not have been dead for
very long.#

AlQadi al-Nu'min gives an interesting account of the rea-
son for this group's sudden decision to cross-cxamine Layd.™
The report says that when Zayd was released after his arrest by
Yasul b, ‘Umar, his followers encouraged him Lo rise in rehel-
lion. He confused people with the idea of khuryy, saying that
one who remains at home and lets down the curtains (upon
himself) is not an imam; an imam is one who unsheaths his
sword and rises in accordance with the command of Allah.
Here, the author adds, he meant Aba Ja'far al-Baqir. The nar-
rative continues, relating that when Zayd's cause gained
popularity, al-Baqir feared there would be fitna. So he chose a
trusted follower and prepared him with certain questions for
Zayd. Accordingly, one day when Zayd was with his group, he
was asked by this man whether what he was claiming was in
accordance with his father's wishes. Zayd denied that he was
following his father's wishes but continued to relate the idea
of khurigj, mentioned above, to the man. So the man asked him:

If no one amongst you were to rise in rebellion, does it mean
then, that there would be no imam, and if a group of people
were all 1o arise, then would they all be imams?
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Zayd, according to the author, remained silent and those
who were present realised the weakness of his claims. Thereaf-
ter the same man who had questioned him told Zayd that his
brother al-Baqir had informed him that their father, 'Ali, Zayn
al-' Abidin, had made the wagiyya to him, At this, Zayd retorted
that if his Father had made such a covenant to his brother, he
would surely have informed him. So the man asked:

Then why is it that the Prophet Ya'qob warned Yosuf not to
relate his dream to his brothers for fear they might conspire
against him while he was not asked to conceal the matter from
the peaple?

AlQadi al-Nu'man goes on Lo mention two reports, one say-
ing that Zayd became silent after this since he could not
formulate a reply, and the second maintaining that Zayd told
them that what he was doing was according Lo his father’s or-
ders. It was after this incident, continues al-Qadi al-Nu'man,
that some of his followers cross-examined Zayd about Abti Bakr
and 'Umar’s position and then abandoned him. From the
Qadi’s account of Zayd's revolt, it seems that al-Bagir was still
alive at the time when Hisham confronted Zayd with certain
allegations and had him arrested and then released. Neverthe-
less, before relating this sequence of events, he mentions that
al-Baqir died in 114/732 and later places Zayd's death in 122/
734. In any case, il we are to maintain that Zayd was arrested in
120/757 and the revolt took place in 122/7309, then al-Baqir’s
death could well have occurred after the conflict in 120/737
but before Zayd's actual revoltin 122/739.

Yetanother incident given in al-Tabari would place al-Baqir’s,
death atan even later date - as late as, or even later than, 125/
742, Someone by the name of *‘Amr b. *Ali approached al-Baqir
and said to him:

Hisham has been reigning for a long time and his period of
rule has lasted nearly iwenty years whereas people claim that
the Prophet Sulayman had asked his Lord not to let anyone
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rule longer than him, which the people claim to be twenty years,
Al-Bagir replied:

I have no idea of what people say but | have heard my father,
who heard it from his father, who heard it from ‘Ali, who heard
the Prophet say: God will ncver let a king in a community of a
Prophet live as long as that Prophet

If this conversation took place in the year 125/74%, 45 men-
tioned by al-Tabari, it implies that al-Baqir was still alive at the
time, whereas earlier in the same work, when narrating Zayd's
revolt in 122/739, he includes Aba Mikhnat's report about a
group abandoning Zayd and approaching Ja'far al-5adiq as the
representative of al-Baqir's claims.f

However, since the accounts from al-Qddi al-Nu'man and
al-Tabari both exhibit a total disregard for chronology and his-
torical circumstance, they cannot be taken as historical
evidence, For this reason, the date of al-Baqgir's death remains
an open guestion.



CHAFTER FOUR

Al-Baqir’s Views on the Imamate

This chapter looks at al-Baqir's interpretation of the imamate.
in his view, imamate, like prophethood, is divinely ordained
and based on the Qur'an. He further clucidates his views by
emphasising the prophetic traditions that demonstrate the af-
finity between the Prophet and ‘Ali. This is subsequently
reflected in his theology of the imamate in which he describes
the attributes that an imam possesses. The imam is to be fol-
lowed because of his inherent qualitics, including ‘ilm
{(knowledge) and ‘igma (impeccability). Al-Bagir's views on the
imamate had a profound impact on a number of people whao
as a result became attached to his circle of adherents despite
the divergent notions of authority that existed at the time.

The Qur'anic Basis of the Imamate

In the discussion of the nature and basis of the imamate, Shi'i
sourcessuggest that al-Baqir laid great emphasis on the Qur’anic
verse 5:55." This verse can be translated as:

Indeed your [real] Protector [or Guardian] is only Gord, His
Messenger and those believers who perform prayer and wive

the zakat while prostrating,

o
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Indeed your [real] Protector [or Guardian] is only God, His
Messenger and those believérs who perform prayer and give
the zakdt, and they are the anes who prostrate.®

The difference between these two translations depends on
one single letter, i.e. the waw which, besides being a conjunc-
tion (waw al-'atf), can also be grammatically used in this position
to introduce the state a person was in when performing the
action in the previous clause (wdw al-kal). The Lirst translation
of the verse takes the hal into account, while the second ig-
nores it. Both these translations have significant implications.
If the halis rejected, it would mean that all believers are fit to
be the wali (guardian), whereas if the hal is accepted then,
besides God and His Messenger, the walaya is restricted to those
believers who give zakat while still prostrating in prayer.

Muslim exegetes? have, over the years, entertained contra-
dictory views on this verse, Some believe that it refers 1o ‘Ali
who, while kneeling in prayer, once threw his ring* to a beggar
whao stood asking [or alms. Others maintain that the verse re-
ally refers merely to believers. They maintain that it was revealed
when "Ubada b. al-Samit freed himself from the patronage and
alliance of the Banii Qaynuqa’ and went over to the Messenger
and the believers.® Still others, like Ibn al-Kalbi, think it was
revealed regarding 'Abd Allah b. Salam and his companions
when they became Muslims and the Jews broke off their con-
tract of chentage (muwalar).®

Commenting on the verse, al-Baqir categorically maintains
that it was revealed at the time when the Messenger was with a
group of Jews, amongst whom 'Abd Allah b, al-Salam was
present.” As soon as the verse was revealed, the Messenger got
up and walked towards the mosque where he met a beggar.
Inquiring if anyone had given him anything, the beggar pointed
to a man who was still praying. The man was ‘Ali.

However, what we read of al-Biqir's view according to two
of his traditions mentioned by al-Tabari is quite different from
the accounts given in al-Qummi, al-Tast and al-Tibrisi. In al-
Tabari's account,* when al-Baqir is asked with reference to the
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verse in question, ‘who are those who believer’ his reply is ‘al-
ladhina dmenit’, ' those who believe’. When the group cornered
him, saying they had heard the verse was revealed in reference
to ‘All, al-Bagir gave an equivocal reply: "All is among those
who believe,” Al-Tabari's selection of reports on this versc is
both fascinating and revealing, He puts forward the varying
reports alongside each other without assessing them, sometimes
using the same authority to narrate contrary views, [t is inter-
esting to find al-Tabari using al-Biqir’s traditions twice to deny
the Shi'i position, which would suggest that there had been
some early arguments about al-Baqir’s position. Moreover, the
two traditions used by al-Tabari have a common origin in the
isndad® which is itself regarded as problematic by some critics.™

There seems to be, therefore, strong evidence that the verse
was regarded by some as referring to "Ali; for even al-Tabari,
despite his use of traditions to the contrary ascribed to Abn
Ja‘far (i.c. al-Baqir}, found it necessary to include a number of
traditions indicating that the verse referred to ‘All But the
question remains how it can refer to a single person when the
form used in the verse is in the plural: alladhinag yugimuna al-
saldt. The arguments al-Tasi uses to address this problem are
taken directly from the Qur’an where not only God refers to
Himself in the plural’ but where there are a number of other
verses in which the plural is used when in reality only a single
person is meant. For instance, verse 168 of sura Al ‘Tmriin says:

Those who say about their brethren [who were slain] while
they themselves sat [at case]: If only they had obeyed us they
would not have been killed.

Although it uses the plural, the exegetes believe that this
verse was revealed in connection with ‘Abd Allah b. Ubayy b.
Salal, There is, therefore, no reason why the plural form in
verse 5:55 could not have been meant for a single person,
namely ‘Ali b, Abi Talib. Moreover, since God used the word
walt and not awdiya’ in the first place, it suggests that only a
single person was actually meant.
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However, what emerges from the Shi‘i sources is the fact
that, in al-Baqir's view, the Messenger had been reluctant to
explain this walaya of "Ali to the believers. ILis reported that a
man approached al-Baqir saying to him that al-Hasan al-Bagri
{(d.c. 110/728-g) had told him that the Messenger had received
a certain message, and when he hesitated to deliver it to the
people, God threatened him with punishment if he did notdo
so. Then al-Baqir asked the questioner whether al-Hasan had
told him what the message was. He answered in the negative,
whercupon al-Bagir told him: "By God, he certainly knows what
the message was, but has deliberately concealed it.""* The ques-
tioner then asked al-Biqir to clarify the message.

Explaining this message, al-Baqir said that, just as the Mes-
senger had elucidated the details regarding the verses on
prayer, alms giving, fasting and pilgrimage, so oo he was cx-
pected to expound on the walaya that was revealed in the
aforementioned verse g:55. But when asked to do this in prac-
tice, the Messenger felt extremely uneasy, fearing that people
would apostatise. As his reluctance continued, God repeated
the command in verse 5:67.

O Messenger, deliver [to the people] what has been revealed
to you from your Lord, and if you do not do so then you have
not delivered His message; and Allah will protect you from the
people. Indeed Allsh does not guide the disbelieving people.

Al-Baqir continues that the Messenger, upon receiving this
verse, carried out God's command and endorsed the waldya'
or imamate of *All b. Abi Talib at Ghadir Khumm. ' The Sunni
commentators obviously do not interpret the verse to mean
that God's Message is only truly conveyed by the appointment
of an imam, By 'that which has been revealed’ they understand
the whole Book, namely that the Prophet should not omit any
verse out of fear or caution.'s

Al-Tabari begins his account by giving his interpretation,
namely that the revelation concerns those stories which God
communicated about the Jews and the Christians. Since these



6z Early Shis Thought

passages recorded their shortcomings and their faults as well
as their tampering with the scripture, the Messenger, in al-
Tabari's view, was apprehensive about revealing the message
in full. He believes this to be the reason for the revelation of
this verse. Nevertheless, he includes varying reports of the
Prophet having concealed something. At the same time, he
also quotes traditions from ‘A'isha to say that whoever reports
that the Prophet had concealed something from the revela-
tion is a liar. Al-Tabarl then goes on to add that the
commentators arc divided over the reason for this revelation.
Some say that it was because a bedouin wanted to kill the Mes-
senger and therefore God said He would protect him, while
others believe that he was afraid of the Quraysh."

However, according to al-Bagir it was only after the endorse-
ment of walaya that God revealed verse 5:4: "This day I have
perfected your faith for you and completed my favours upon
vou and have chosen for you Islam as a faith/religion.” Al-
Baqgir's positon regarding the verse ‘alyauwm akmaltu lakum ...,
reported in various Shi'l sources,'” is very clear. It was, he says,
revealed on the occasion of *All’s appointment as the imam at
Ghadir Khumm. Sunni commentators like al-Baydawi do not
believe the verse was revealed at that time, nor do they inter-
preti ‘the perfection of religion and completion of God's favour
or blessings’ as a reference to the appointment of an imam
after the Prophet. In al-Baydawi's view, 'today I have perfected
your religion for you' means either that God perfected his re-
ligion with victory and distinction over all other religions, or
that this perfection consists in defining the foundations of the
doctrine and introducing the principles of the laws and the
rules of legal judgment to the believers, 'T have completed my
blessings upon you' means that God brought to fruition His
blessings by means of guidance and victory, or with the perfec-
tion of religion, or with the conquest of Mecca and the
destruction of the order of jahiliyya.'®

Al-Tabari not only excludes reports in favour of the Shi'i
position, but goes on to include certain traditions to deny their
position. It is also noteworthy that all these traditions are on
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the authority of Ibn ‘Abbas.'s Commenting on the different
reports, al-Tabari maintains that the correct reports are those
which say that God informed His Prophet, and therchy the
faithful, that He had perfected their faith on the day this verse
was revealed by making the holy land exclusive for them and
debarring the idolators so that the believers might make the
pilgrimage without having to mix with them. Itis clear that al-
Tabari is at pains not only to deny the Shi'i position but also,
contrary to his normal practice, to add his own views about
what he considers to be correct.

Another Qur'anic verse used by al-Baqir* to emphasise the
waliaya of the imams is 4:5¢9 translated as:

O yewho believe! Obey God and obey the Messenger and those
who held authority [from] amongst you ...

This verse is even more controversial than those already
mentioned, the obvious problem being the identity of the uli
al-amr. Numerous reports have come down to us giving varied
suggestions, some maintaining that the ali al-amr are "the rul-
ers’' and others that they are the scholars.” Al-Baqir's*
commentary on this verse is that the @i alamr are the imams
from the 'tamily of Muhammad’, although a tradition from his
son al-Sadiq, found in al-Tabari, says that they are the scholars.
Al-Tabari in his commentary also includes reports which main-
tain that the @li al-amrwere Ab Bakr and ‘Umar.** At the same
time, he excludes traditions in favour of "All and his family.

However, the matter does not end here, for the words that
follow the reference to the @fi al-amr have been used against
the Shi't position. The verse continues as follows:

If you differ about anything, then refer it to God and His Mes-
senger if you are [truly] believers in (od and the Hercafter.
That is better and more seemly in the end.

In reply to this, al-Baqir uses another Qur'anic verse 4:84:
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If they had only referred it to the Messenger and those who
had authority among them, then those aimong them who can
derive knowledge would have known it,

Using this verse to reassert the position of the imams, al-
Baqir maintains that obedience to them is incumbent as God
made them ‘the people of knowledge’ and enabled them to
extract that knowledge.” [t is inleresting to note that even al-
Tabari has a tradition from one of the earliest exegetes, Mujahid
{d.c. 100/718).% to strengthen the position of the uli alamr,
According to Shi'l sources,™ when al-Bagir was asked about
the verse “Obey God, obey the Messenger and those who hold
authority amongst you [l alamr]’ he responded by giving a
long survey of Qur'anic allusions to the imams saying (4:51):

Have you not seen those who were given a portion of the Book
believing in sorcery and evil [saying] to the unbelievers that
they are better guided than those who believe.

Explaining this verse, he says that such people claim that
the leaders who err and those who urge people to hell fire are
better guided than the family of Muhammad. Using another
verse he says, "they are those whom God has cursed and those
whom God will curse, you will find [that they] have no helper’
{4:52). Referring to the verse “We have already given the fam-
ily of Ibrahim (Abraham) the Book and Wisdom and conferred
upon them a great kingdom' (i.e. We made from them mes-
sengers, prophets and imams), al-Baqir inquires whether they
had a share in the kingdom (mulk), meaning the imamate and
the caliphate.

Commenting on the verse, ‘Behold! they give not even a
speck on the datestone to the people,’ (4:53) al-Baqir says that
they were ‘the people’ whom God meant in the above verse.™
Relating another Qur’anic verse (4:54) — 'Or do they envy the
people for what God has bestowed upon them of His bounty?’
— he says that they were those who were envied by the people
because of the favour of the imarmate which God bestowed upon
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them, excluding other creatures. Referring to another verse
{4:58) = ‘Lo, Allah has commanded you that you restore de-
posits to their owners ..." — al-Baqir says that it was the imams
who were meant and it was they who have to hand over to their
successors ‘the special books', 'the special knowledge’ ( ‘ilm)
and ‘the weapons of the Prophet’. They are the truthful ones
referred to in the Qur'an (g:119) as well as "the believers'
(9:105). God has made the imams, according to al-Bagir’s in-
lerpretation of verse 2:143, an wmma wasat so that they might
be God's witnesses to His creatures, His definition of ‘a great
kingdom conferred upon the family of Ibrahim’ (4:54) is that
God made from among them leaders whose obedience was
cqual to the obedience of God and whose disobedience was
equal to the disobedience of God. How, argues al-Bagir, could
people accept this position for the family of Ibrihim and deny
it to the family of Muhammad?

The imams, he adds, are the chosen ones and are named as
‘those who submitted’ not only in the Qur'an but also in the
earlier scriptures.*® Since they have been endowed with knowl-
edge from God, the imams, says al-Baqir,*® have the clear signs
of God in their hearts, and since they are the ahl al-dhikr, namely
the people of the Message,** itis they who should be questioned
about its interpretation. The Prophet, continues al-Baqir, was
a warner to his people while in every age there is an imam to
guide his people about what the Prophet brought.** The first
of these guides after the Prophet was ‘Ali and then his awgiya’,
his heirs, after him. Al-Bagir then adds yet another Qur'anic
verse (3:5) - "And no one knows its interpretation except God
and those firmly rooted in ‘ilm [knowledge].'

Commenting on this verse,” al-Baqir says that the Messen-
ger was the best of those firmly rooted in knowledge. God taught
him regarding all that was revealed to him and how to inter-
pret it. Thereafter, it is the imams who know all the
interpretations of the Qur'an. The imams are, according to
his interpretation of verse 35:32, the chosen servants of God
who have been given the Qur'an as an inheritance:
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Then We gave the scripture as an inheritance to those whom
We chose among our worshippers. But among them are some
whowrong themselves and some who follow the mid-read while
some outsirip [others] through good deeds by Allah's leave,
That is the great favour.

The people who outstrip others in performing good deeds
are the imams, those who follow the middle course are the
people who acknowledge the right of the imam, and those who
wrong themsclves are the people who do not accept the imams.
Concluding his long survey of Qur’inic allusions to the imams,
al-Baqir points out to the questioner that the non-Shi‘a claim
the above verse to have been revealed for them.* He then ar-
gues that if it had in fact been revealed with reference to them
all, then they would all be the chosen ones and all would go to
paradise (which is hardly the case). Al-Baqir continues that the
non-5hi‘a made a similar claim on the interpretation (e wif)
ol the earlier verse {(of ... aff alamr).

Al-Bagir maintains that not only is obedience to the imam
incumbent upon the believers, but that love for them is a duty
enjoined upon the worshippers according to verse 42:22:

Say, I do not ask for any reward except love for the relations
A

However, he adds that the community differs over the inter-
pretation of this verse. There are four different groups, each
upholding disparate views. One group believes that this verse
was in fact revealed for the ahl al-bayt of the Messenger of Al-
1ah. The second group insists that this was abrogated by another

VErse 94144

Say, whatever [ ask vou with regard to my reward, it is [actu-
ally] for you. I rely for my reward on no one except God and
He is witness o everything,

Refuting their position, al-Biqir argues that this verse could
only have been revealed either before the frst or after 1638 If it




Al-Bagir's Views on the Imamate 67

was revealed before, then obviously it cannot cancel or abro-
gate the verse that has been revealed after it. On the other
hand, if it was revealed after the verse ‘love for relations’ then
this later verse makes the first verse all the more emphaltic since
the love for relations, which the Prophet had asked of the be-
lievers, benefits not the Prophet but the believers, Hence the
verse reads "Say whatever | ask you in way of return, is meant
for you ...

According to al-Baqir, the third group believes that this verse
was meant for all the Arabs, since the Prophet had a relation in
every Arab house. They said that the Prophet had asked them
to love him through them. Al-Baqgir argues that if those whom
the Prophet asked were believers, then they would love him
for their faith in him and their belief in him. Why would God
reward them for this? On the other hand, if those whom He is
addressing are unbelievers, then how can He reward them for
something in which they do not believe? Moreover, al-Bagir
says that restricting ‘the believers’ ta the Arabs alone is igno-
rance on their part as well as clearly presumptuous; it is a
misconstrual of the Book of God and a distortion of His words,
tor the verse is addressed to all the believers, Arabs as well as
non-Arabs, and all those who believe in Ged and the Prophet -
all have been enjoined to love the relations of His Prophet.

The fourth group, basing itself on a report from al-Hasan
al-Basri, holds that this verse meant gaining proximity to God
through obedience to Him. Al-Bagir rails against this, calling
al-Hasan al-Basri a ‘misconstruer of God's words' (almuharrif
li kalam Allah) and referring to his interpretation as far from
the truth. He argues that if indeed this were the interpreta-
tion, the words ‘love’ and ‘reward’ would be meaningless in
the verse. AQadi al-Nu'man suggests that the ‘misconstruer
of God’s words’ concocted this false interpretation deliberately
as he knew full well and had, in fact, once reported on the
authority of Ibn ‘Abbas that the Prophet himself considered
his relations to be *'Ali, Fitima and their two sons’ ¥

Al-Baqir says that the imams are the light of God (nar Allah)
mentioned in various verses of the Qur'an such as 4.4:8;
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And belicve in Allah and His Messenger and the Light that We
have sent down.

Another such verse is aBal

O ve who believel Fear God and believe in His Apostle and He
will bestow upon you a double portion of His mercy; He will
provide for you i light by which ye shall walk .7

The imams, says al-Baqir, are the light which guides men
along the path of righteousness. They illuminate the hearts of
the belicvers in whom the imam's light is brighter than the
resplendent sunlight shining during the day. Interpreting an-
other verse of the Qur'an 6:122 —Is he who was dead and We
raised him unto life and set for him a light whereby he walks
among the people, similar to him who is in utter darkness from
which there is no way out ,.."" — al-Bagir says that ‘the dead’
means those who did not know anything; ‘the light whereby
one walks among people’ means the imam who guides and
‘those in darkness from which there is no way out’ means those
who do not know the imam. According to al-Tabari, this verse
was revealed in connection with two men, a believer and a non-
believer. In his view, the exegetes differ over the identity of the
believer: some say he was ‘Umar b, al-Khattab, while others
believe he was 'Ammar b. Yasir.® The non-belicver is said to
have heen Abn Jahl b. Hisham. Continuing his commentary,
al-Tabari gives other traditions to say that some believe ‘the
dead’ meant those who had gone astray, "We raised them to
life' meant “We guided them’, and 'the light’ was right guid-
ance. He then gives varied reports that ‘the light in the midst
of men’ was the Qur'an, or the right guidance, or Islam. He
does not, however, reportany tradition in favour of the imam's
position as given in 8hi't sources. "

Kmphasising the hereditary character of the imamate, al-
Baqir says that it remained in the progeny of the imams. Here
heis interpreting Stra 44:6 — ‘Those related by blood are nearer
to one another in the book of God, "' He further explains that
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this verse was revealed especially with regard to the children of
al-Fusayn. Another such verse describing the imam's succes-
sion is 43:28 — "And He made it a word to continue in his
posterity that they may return.’+*

Al-Bagir also puts forward the concept of ‘isma® (infallibil-
ity) of the imam, his divine protection from sin and error. He
bases this on his interpretation of the Qur'anic verse g3:94:

And God only wishes to remove uncleanliness from you, O Peo-
ple of the House (ahl al-bayt) and to purify you thoroughly.*

Some Sunni scholars also accept that this verse was revealed
for "Ali, Fatima, al-EHlasan and al-Husayn.

Closely related to the concept of ‘iymais the notion of shafa'‘a
or intercession, which is inherent in the theory of the imamate
propounded by al-Bagir. Many of these Qur'anic verses inter-
preted by al-Baqir imply the intercessional powers of the imam.
One of them is 7:17: "on the day when we shall call all men
with their imam ..." Commenting on this verse, al-Bagir says
that, when it was revealed, the Muslims asked the Messenger
whether he was not the imam for all the people. The Prophet
replied that he was the Messenger of Allah for all people, but
after him there would be the imams from his family who would
be oppressed rather than accepted, However, those who loved
the imams, followed them and believed in them, were indeed
from him (the Prophet) and would meet him (in Paradise},
while those who oppressed them and called them liars were
not from him and would be disowned by him."

Basing himself on the Qur'an, al-Baqir undoubtedly views
the imamate as one of the dutics imposed by God upon the
believer. In fact, walaya or imama is the most important duty.
He considers it to be the major pillar of Islam and the pivot
around which all other pillars revolve. The imams are, in al-
Bagir’s view, the protectors or guardians of the believers and
obedience to them is an obligatory duty. They are the people
of the Message, to whom the Book, that is the Qur’an, is given
as an inheritance. Thus they are the interpreters of that
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Message, and since they are the ones firmly rooted in knowl-
edge it is they who should be asked about its interpretation.
People envy the imams because they are the recipients of God'’s
favour and because of the light and wisdom that has been be-
stowed upon them. Being God's witnesses over His creatures,
they are therefore the ones who should guide others.

The imams are pure and protected from sin and error and
they are the light of God by which people may walk and be
guided aright, so love for them was made incumbent upon the
believers. On the day of Resurrection, all people would be called
by their imams. Thus it s evident that al-Bagir, in propound-
ing his thecory of the imamate, not only maintained its
hereditary and divine character, but also its necessity in this
world for the sake of providing true knowledge and guidance.

The Hadith Basis of the Imamate

Al-Baqir's views on the divine ordination of the imamate were
primarily based on the Qur'anic revelation. He adduces fur-
ther proof from the traditions of the Prophet. Al-Biqir quotes
many traditions, but here an attempt will be made to lay stress
on those accepted by all Muslims, 5hi'i as well as non-Shi'i.
This does not mean that the non-Shi't scholars necessarily agree
with al-Baqir's interpretation of these traditions. For them, as
15 known, the question of the imamate is not a fundamental
issue as it is for the Shi‘a; ‘it is neither a part of rational sci-
ences nor of figh,’ says alH-Ghazali. "7

The hadith of Ghadir Khumm is, in al-Bagir's view,” one of
the most important traditions in proving the Prophet’s decla-
ration of ‘Ali as imam. It has been related with slightly different
versions by various 5hi'i scholars.® The gist of the hadithis that,
on his return from the Farewell Pilgrimage, the Prophet
stopped at Ghadir Khumm to make an announcement to the
pilgrims who were then to separate and go their own way.*" He
called for a congregational prayer and had a special pulpit
erected. After the prayer, the Prophet asked the people “man
awla bikum', who has the greatest claim over you? The people
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rephed that God and His Messenger knew better. The Prophet
then said: ‘Do [ not have a greater claim upon you than you
have upon yourselves according to what God, the Exalted has
said, “"The Prophet has a greater claim (awld) upon the believw-
ers than their own selves"?’ (445:6). They replied, "Yes, O
Messenger of God'. After repeating this three times and mak-
ing God a witness to their agreement, the Prophet took the
hand of "All, lifted it with his own hand and said, ‘man kuniu
mawlihu fa ‘Ali mawlahy' (He whose mawla I am, ‘Al is his
mawld). He then declared, 'O God, help whoever helps him,
oppose whoever opposes him, support whoever supports him,
forsake whoever forsakes him and turn the light to whatever
direction he turns.” Hearing this, 'Umar b. al-Khattab said, "Con-
gratulations to you, 0 "Ali! You have become the mawla of every
believer, man and woman.'®

The Sunnis alse conflirm this wradition,"* which has been
mentioned by a great number of Sunni traditionists.® How-
ever, this does not mean that the Sunni scholars admit that the
Prophet invoked God to install "All as imam by pronouncing
the invocation of imamate upon him. Al-Baqillani, for instance,
argues that the Qur'anic phrase awld b al-mu'minin min
anfusihim, which he interprets as ‘in charge of the believers
more than their own selves,’ does not necessarily imply that
‘All is also in charge of them, even though he immediately
added "he whose mawla | am, "All is his mawld’. In his view, the
two words auwld and mawld are by no means synonymous. An-
other argument is that the word mawla does not necessanly
mean master and therefore does not necessanily signify an imam
obedience to whom is incumbent upon the believers 4

The word mawlais derived from the verb waliya (to be near).
Grammatically, it belongs to a class of nouns called noun of
place and thus signifies either the place where the action of
the verb is committed, or the subject in which the state of be-
ing expressed by that verb has its existence. The word mawla
therefore signifies the place in which, or the person in whom,
proximity exists. It can therefore mean master, patron, beloved,
supporter, freed slave, companion, client, neighbour,
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confederate or relation. It is easy to see that the idca of prox-
imity or nearness pervades these various meanings, citherin a
physical or a moral sense. When a word can denote so many
meanings, the context in which it is used is crucial, As the word
mawid was used by the Prophet soon after the phrase in which
he used awld (man awli bikum) it is quite likely that he meant
the implications werc synonymaous.

Some try to explain the circumstances which led the Prophet
to his pronouncement.s In their view, the problem was that a
number of people were grumbling about "Ali because of the
way he dealt with the distribution of the spoils in the al-Yaman
expedition. This expedition had just heen successfully executed
under “Ali's leadership and he and others who had taken part
in it had gone directly to Mecca to join the Prophet in the
pilgrimage. The Prophet was, they argue, merely trying to dis-
pel these ill-feelings against Al

The normal ways in which the word mawla and its plural
mawall appear in the Qur’an arc as follows:

mawalr 4135 heirs
1005 kinstolk
mawilthum  39:5 your clients
al-mawla zz:13  Patron (Allih)
44:41  Friend

mawlghum 3.0 Your protector (Allah)

840  Your Befriender - a Transcendent

Patron (Allih)

z2:78  Your Protecting Friend (Allah)

57:15  Your Patron (Fire)

bh:2 Your Protector (Allah)
mawlana z:286  Qur Protector (Allah)

051 Our Protecting Friend (Allah}
maulahu 1676 His owner

Gb:q His Protecting Friend (Allah)
mawlghum 10:30  their Lord (Allah)
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It is quite obvious that the word was used in pre-Islamic and
carly Islamic practice, It was used for both mawia as a master,
patron, friend as well as for the relationship between the mawla
and the mawali (clients), It is also used in the Constitution of
Medina as the next of kin having the power of succession. In
Islamic figh, the waliis the person who gives away a woman in
marriage as well as the person who demands blood wit.

More important than the ways in which the word mawla was
used, before and after the coming of Islam, is the context in
which the word was used by the Prophet in his sermon, As
mentioned earlier, he had used the word mawla soon after
quoting the words of the Qur'in, awla b al-mu'minin min
anfusihim (has a greater claim on the believers than their own
selves). Therefore it seems most likely that the word was used
in the same context despite contrary observations. To the Shi'a,
according to al-Baqir,®* this pronouncement was not only in-
dicative of the Prophet's inclination towards "Alr, but was a clear
and specific appointment which the people deliberately mis-
construed.

Another tradition which is taken by al-Baqir as evidence for
the imamate is the Prophel’s statement to "AlL; “You are to me
what Aaron was to Moses except that there is no Prophet after
me.'57 This hadith is recognised by the Sunnis®® as one of the
sound (sahih) traditions. However, although admitting its au-
thenticity, the Sunnis do not consider this to be an indication
of ‘Ali’s appointment to the imamate, They maintain that the
Prophet only prenounced this hadith on one, special occasion
— when he set out on his expedition to Tabuk and left "Ali in
charge in Medina. Some have insinuated that the Prophet left
‘Ali behind because he disapproved of him, and when ‘Al ob-
jected the Prophet replied, 'Are you not satisfied that you are
to me what Aaron was to Moses, except that there is no Prophet
after me?'

To the Sunni scholars,* this meant that the Prophet made
‘All his deputy over Medina as Moses had made Aaron his
deputy over the Israelites when he went to Mount Sinai. Ac-
cording to the Sunnis, Aaron had three positions in relation to
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Moses.In the first place he was his brother. Secondly, he was
a Prophet like Moses. Thirdly, he was his deputy when Moses
left the Israelites to go to Mount Sinai. The Sunnis argue that
since Aaron died before Moses, he could not be his successor.
As “Ali was neither the Prophet's brother, nor a Prophet like
Muhammad, he could, they argued, only be like Aaron by be-
ing Muhammad's deputy when he left for the military
expedition to Tabuk, as was Aaron when Moses left for Mount
Sinai.

The Ismaili author, Abt al-Fawaris,*' argues along the same
lines in favour of 'Ali being Muhammad's successor. Agreeing
with the Sunnis that the relationship of brotherhood and
prophethood could not be applied to "Ali’s relationship with
Muhammad, he argues that the only conccivable matter re-
maining was for "All to be his successor.” Whereas the Sunnis
believed that Muhammad appointed ‘Ali as his deputy over
Medina only during Muhammad's expedition to Tabuk, Abo
al-Fawaris says that there is no evidence that "Ali was deposed
on the Prophet's return. Moreover, they argue that if
Muhammad's statement mercly meant that his appointment
of *Ali as his deputy was only for the time of his absence from
Medina, then there was no reason for him to add, "yet after me
there is no Prophet’. This addition clearly indicates that the
Prophet meant more than mere deputyship on a particular
occasion,

One of the basic traditions used by al-Baqir in proving the
necessity of a testament is ‘it is compulsory for every Muslim
not to spend a single night without having a written testament
on him [lit. his head].™ This is further strengthened by the
Qur'anic verse 2:180-181:

It is prescribed for you, when death approaches one of you, if
he leaves behind some wealth, that he make a testament Lo his
parenis and near of kin honourably — an obligation on the
pious. And whoever changes it after hearing it — the sin rests
on those who change it. Truly, God is All-hearing, All-knowing.™
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This tradition on the necessity of a written testament is also
mentioned and accepted by the Sunnis, though with slight vari-
ations, and is considered to be sound, having heen related by
both al-Bukhari and Muslim as well as other traditionists.®

Al-Bagir stresses the necessity of the imamate by another
tradition: 'He who dies without an imam shall die a death of
ignorance.'® This tradition is recognised and considered ex-
tremely reliable, with different versions by both Sunnis and
Shi'is. [bn Hanbal relates it as follows: ‘He who dies without an
imam shall die in ignorance.” Muslim b. al-Iajjaj's version 1s:
‘He who forsakes obedience [to the imam] shall meet God on
the Day of Resurrection without any allegiance, and he who
dies without having had allegiance [to an imam] shall die in
ignorance.’® It is interesting here to note the Ismaili version
of this tradition mentioned by al-Qadi al-Nu'man® and Aba al-
Fawaris?™ where the term ‘the Imam of the Time' (Imam al-dahr,
Fnam al-‘asror Imam al-zaman) is present. This implies that ei-
ther the Ismaili authors introduced this term into the hadith
on account of their belief in the ‘ever living guide’, or that the
term was omilted or suppressed by others.

Emphasising the necessity of the presence of an imam, al-
Baqir adds that no effort can avail anyone without guidance
from the ‘Tmam of the Time'. In his view, such a person is like
a lost sheep who searches in vain for its shepherd and flock
until eventually it is devoured by the wolf who takes advantage
of its confusion. Al-Bagqir is reported to have told one of his
followers that if in this world people need a guide to travel
even a few miles to a strange place, then what of the path to
heaven of which they are far more ignorant??'

The fact that the Sunni traditionists relate some of these
traditions and consider them Lo be genuine does not mean
that they accept the Shi'i concept of the imamate, whether
[thna'ashari or Ismaili. In the Sunni view, the imam’s function
is pre-eminently political. Although he may perform religious
functions, these do not necessarily lend him sanctity. He is
merely a protector and executor of the Shari'a who does not
need 1o be divinely appointed, but is instead installed by yma’
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(consensus). T

According to the Shi'a on the other hand, the choice of an
imam is not within the domain of the community; it is not its
concern to decide who the imam should be. This follows [rom
al-Baqir's view that the walaya or the imamate is one of the
pillars of Islam, indeed the most important pillar. ‘Islam,” ac-
cording to al-Bagir:

... 15 built on seven pillars: walaya (love for and allegiance o
the imam), tahdra (purification), salat (prayer}, zakat
{almsgiving), samom {fasung), hag (pilgrimage) and jihad (striv-
ing in God's way). Waliya is the best among them, because
through it and through the one to whom allegiance should be
paid, the knowledge of the other pillars is reached.”

Being a matter of fundamental belief, consensus (ifma’) can-
not be applicd to walaya, just as it cannot be applied in matters
concerning monotheism, or the prophethood of Muhammad,
or his status as God's Messenger, ™

The choice of an imam, according to al-Bagir, was decided
when God granted Ibrahim this favour and conferred the
imamate on him and upon those of his progeny who did not
go astray, ™ In fact, this favour was given to Ibrahim after God
had originally accepted him, first as a worshipper, second as a
prophet, third as a messenger, fourth asa friend and finally as
an imam over the people. When this distinction was given to
Ibrahim, he could not help asking God whether this favour
would remain in his progeny, whercupon God answered that
those who go astray would not receive it. Thus the choice of an
imam comes from above and is a favour that God grants; it
cannol be acquired.

The Theology of the Imamate

In enunciating the theory or the principlt: of the imamate, al-
Baqir postulated certain prerequisites for it, including najss,
“ifm, nur, and " ymea, Al-Bagir, as noted, categorically maintained
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that, contrary to the belief of some groups, the imam had to be
divinely appointed and that his appointment had to be clear
and precise, i.¢. by nass aljali (explicit designation). He had o
be quite specific about his theory in case there were loopholes
in it which might be exploited by those who were already claim-
ing the imamate during his time, as well as by those who might
claim it in future.

In order that his theory would have sufficient credence, al-
Bagir had to begin with the appointment of 'Ali, who had been
designated expressly by the Prophet Muhammad, This, in his
view, was done on several occasions culminating in the event
of Ghadir Khumim.”™ Al-Baqir is reported to have said to Abu
Hamza al-Thumali that the Prophet, before his death, was com-
manded by God to bequeath to "Ali his knowledge, his faith
and the Great Name (alism al-a'zam) that he had, as well as the
legacy of knowledge and prophethood, so that the transmis-
sion of the divine heritage would be continued through the
Prophet’s progeny. This implies that this nags, which consisted
of special knowledge, was meant exclusively for the offspring
of the Prophel and thus was hereditary.

The hereditary character of the nagswas the crucial point in
the principle of the imamate that al-Baqir advanced. He was
trying to bring some order to the muddled, confused and cha-
otic ideas of the imamate rampant at the time and the idea of
hereditary nass was a kind of restriction for all those who
thought they could claim the nass and thus acquire a licence
for leadership. It was in this manner — by nass aljali — that al-
Baqir appointed his son, Ja'far al-S8adiq. On a number of
occasions, al-Baqir let his followers know that Ja'far was the
best of mankind and that he was the Qa‘im Al Muhammad (one
in charge of the Prophet’s family). 7 When his days were draw-
ing to a close, he asked for witnesses to be brought to him,
Four people from the Quraysh were assembled, among whom
was Nafi', ‘the freed man of "Abd Allah b, "Umar (d.c. 117/
755)".7 Al-Baqir is then reported to have asked them to write
down what the Prophet Ya'qub had entrusted to his son, and
thus made a nags in respect of his own son Ja'far al-Sadiq.™
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If the above report is authentic, then the summ oning of wit-
nesses from outside was a new development, for al-Baqir's own
appointment, according to traditions reported in al-Kulayni,
was made in the presence of his brothers when he was entrusted
with the casket containing secrel religious scrolls and the weap-
ons of the Prophet. Apparently, both al-Bagir, and later his
son al-8adiq, insisted upon the importance of these weapons
which, they proclaimed, had the same significance for the Mus-
lims as the Tabat (Ark of Covenant) had for the Israclites.®
Apain, according to traditions found in al-Kulayni, al-Baqir
maintained that his father Zayn al-'Abidin was designated by
al-Husayn,"™ who in turn was appointed by al-Hasan® whom
*All had designated.®

Besides the hereditary character of the nass, another unique
teature of al-Baqgir’s theory was that nags embodied in itsell
cxclusive authoritative knowledge ("ifm) for its recipient. This

‘thn had likewise to be traced back 1o "Ali, of whom the Prophet
had said 'l am the city of knowledge and ‘Ali its gate’.® The
Sunnis also acknowledge this tradition, although they do not
necessarily agree with the Shi'l interpretation of it.% Accord-
ing to al-Baqir’s traditions in al-Kulayni,” God appeinted "Ali
as a flag or signpost between Himself and His creation and
thus whoever acknowledges 'All is a believer, while whoever
rejects him is an unbeliever. Again he adds that **Ali 15 a door
that God has opened; he who enters it is a believer and he who
leaves it is an unbeliever.'

Al-Baqgir maintains that knowledge, which was granted to
Adam, is never taken away; rather it is always inherited, passed
on from generation to generation. *All was the learned one of
this community and a learned one from among us never per-
ishes before leaving behind him someone from his family who
inherits this knowledge from him or what God wills," The
imams, according Lo al-Bagir, are the treasurers (khuzzan) of
Allah in the heavens and on the earth; they do not guard gold
and silver, but divine knowledge. 'Alf had inherited the knowl-
edge of all the awsiya’of the prophets just as the Prophet, who
had been endowed with the sum of knowledge available to all
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the preceding prophets, had imparted it to "Ali, who, in turn,
bequeathed it to his descendants, Every imam before death
passes it on to his successor. This includes both the zahir (exo-
teric) and the batin (esoteric) sides of the Qur'an and indeed,
in al-Baqir's view, none but the qwsiya’can claim to possess the
whole Qur'an. Describing some aspects of the knowledge that
is given to them and that is unfolded to them, al-Bagir says that
it includes the interpretation of the Qur'an and its legal judg-
ments, as well as the knowledge of changing times and
adversities."”

The imams, too, according to al-Bagir, know the Greatest
Mame of God (ism Allah al-a'sam) which has seventy-three ver-
sions (harfan — literally, letters). Al-Baqir added that Asif
{Asaph), who had known enly one version, was able to reach
the throne of Bilgis by pronouncing it,"while the imams knew
seventy-two versions, the seventy-third being with Allah Him-
self. This refers exclusively to hidden knowledge.

Thus the doctrine of the imamate put forward by al-Baqgir
was based primarily on knowledge, not on political rule, al-
though the imams were also entitled to the latter. If the imams
wished to know anything, they would know it. However, in or-
der to avoid confusion, al-Bagir did make a distinction between
the offices of a rasit! (messenger), a nabi (prophet) and a
muhaddath (one who is spoken to, i.e., the imam), and the way
they acquired their knowledge. Thus, according to al-Baqir, a
messenger (rasid) is one who is inspired externally by the me-
diation of the archangel Jibra'il. He may see the archangel and
hear his words cither in a dream or when awake. A prophet
(nabi) either has visions of archangels without hearing them
speak, or hears voices without seeing a figure, A muhaddath
does not see supernatural beings, either in dreams or in a wake-
ful state, but hears voices. The imams, says al-Baqgir, are the
muhaddathiin mentoned in the Qur'an ®

Besides the bestowal of ‘ilm, the clear or manifest delega-
tion of authority also appears to involve the transmission of
nur, light, for, as we noted earlier, the imams are, according to
al-Bagir, the light of God {nur Allah). When asked to comment
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on the Qur'anic verse 44:8 — "And believe in Allah and His
Messenger and the nur (light) that We have brought down’ —
al-Bagir replied that "the nur (light) is indeed the nar of the
imams from the Prophet's family; they, [i.e. the imams], were
the light that God has brought down and they [in fact] are the
light of God (nar Allah) in the heavens and on earth.'™ This
spiritual light, which passes from gencration to generation, is
the symbol of that eternal knowledge ( ‘ifm)" which forms part
of the Pmphet Muhammad’s testament (wasiyya) to “All and
thereafter to the imams who [ollowed him. According to this
doctrine, "All inherited the light only at the last moment of
the Prophet's life 2

However, another tradition of al-Bagir alludes to the con-
cept of nur Muhammad which Ali inherits on birth. He is
reported Lo have said to Jabir al-Ju*fi: 'O Jabir, the first beings
that God created were Muhammad and his family, the rightly
guided ones and the guides; they were the phantoms of light
before God." Jabir asked, "And what were the phantoms?’ Al-
Baqir replied,

Shadows of light, luminous bodies without spirits; they were
strengthened by the Haly Spirit {rih alquds), through which
Muhammad and his family worshipped God. For that reason
He created them [orbearing, learned, endowed with filial pi-
ety, and pure; they worship God through prayer, fasting,
prostrating themselves, enumerating His names, and pronounc-
ing 'God is Great’.»

According to this concept, ‘Ali’s share of light was transferred
on his birth. Traditions maintain that Muhammad and 'Ali were
created from the same (prophetic) light which passed through
the loins of their commeon ancestors till it was split in the loins
of ‘Abd al-Muttalib, the common grandfather of both
Muhammad and ‘Ali. After that it was divided into two parts,
Muhammad's light being placed in the loins of his father ‘Abd
Allah, and ‘Ali’s in those of Abai Talib.* From 'Ali this light
was transmitted to the imams who followed him. This hereditary
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doctrine of niir Muhammad which, as part of the ancestral
sperm, had come to him not from Muhammad but from his
father Aba Talib, is different from nur Aflah (Divine Light)
which is regarded as a part of the divine spirit which passed
from Muhammad to ‘Al at the former’s death. This light, too,
in Uri Rubin's view, is ransmitted through a universal line of
carriers and is said to have reached Muhammad from Adam
through the Judaeo—Christian prophets, who apparently had
no relation to Muhammad. The light is said to have reached
Muhammad from Isma'il (Ishmael) not through his Arab pro-
genitors — the posterity of Ishmael - but through the
Judaeo=Christian prophets of Banti Isra'il to whom the light
was transferred from Ishmael via his brother, Isaac. According
to Rubin, this view is parallel to the Ismaili doctrine of the cy-
clical manifestation of ‘agl through the natig.%

Rajkowski believes that this tradition on light, and other simi-
lar traditions, may indicate that Manichaean ideas were being
introduced in the Shi'i doctrine by extremists and semi-extrem-
ists, among whom he includes Jabir al-Ju’fi.%* There is, perhaps,
an element of truth in Rajkowski’s view, but one must not for-
get that the doctrine of light in embryonic form is contained
in the CQur’an iself.® Mubammad himself is described in the
Qur'an as Sirgj Munir (an 'illuminating lamp'). It thus appears
that the doctrine of nir Allah, according to which the Prophet
and the imams possess a divine heritage and a sanctified light
which they have inherited from the preceding prophets, is dif-
ferent from the doctrine of nur Muhammad which regards the
prophetic light of the Prophet and the imams as coming from
the Prophet's Arab ancestors.

It is possible that the imam is a recipient of not only nur
Aligh which, as an independent spiritual entity, is entrusted to
the next imam by nass only at the last moment of the previous
mmam’s life, but also of nur Muhammad, which, as part of the
ancestral sperm, is confined to the genealogical line of the
imam's progenitors. The rur Muhammad makes the imam, who
is samif (silent) untl such time as he receives the nar Allah
when he becomes ndtig (speaking). In other words, nur
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Muhammad gives the recipient the potential to become an
imam, but the actuality appears only when he receives nior Al-
lah by means of nags from the previous imam.

What we have here are two symbols. The first is the symbol
of prophecy (rur Allah) which is shared by both prophets and
imams. The second is the symbol of succession (nur
Muhammed), which is also related to the divine and which is an
integral aspect of the substance connecting Adam (o
Muhammad and Muhammad to the imams, This, of course, is
a light that may be latent, which did not, for example, shine in
the person of *Abd al-Muttalib or Hashim, but yet distinguished
hoth from the people around them. Whether or not they were
aware of it, they were from a special family. The fact that the
two images of light are used here does not mean that they are
in opposition to each other; on the contrary, they are in har-
mony, a harmony such as that evoked by the famous words of
the 'verse of light” in the Qur'an: ‘Light upon Light." (24:95)
In other words nur Allih embraces all men chosen by God, but
nitr Muhammad is limited (o the direct line of Adam through
Mubammad down o the line of the afl al-bayt.

The nirand 4m which the imam is meant to possess by vir-
e of nags renders him masim, or protected from error and
sin. As noted earlier, al-Baqir based this concept on his inter-
pretation of the Qur'anic verse 33:33, The question to be asked
here is whether the concept of infallibility or impeccability
(*isma) applies only to religious matters, or whether italso cov-
ers actions flowing from human nature? Al-Qadi al-Nu'man
does not specify whether the imam's impeccability extends to
the religious realm only or includes human actions as well, Al-
Kirmani does not offer an express view cither, but implies a
wider scope of infallibility when he says, ' the souls of prophets
and legatees and the imams are notsimilar to the souls of these
lesser hudad (grades), who being inferior 1o them are not im-
peccable and are amenable (tastahil) to good and evil "o
However, the author of af-Majalis al-mustangiriyya claims that
the imam is ma'sum, but that the ‘igma applies only to divine
and religious matters, not to those of the human realm.=
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The legal and political implications of this doctrine are clear.
The imam has absolute power over the community and, since
he is appointed by God and is infallible, the community who
arc not infallible can neither appeoint him nor elect him.'®
Thus there is no room for the principle of yma’ (consensus) in
al-Bagir’s theory of the imamate.

Another aspect of the imamate which has come down 1o us
from al-Baqir’s traditions is the concept of hujja (guarantor),'™
In his view, from the time of Adam's death there has always
been an imam to guide mankind towards Allah who is His guar-
antor ( hujja) over His worshippers. The world, al-Bagir
maintains, cannot exist even for a moment without the imam
who is the hujja of God. If the imam were to be taken away
from the earth even for an hour, the earth would swallow up
its inhabitants just as the sea swallows its people. *We [the im-
ams] are,’ al-Baqir says, ‘the hujja (guarantor) of God and His
Gate. We are the tongue as well as the face of God; we are the
eyes of God [guarding] His creation and we are the responsi-
ble guardians (uwnelat al-amr) of God on earth."*** Al-Bagir adds
that God is worshipped through the imams and it is through
them that God is known and declared as One.

These qualities of the imam make him afdal alnas, or the
best among mankind. It was in this manner that al-Baqir tried
to establish his position as the imam, declaring himself to be
the representative of God upon earth and the divinely-inspired
interpreter of His words. His success in this respect can be
measured from two angles — firstly from the number of follow-
ers he was able to attract, and secondly from the success of his
own son and successor al-Sadiq who assimilated and elaborated
his views.
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Al-Baqir’s Views
on Some Key Theological Issues

The theological discussions resulting from the fitna’ had be-
come more intense by the time of al-Bagir. People had begun
to question the validity of the imamate and the “status of the
believer’ which the imam must possess. This led to questions
about iman and istam and whether 'amal (action/deed) was a
necessary part of iman and a requirement for a person to be
called a Muslim, These questions, in turn, raised the problem
of man's responsibility or lack of responsibility and, as parallel
considerations arose, questions about the nature of the Qur’an
(created or uncreated) and the emphasis laid upon the divine
attributes of the Word.

These issues brought in their wake the more general prob-
lem of divine attributes, the modes of their existence and their
relationship with the unity of the divine essence, In the coursc
of time, many more issues were raised and debated; however,
at this early period, the essential themes which were later to
constitute the religious scicnce of theology or kalam had al-
ready emerged. In the following pages, an attempt will be made
to present al-Bagir's views on some of the key issues that were
being broadly debated during his lifetime.

B4
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Iman (Faith)

One of the essential questions that was discussed at this early
period, and upon which the various schools were divided, was
iman. A number of related questions were raised such as the
distinction between iman and islam, ‘faith’ and 'submission’,
and their connection. Another related issue was whether there
were degrees of faith, Al-Baqgir, basing his views on the Qur'anic
verse 49:14 — ‘The Bedouins say: “we believe™. Say: you do not
believe; rather say, “we have accepted Islam (aslamna). Faith
has not yet entered your heart."' — made a clear distinction
between iman and islam, For him iman included islam, but islam
did not necessarily encompass fman.* A similar exposition of
al-Bagir's views is to be found in the Da'a fm al-fslam, where al-
Biqir symbolises islam and iman by drawing two concentric
circles on his palm; the outer as islam and the inner as iman
because that, he said, was realising belief in the heart. There-
fore, in al-Baqir's view, a mu ‘min is automatically a muslim, but
a muslim is not necessarily a mu min?

Al-Biqir elaborated the distinction further when asked
whether he who had entered islam had entered iman. He re-
plied in the negative, but added that the person had come out
of kufr (unbelief) and was associated with iman (gad udifu 1la
al-iman). Giving the example of the Ka'ba and the Masjid al-
Haram, al-Bagir then asked the questioner whether, if he had
seen a person in the mosque, he would testify that he had seen
him in the Ka'ba? The questioner replied that he would not.
Al-Baqgir then asked whether, if he had seen a person in the
Ka‘'ba, he would be able to ascertain that he had been in the
mosque. The questioner said: ‘Yes." Al-Baqir then told him that
it was the same with iman and islam.

Further details of the difference between iman and islam can
be deduced from yet another question put to al-Bagir. When
asked if he who witnesses that there is no God but God, and
Muhammad is the Messenger of God, was a believer, al-Bagir
replied: “Then what about the duties imposed by God?' As
noted earlier, according to al-Bagir there were seven such
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duties, but waldya was the foremost around which all others
revolved. Thus, for al-Bagir, true imdn is directly related to the
walaya of the imams; iman emerges from belief in the imam.
According to him iman, as distinct from isfam, is beliel in the
prophets, messengers and imams of God with complete obeds-
ence to the imam of the time.® Al-Baqir's views thus tend (o
reflect the idea that imdn is both word (gawl) and deed/action
(‘amafl).’ According to a definition given by his son Ja'far al-
Sadiq, iman is gawl bi al-lisan (words with the tongue), inner
conviction (tasdig b aljanan} and works/ actions in accordance
with the pillars imposed by God (wa a‘mal bi al-arkan)."

Abii Hanifa, a younger contemporary of al-Bagir, held dif-
ferent views. According to article 1 of the wastyya ascribed to
AbQ Hanifa: “Faith is confession (igrar) by the tongue, internal
conviction (tasdig bi aljanan) and knowledge of the heart (wa
ma ‘rifa bi al-galb).’ There is no mention of works in this defini-
tion. But according to the Kharijiyya, the Qadariyya and the
Mu'tazila, works or actions are an integral part of faith, and
are even seen as constituting faith itself.? The Murji'a, on the
other hand, regarded works as irrelevant to faith, which im-
plicd that faith had a degree of immutability and could not be
impaired by sin.*”

Al-Bagir vehemently opposed these Murji’ite views. Accord-
ing to Aba Hatim al-Rizi, he is reported to have said that “the
Murji'a had changed the Sunna of Allih, both externally and
internally’ and that ‘they are the Jews of this community whose
enmity towards us is more severe than that of the Christians
and the Jews.""* In the political field, such an attitude meant
that the Murji'a were prepared to accept temporal rulers even
when their behaviour was sinful in some respects. The implica-
tion was that riots, rebellions and uprisings against existing
rulers were neither necessary nor desirable. An interesting ex-
ample of this is the struggle of the Murji'a during the Umayyad
period for the equality of the mawals. Initially, according to
evidence cited by Madelung, the Murji'a reaction to the new
*‘Abbasid movement was extremely negative.' Gradually,
however, the eastern Murji’a changed from a revolutionary
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force working to overthrow the Umayyads to an official body
backing the established ‘Abbasid rule.

Since the Murji'a believed in the ‘postponement’ of the
decision about the grave sinner, they had to face the problem
of defining imén so that it corresponded to that which made a
man a member of the community as a whole. This is what made
them exclude works (a‘mal) from faith (iman). Abd Hanifa and
his followers appear to have taken the same line; in fact al-
Ash'‘ari in his Magalat al-Isl@miyyin'* considers the Hanafiyya to
be a sect of the Murji'a. Al-Bagir, on the other hand, believed
that there were different grades among the ma'minun. Explain-
ing this further al-Bagir’s son, al-Sadiq, says that some believers
are better than others, some pray more than others, some are
more clearsighted or discerning than others. According to al-
Bagir, the qualities of a mu ‘'min should include:

Rehiance (tawakkul) on God; leaving the decision of affairs
(tafwid) 1o God; contentment (rida) with the decree (gada’) of
God, and Submission ( fasiim) to the command or will of God. "

He reported that on one occasion, whilst on a journey, the
Prophet came across a group of people who told him that they
were believers, whereupon the Prophet asked them what was
the proof of their imin and they gave the last three of the four
qualities mentioned above. '

In al-Baqir’s view, tman was built on four pillars: (i) patence
(sabr); (ii) certainty (yagin); (i) justice ( ‘adl) and (iv) struggle
(jihad). It is clear that, for him, a person’s virtues are directly
linked to his imén. In another of his raditions al-Bagir main-
tains that: ‘The believer who is most perfect in iman is the one
who has the best character."" Speaking of more specific vir-
tues, he refers o one in particular, namely sabr (patience or
patient endurance), which he says is like the head to the body.
He who has no sabr has no iman. He describes perfect sabr as
that patience which precludes any complaint to the people.'?

An aspect arising from the question of degrees of faith is
the notion of whether imdn is fixed or whether, on the contrary,
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fman can increase or decrcase with the comprehension of
knowledge and improvement of deeds. This is what is meant
by iman ‘an ‘ilm, i.e., faith based on knowledge (religious knowl-
edge). Unlike the Murji'a, al-Bagir placed immense emphasis
on the acquisition of ‘ilm, as seen in numerous traditions re-
ported by him. However, in al-Baqir's view, the acquisition of
knowledge is not an end in itself but a means to an end. For
him, it is not enough to acquire knowledge; it 1s important o
act according to the knowledge acquired and to teach others
what one has learnt.'® Hence, by means of ‘ilm (knowledge),
‘amal (action) can be improved and if ‘amalis improved, then
iman can increase and become stronger; in turn, a stronger
iman deepens one’s ‘itm and further refines one's ‘amal, Thus,
according to al-Bagir, ‘ilm, ‘amal, and iman are all interrelated.

Tagqiyya

In al-Bagir's view, the question of tegiyya,’ or precautionary
dissimulation, is directly related to that of ‘ifm and iman. Some-
one from Basra related to him al-Hasan al-Basri's claim that
those who concealed knowledge would offend people in hell
with their wind. Al-Baqir replied that, if this were the case, then
the believer from the Pharaoh's family would have been de-
stroyed. He then went on to add, pointing to his chest, that
‘Knowledge has remained hidden ever since God sent Noah,
so let al-Hasan wander everywhere [lit. right and left] for, by
God, no knowledge will be found except in here.”™

This incident suggests that the guestion of whether knowl-
edge could be concealed or not — that is, whether it was
permissible to observe tagiyya — was discussed during the time
of al-Bagir, The views expressed by al-Baqir indicate the em-
phasis he laid on concealing knowledge, i.e., practising tagiyya
with regard to knowledge. Al-Baqir once asked someone how
he would feel if he {(al-Biqir) asked a person who loved the ahi
al-bayt to use precautionary disguise or dissimulation (fagiyya).
The man replied: You know best.” Then al-Bagir said: “If he
would adopt it [i.e. tagiyya] it would be better for him and he
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would be greatly rewarded.’ According to another version of
this encounter he said: ‘I he adopted it, he would be rewarded,
and if he neglected it, he has sinned, by God.""

The first version of the tradition suggests that it is prefer-
able for someone to observe fagiyya, but the second implies
that it is prescribed as a duty which it is a sin not to fulfil. Ac-
cording to his son al-Sadiq, al-Bagir also said that 'concealment
is my religious practice as well as that of my ancestors. Who-
ever does not practise tagiyya has no real faith. He who divalges
our secret (amr) is like one who rejects it."* Here al-Bagir is
already putting forward the doctrine of tagiyya as a principle
or as a necessary part of iman. Once Zurara b. A'yin came (o
al-Baqir with an inquiry to which he gave an answer different
from those he gave to two other people who raised the same
question. When they left, Zurara asked al-Baqgir why he had
given different answers to two Shi'is of 'Iraq. Al-Bagir replied:
‘That is better for us and will be more conducive to our and
your survival, for if you all were to agree upon one thing then
people would murn against us, and this would diminish [the
prospects of] our and your survival.”

The use of tagiyya was probably essential to al-Baqir's teach-
ing, for he insisted on the division of #m into zahir (exoteric)
and bafin (esoteric). In this connection, al-Bagir's reply to Jabir
b. Yazid alJu'fi, who asked why he gave different answers to
the same Qur’inic problem at different times, is significant.™
The Qur'an, he explained, has an inner meaning (bain) and
the inner meaning has yet another inner meaning; and the
Qur'an has an outer meaning (zahr) which in the same way
has another outer meaning. Al-Bagir added that nothing could
be further from men’s intellect than the {afsir of the Qur’an,
for the beginning of an aya could be about one thing while the
end may be about another. The words are closely connected
(muttasil) in meaning, yet applied (mungarif) in various ways.

The question of tagiyya was, in political terms, closely linked
to the discussion of al-amr b alma'viif wa alnahi ‘an almunkar,
that is ‘enjoining good and prohibiting evil'. The question
raised in this connection was how far it was a duty for Muslims
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to see that others did what is right and refrained from wrong,.
Some believed that the duty of “enjoining pood and prohibit-
ing evil’ should be carried out by [orce if necessary. The
Mu'tazila adopted this view, believing that if there was a rea-
sonable chance of raising opposition o a tyrant, he must be
opposed even if that meant someone had to be killed in the
process, Al-Bagir's views were not the same as those of his con-
temporaries who used this doctrine to advocate revolution, at
least in the circumstances of the day. For, as is known, he did
not approve of armed revolt and in fact had dissuaded his half-
brother, Zayd b. ‘Ali, from adopting such a course. This could
have been under tagiyya for, according to one tradition,* while
he did believe in taking up the sword if necessary, the time in
which he lived was not right for armed rebellion,

Another sphere in which al-Bagir appears to have used tagiyya
is over the gquestion of the two caliphs Abn Bakr and "Umar.
According to [bn 8a'd,**al-Bagir is reported to have called them
‘leaders of right guidance” and said that 'Ali did not want to
contravene their practice. This is, of course, contrary to re-
ports in al-Tabari, where 'All refuses to follow the sira, that is
the practice of the two caliphs.*” However, al-Baqir’s convic-
tion that the Prophet had expressly designated "All as his
successor must have meant to him that their succession was
lacking the legitimacy which “Ali alone possessed. Some Kao-
fans believed that al-Baqir concealed his real opinion, using
tagiyya.*® So concerned was al-Baqgir about the situation, that
the doctrine was made a principle in order to ensure the safety
of the Shi‘a.*

However, tagiyya was never unfamiliar to Islam, even in its
early phases. The following Qur'anic verse, 16:106, justifies
tagiyya under conditions of severe constraint:

Whaoever dishelieves in God after he has believed — excepting
him who has been compelled, and his heart is still at rest in his
belief — but whosoever's breast is expanded in unbelief, upon
them shall rest anger from God, and there awaits them a mighty
chastisement.®
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It is unanimously agreed that this verse referred to ‘Ammar
b. Yasir, the famous companion of the Prophet who was sub-

Jected to severe torture by unbelievers from the Quraysh to

the point where he verbally renounced Islam. When accused
by some Muslims of disbelief, the Prophet said, ‘No! ‘Ammar
is full of faith from head to foot. Faith has been mixed with his
flesh and blood.” When ‘Ammar in fact came to the Prophet
weeping because of his forced renunciation, he was told, "Why
should you (ery)? If they repeat (their torture), repeat what
you have told them.'s'

Qada’ wa Qadar

During the Umayyad period, there was much discussion of the
question of gada ' wa gadar (decree and power) which is related
to the previously discussed topic of iman. Some argued that,
since God determined everything, they could not help com-
mitting sins.%® This, in a way, was a justification of moral
complacency which was not purcly academic, but linked to
political concerns. For such an attitude could mean that the
Umayyad regime was ordained by God and was therefore not
to be opposed. In fact there is adequate evidence 1o suggest
that the Umayyads defended and justified their rule on the
basis of such predestinarian ideas.® These theological argu-
ments provoked a reaction from those who were accustomed
to thinking of man as a responsible agent. Those who held this
doctrine of free will came to be known, somewhat illogically,
as Qadariyya.® One group believed that hasanat (noble actions)
and khayr (goodness) are from God, while wickedness and base
actions are from men.

According to al-Bagir, ‘in one of His scri plures’, God said ‘I
have created both, good and evil; thus blessed are those from
whose hands is performed good and woe upon those through
whom evil is performed, and woe also to those who say: “how is
this and how is that?™

Following from this, al-Bagir said:
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Allah the Almighty and Exalted was there [when] nothing was
there except Him. He always knew whatwill be, and His kniowl-
edge of a thing before it comes into existence is like His
knowledge of it after it comes into being.*

However, elscwhere al-Bigir maintains that ‘God is too mer-
ciful to force His creatures to sin and then o punish them,
and He is too mighty than that he should will a thing that would
not transpire.’™

When asked whether there was a third position in between
jabrand gadar, al-Baqir replied that there was and that it was
wider than the distance between the sky and the carth. When
his son al-Sadiq was asked about jabr and gadar he rephed:
“There is no jabr and no gadar bul there is a position between
the two.' He then added that its trath is not known by anyone
except the ‘lim, or by him whom the ‘alim has taught.’7 Al-
Baqir's views here demonstrate an intermediate position
supporting neither determination nor free will in an exclusive
manner.

Tawhid

There were three main areas of dispute which came under the
topic of tawhid or ‘unity of God': (i) the nature of the Qur'an;
(i) the problem of God's attributes and (iii) the denial of any
resemblance between God and His creation.

As far as the first problem is concerned, the point al issuc
was whether the Qur'an, which all agreed to be the word of
God (kalam Allzh), was created or uncreated. The view that it
was uncreated perhaps originated as a result of many scholars
claiming that events occurred by the gadr or determination of
God » The argument from some Muslims was partly that sincc
certain historical events are mentioned in the Qur'an, these
must have been known eternally by God and were therefore
pre-determined.’ The reaction to this doctrine of
uncreatedness, i.e. that the Qur'an had appeared in time, was
evaded by taking the Qur'in as an expression of God's
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knowledge.1* Thus some defenders of human freedom insisted
that the Qur'an was created," supporting their views by quot-
ing such Qur'anic verses as: "We have made itan Arabic Qur’an’
{43:2). They asserted that the word ja‘aing *“We made’ meant
the same as “We created’.

Al-Baqir's views on the question concerned are not clearly
discernible from his traditions as reported in the Da'd'tm or in
al-Kaft, except for one tradition which implies that the Qur'an
was created . 4* It says: ‘God is separate from His creation and
His creation is separate from Him; everything that is given a
name is a thing which is created except God and He is the
Creator of everything.' Since the Qur'an is the name of the
Book it would imply that it is created. However, according to
al-Kashshi,** al-Baqir is reported to have said that the Qur'an is
neither the Creator nor is it uncreated; it is the word of the
Creator. This is supported by views attributed to al-Bagir’s fa-
thert as well as to his son."" Thus al-Bagir scems to he proposing
a midway position between the two opposing arguments.

The question of God's attributes is directly related to the
doctrine of the createdness or uncreatedness of the Qur'an,
for the speech of God is an attribute of God. Therefore, a dis-
pute also arose about the nature of the divine attributes. The
Qur'an describes God as Willing, Knowing, Decreeing, amongst
other attributes. According to al-Asha'ri,*s most of the Khiirijiyya
as well as many Murji’a and the Mu'tazila held that ‘God is
knowing, powerful and living through Himself (bi-rafsiki) not
by knowledge, power and life,’ and when they permit the phrase
‘God has knowledge’ to be used, it is only in the sense that He
is Enowing,

When al-Bagir was asked about the relationship of divine
attributes to God, he is believed to have replied: ‘There is noth-
ing like God and nothing resembles Him, He has forever been
the Knowing, the Hearing and the Secing.” When asked if it
was appropriate to worship the Compassionate, the Merciful,
the Unique, the Absolute, he replied: ‘Anyone who worships
“the names” without the One named, is committing shirk (poly-
theism), is an infidel and a denier, and in fact does not worship
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anything." 'Rather," al-Baqir added, ‘worship God, the One,
the Unique, the Absolute who is called by these names without
the names (themselves), for the names are only attributes by
which He characterises Himself.'+? For al-Baqir, therefore, the
attributes appear to be eternal but only as adjectives. They help
believers to understand something about God but they are not
to be confuscd with God.

When asked by ‘Abd al-Rabman b. Abi Najran whether it
was proper lo imagine God as something, al-Baqir replied: Yes,
but not as something bound by reason or any limitation.' He
added:

God is completely different to whatever you imagine; He nei-
ther resembles anything nor can imagination [ever] attain Him,
for how could imagination ever attain Him while He is totally
different to what is bound by reason and [also] different from
what can be pictured in imagination? He can be imagined only
as an entity beyond reason and beyond [any] limitation .+

A Kharijl once approached al-Baqgir and inguired if he had
seen Allah. Al-Bagir replied:

Although eyes do not see Him, yet the heart can see Him with
the reality of faith." He is neither known by analogy, nor is He
felt by the senses, nor can He be likened to human beings. He
i5 described by signs or the verses [of the Qur'an] and known
by symbols; he is not unjust in His judgements, that [verily] is
Allah, there is no God but He™

Commenting on the Qur’anic verse “Vision attains him not,
but He attains all vision', al-Baqir said:

The imagination of the heart is more accurate than the vision
of the eyes; you may imagine Sind, Hind and other countries
that you have never visited and seen with your eyes; but the
imagination of the heart does not attain Him, then how could
the eyeges



Al-Bagir’s Views on Some Theological Issues g5

Al-Bagir is belicved to have advised his followers to "talk about
the creation of Allih but not to discuss Allah Himself for the
conversation will only create confusion for the speaker.™ When
thinking of God, al-Bagir is reported to have warned people to
be careful. Thus God, in al-Baqir’s view, does not resemble
anything and is beyond imagination and beyond limitation.**
He cannot be seen with the naked eye but can be apprehended
by the inner reality of faith and can be described by signs and
symbaols.

Al-Baqir's theological ideas indicate the early stages of the
discussion in which he took part and formed the basis of theo-
logical discussions that were to come later. The sources for
these views are mainly traditions attributed to al-Baqir in al-
Kafi and al-Da‘é'im. While both these collections of traditions
were compiled long after his death, it is interesting to note
that theological language which is identifiably later than his
own is never attributed to him, nor are theological views that
are clearly different from those of his time. It would therefore
be justified to conclude that these traditions represent views
actually held by al-Baqir.
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Non-Shrt Circles

This chapter will look at al-Baqir's image outside his immedi-
ate Shi‘t following. The sources suggest that his reputation as a
traditionist went far beyond those circles and groups that are
identified with him." He is unanimously esteemed in non-5hi'i
circles as one of the most trustworthy authorities on the trads-
tions of the Prophet, bearing the quality of thiga - the highest
degree of trust bestowed by Muslim scholars on those who were
deemed reliable, trustworthy and accurate in transmitting tra-
ditions. Al-Baqir and his son al-8adiq are included in Sunni
snads in works such as Malik’s Muwatfa'® al-Tabart's Ta 'rikh®
and Tafsir, Ibn Hanbal's Musnad® and al-Shafi't's Risala.®

The evidence suggests that al-Baqgir's position among his con-
temporarics was such that many scholars felt inferior to him;
even the most eminent regarded him with awe and reverence
on account of his outstanding knowledge. ‘Abd Allah b. "Ata’
al-Makki is reported to have said that he had never seen schol-
ars feel so small in the presence of anyone as they felt before
Abt Ja'far Muhammad b. *Ali b, alHusayn (al-Bagir). To illus-
trate the point he added that even the famous traditionist
al-Hakam b, "Utayba (d. 113/731), despite his age and emi-
nence, behaved before Abi Ja'far as though he were a pupil in
the presence of a teacher.”

gh
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Another famous non-Shi'i scholar, Muhammad b. al-
Munkadir, is reported to have said that he had not seen anyone
surpass ‘Ali b. al-Husayn until he encountered his son
Muhammad b. ‘Ali, namely al-Bagir.” The encounter itself 1s
not documented in Ibn Hajar's Tahdhib, but according to the
Shi'‘i sources he was in one of the suburbs of Medina on an
extremely hot day when he came across al-Baqgir leaning on
two of his servant boys.® Muhammad b. al-Munkadir thought:
‘Here is a venerable leader of the Quraysh out at this time,
seeking worldly advantage in these circumstances. Let me warn
him.' Approaching al-Baqir, he greeted him. Al-Baqir, sweat-
ing profusely, returned his greetings angrily. Muhammad
al-Munkadir said: ‘May God reform you, O venerable leader of
the Quraysh, outat this time seeking worldly advantage in these
circumstances. [What would you do] if death were to come
upon you while you were in this condition?’ Al-Bagir took his
hands from his two servant boys, held himself up and said:

By God, if death came upon me while 1 was in this condition, it
waould come upon me while I am [fulfilling] an act of obedi-
ence to God, by which I make myself withdraw from you and
from the [rest of the] people. I would only fear death ifit came
upon me while I was perfforming an act of disobedience against

G,

Muhammad b. al-Munkadir bashfully replied: ‘May God have
mercy on you, I intended to warn you but you have in fact
warned me.”

In spite of all the credit given to al-Baqir in non-Shi'i litera-
ture, traditions reported by him do not feature very prominently
in the surviving Sunni hadith literature. Nor do the few wradi-
tions that appear in the extant Sunni literature tend to support
his authority as an eminent traditionist, as described by the
biographical dictionaries, It is true that not all traditionists de-
scribed as prominent have numerous traditions reported in
their names. Yet one cannot help being surprised in al-Bagir's
case as he is generally acclaimed as bagir al-im ‘one who splits
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open knowledge. ™

Itis interesting to note thatal-Zuhri (d. 124/742), who nar-
rated traditions from al-Bagir and studied under al-Bagir's
Father Zayn al-' Abidin, ' features prominently in the surviving
Sunni literatures, while al-Baqir, from whom even Malik (g7-
179/ 716-795) and Aba Hanifa (81-150/700-7067) reported,
has been sel aside with only a few traditions to his credit. Obvi-
ously, one has to take into account the fact that the surviving
literature is not in any way comprehensive. Further, the text
{matn) of the traditions may have been available to the report-
ers through many isnads (chains of transmission). Therefore,
it is quite probable that one isndd has been inserted to the
exclusion of others. Yet the question of whether this was purely
coincidental or a deliberate matter of preference, a process of
conscious "picking and choosing’, remains. The latter possibil-
ity cannot be totally ignored, for even the most objective writer
or reporter would have had his own attitudes, tendencies, res-
ervations and constraints. A brief look at the background of
the period will throw some light on this peint

As is known, hadith literature had a troubled existence dur-
ing its formative period and these who occupied themselves
with collecting and narrating traditions soon discovered that
they had to reckon with severe state censorship. Al-Tabari,"
for example, mentions that Mu'iwiya 1 had ordered the public
condemnation and cursing of 'Ali and his supporters, while
the glory of the family of "Uthman was to be extolled. In such
circumstances, and until the Umayyad power was sapped, it
was hardly possible for anyone to sympathise publicly with the
house of "AlT,

However, it must be remarked that the extant hadith litera-
ture does not date as far back as the Umayyad caliphate,
although some of the traditions were handed down from that
era. One of the earlicst extant works is the Muwatta' whose
writer, Malik b. Anas," although born during that period, lived
the last forty-five years of his life, the years of his literary activ-
ity, under the acgis of the 'Abbasids. An exception to thisis the
Musnadof Ahmad b, Hanbal (d. 241/855) which has not been
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expurgated so as to please the 'Abbasids. It includes traditions
of obviously Syrian origin that are favourable to the Umayyads
as well as a great many exceedingly detailed records that sup-
port the claims of the Shi'is, including the tradition of Ghadir
Ehumm.

Itis safe to assume that a political upheaval of the kind that
occurred during this change of dynasties would have been an
influential factor in determining what traditions were to be
circulated and in whose names they were to be reported. De-
spite the fact that only a few traditions in al-Baqir's name are
reported in the extant Sunni literature, Ibn Hajar (d. 852) gives
a long list of names from whom al-Baqir has reported tradi-
tions and to whom he has in turn transmitted them, These
names include, besides his family, the companions or ashab
who were contemporary with Muhammad, for instance, Samura
b. Jundub, Jabir b. 'Abd Allah, Aba Hurayra, 'A’isha and oth-
ers. However, if one compares their dates of death with
al-Baqir's date of birth, one soon realises that Abin Hurayra
and 'A'isha died long before al-Baqir was born. Furthermore,
al-Baqir was a mere infant at the time of the death of Samura
and his paternal grandfather al-Husayn, while his maternal
grandfather al-Flasan died long before he was born, It is for
this reason that Ibn Hajar'" mentions a report saying that only
the traditions of al-Bagir [rom Ibn ‘Abbas,* Jabir b. ‘Abd Allah
and “Abd Alldh b. Ja'far b. Abi Talib are marfa’, meaning trace-
able directly to the Prophet, while what he has narrated from
other companions (although the list includes some tabi‘uni.e.
the first generation after the Prophet as well as tab: 'u al-tabi'un
i.e. the second generation after the Prophet) are all mursal,
that is traditions that are handed down by a tibi* about the
Prophet for which an intermediary link is missing.

The few traditions of al-Baqgir found in some of the Sunni
sources reveal that, besides narrating traditions from his own
immediate family, the only outsider on whose authority al-Baqir
reports the traditions is Jabir b. ‘Abd Allih al-Ansari.’? He is
the sole companion of the Prophet who lived until al-Bagir
reached the age of maturity. The other point to emerge from
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these few wraditions is al-Baqir’s own standing as a traditionist,
for all three sources include tsnads that stop at al-Baqir. In the
Mumwatta' ' out of cight wraditions, the first two terminate at al-
Baqir as follows: Malik ... Ja'far ... his father (al-Baqir}, while
the other four'” add thart al-Bagir heard it from Jabir b. "Abd
Allah, and the last two' maintain that he heard it from ‘Ali b.
Abi Talib. This clearly indicates the authority of al-Baqir as a
traditionist; in fact, it gives us an idea of the family’s standing
as a source of authority. It must be mentioned, however, that
Malik was not a traditionist and his interest in collecting tradi-
tions lay mainly in their impact upon jurisprudence. Of the
two traditons found in al-Shafi't's Rsala’® one lerminates at
al-Bagir while the other is reported from Jabir. In the Musnad
of IThn Hanbal too there are some #smads which terminate at al-
Baqir,* while in others he reports from his father ‘Ali, Zayn
al-'Abidin.*

The tact that the Sunni sources include in their works wradi-
tions with isnads that stop at al-Bagir suggests that he is quoted
as a direct authority. This means that either his traditions are
regarded as marfi'i.e. traceable to the Prophet, or thatal-Baqir
was speaking on his own authority as an imam. The latter is
not altogether impossible, bearing in mind his views on the
imamate, but whether the Sunni traditionists mentioned him
in this capacity is debatable. For, as is known,” when the
Medinans began accusing al-Baqgir of transmitting hadith on
the authority of the Prophet, whom he had never seen, the
name of Jabir b, ‘Abd Alldh was inserted between him and that
of the Prophet to make the traditions more acceptable.®® This
does not, of course, mean that al-Baqir did not report any tra-
ditions from Jabir; what it does suggest is that although al-Bagir
may have been saying things in his capacity as an imam from
the Shi'i point of view, the non-Shi‘l transmitters could not
accept his authority as an imam and therefore the formal act
of inserting Jabir's name had to be employed in some traditions.

— e O T 15N
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Transmitters of al-Bagir

Ibn Hajar gives a long list of those people who narrated tradi-
tions from al-Bagir.* Many of them attained great fame and in
turn formed their own study circles, In this way, al-Baqir’s tra-
ditions were handed down to posterity not only through his
own progeny, but also through these scholars. They include,
besides his son Ja'far al-Sadiq (d. 148/765), scholars such as
Abii Ishaq al-Sabi'i, ‘Amr b. ‘Abd Allah (d. 128/745), al-A'raj,
(d. after 140/758), al-Zuhri, Muhammad b. Muslim Ibn Shihab
(d. 124/9742), ‘Amrb. Dinar (d.c. 126/743~4), al-Awza‘i, ‘Abd
al-Rahman b. al-'Amr (d. 15%/774), Ibn Jurayj, 'Abd al-Malik
(d. 150/767), al-A’'mash, Sulayman b. Mihran (d. 148/765),
Makhal b. Rashid (d. 115/735), Mu'ammar b. Yahya b.
Samsam.

Ibn Hajar’s list does not appear to be complete, for al-
Dhahabi (d. 748/13847)% includes more names such as Rabi'a
al-Ra'y (d. 136/754) and Murra b. Khalid. Aba Nu'aym al-
Isfahani (d. 136/554)" adds the names of ‘Atd’ b. Abi Rabah
(d. 114/732), Jabir alju'fi (d. 128/745), Abdn b, Taghlib (d.
141/759), and Layth b. Abi Salim/Sulaym. In fact Ibn Hajar
himself, when ending the list of names, mentions ‘and others’,
obviously implying he has not been able to include all of them.
Moreover, when he deals with individual scholars, he mentions
more people, such as Abo alJarnd Ziyad b. al-Mundhir and
‘Abd Allah b, Abi Bakr b. 'Amr b. Hazm, as reporters of tradi-
tions from al-Bagir.

The names given in all the three works reveal some outstand-
ing scholars who had formed their own study circles, such as
al-Zuhri, al-Awza'l, Thn Jurayj, al-A*mash, Makhal and others.
Al-Zuhni atained great fame not only for his share in collect-
ing traditions,”” but also as the author of many other works,
such as the famous Tanzil al-Qur'an and the Mansikk al-Qur'an..
These two works have come down to us in a single manuscript
dated 655/ 1255.* Makhal, the Syrian jurist who narrated tra-
ditions from al-Baqir, collected prophetic traditions and a
number of legal decisions based on the rulings of the
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companions in a book known as the Kitab al-sunan. The tradi-
tions narrated by 'Abd al-Rahmin b. Hurmuz al-A'raj, who also
reporied from al-Bagir, were collected by Abd al-Zinad (d. 191/
749) in a work entitled Kifad ma rawdhe al-A 'rg; > "Abd al-Ma-
lik b. "Abd al-'Aziz b. Juray (d. 150/76%) who compiled the
Kitab al-sunan, was also a transmitter of al-Baqir's. Another
transmitter who was highly esteemed was "Abd al-Rahman b.
‘Amr al-Awza'l. 3 He was Syrian in origin and wrote a work
called Kitab alsunan fi alfigh® and was the founder of a legal
school.

Al-Baqir's reports in al-Tabari's Ta 'rikh reveal a few more of
his narrators such as Ishiaq b. *Abd Allih b. Abi Farwa,
Muhammad b, Ishaq,* ‘Ammar al-Duhni*® and "Ugba b. Bashir
al-Asadi¥

However, it must be borne in mind that a number of the
names cited in the various lists of reporters were actually al-
Bagir's colleagues rather than his narrators, although they may
have reported traditions from him at times. For instance, schol-
ars like al-Zuhri and "Ata’ b. Abi Rabah, although included in
his list of transmitters by non-Shi‘l writers, were his contempo-
raries. They could, in fact, be regarded as transmitters of
al-Bagir's father, "Ali, Zayn al-'Abidin. Al-Zuhri, as pointed out
earlier, was definitely a student of Zayn al-'Abidin, while ‘Ata’
is believed to have been his disciple.* Given that the two men
were very close, this might be a later Shi'i interpretation. 'Ata’
himself was a rather prestigious scholar and his knowledge of
the rites of the pilgrimage, a subject on which al-Bagir himself
was an expert, was such that al-Bagir is believed to have said of
him: ‘No one remains today who is more learned than ‘A’ b,
Abi Rabih in respect of the mandasik (rites) of hajj. "

Al-Bagir was the contemporary of some of the most outstand-
ing and distinguished scholars in the Islamic empire. Although
each centre could boast giant figures, such as al-Zuhri in Me-
dina, "Ata’ b. Abi Rabiah in Mecca, Ibn Hammid and Sha'bi in
Kiifa, Ibn Sirin and Qatida in Basra and Makhiil in Syria, the
number of scholars in Medina far exceeded those in other cit-
tes. This does not necessarily mean that the Medinese were
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better than their counterparts, but it does show the degree of
intellectual activity that prevailed in the city, This, in tarn, high-
lights the background against which al-Bagir grew up and the
circle in which he mixed. His contact with scholars was by no
means limited to those of Medina for, as mentioned ecarlier, he
had acquaintances as well as associates, transmitters and disci-
ples in Mecca, Kafa, Basra as well as in Syria and Yemen.

Al-Baqir was a younger contemporary of some of the "seven
lawyers of Medina": Sa'td b. al-Musayyib, 'Urwa b. al-Zubayr,
Abn Bakr b. 'Abd al-Rahman, ‘Ubayd Allih b. "Abd Alldh b.
‘Utba, Kharija b. Zayd b. Thabit, Sulayman b. Yasir and Qasim
b. Muhammad b. Abi Bakr who was al-Baqir's father-in-law. He
was also an older contemporary of scholars such as Malik b.
Anas, Ibn 'Uyayna, Ibn Abi Layla, Abo Hanifa, Sufyan al-Thawri
and alAwza'l. Al-Bagir stood as the equal, if not the superior
of these eminent scholars. In fact, according to some scholars,
he was not only viewed as one of the many distinguished schol-
ars of his age, but one who stood head and shoulders above
them all,

The Shi'T Circle

For the Shi‘a, al-Bagir's image is totally different for two rea-
sons: first, because he was one of the imams and, second,
because of the structural difference between Shi‘l and Sunni
hadith. The Shi'1 hadithdiffers mainly on the source of author-
ity in Islam after the death of the Prophet. The Sunnis assign
the primary role of transmitting traditions to the companions
of the Prophet and so a Sunni ésnad will, as a rule, go back to a
companion who transmits from the Prophet. But Shi'i tradi-
tions are mainly a record of statements made by the Prophet
or by an imam and transmitted to a later generation by the
disciples of each imam. This, in the 5hi'l view, is because the
companions are capable of error and therefore cannot claim
to possess absolutely true knowledge and infallibly correct judg-
ment, while the imams, in whom ultimate religious authority is
vested, are by their very nature, divinely protected from sin
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and error (ma'sim). Moreover, the Shi'a argue that the com-
panions could not serve as trustworthy wransmitters because
most, if not all, had acquiesced in, or even actively supported,
the rule of the first three caliphs.

This brief outline of the structural difference between Shi'i
and Sunni hadith will help us to a better appreciation of al-
Baqir's image from a Shi'l point of view. Since Shi'i traditions
are mainly the sayings of the Prophet or the imams, and since
the Shi‘a believe that the Prophet and the imams are infalli-
hle, it is clear that their authority is final and unquestionable.
Because al-Baqir was one of the 5hi'l imams, his authority is
absolute and indisputable from the Shi'i point of view. Yet ac-
count must be taken of the different attitudes and tendencies,
reflected in some of the large number of Shi'l hadith, of the
various disciples who transmitted from him.

[t is worth noting that, although the term 5hi'i is used here,
the reference is to Ithna'ashari and [smaili literature, since the
Zaydi approach is more akin to the Sunni, Nevertheless, itis
revealing that when al-Bagir is quoted in some Zaydi traditions,
he is referred to as a direct authority and his traditions are
regarded as marfie|, 1., traceable to the Prophet.#* The Jaradi-
yya branch of the Zaydiyya go as far as believing that every
descendant of the Prophet, young or old, is equal in knowl-
edge, even if the individual concerned is still in his cradle;
‘knowledge grew in their hearts just as rain makes the culti-
vated land [just as wruffles and grass] grow.'' Itis interesting to
note that some of the sayings of al-Baqgir and al-Sadiq found in
the Sunni sources also have family isnads, as mentioned earlier.

Shi‘1 sources indicate that al-Baqgir was the most learned man
of his nme as well as the greatest junst.®* Other jurists of the
khawdss (Shi‘a) and the awamm (non-Shi'‘a) reported from him
the zahir (external knowledge) concerning halal (what is per-
missible) and haram (what is forbidden).4* He was called *Baqir
al-'Tim’, says al-Qadi al- Nu‘man, because he was the firstamong
the imams of the Prophet’s family to split open knowledge and
disclose it. This was possible for him, according to al-Mu'man,
because his times were relatively congenial and the ruling
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dynasty, the Umayyads, had adopted a more lenient approach
in the later phase of their rule.

In his Kitab al-managib, al-Qadi al-Nu'min says that al-Baqir
was given his title because he was the first to disclose knowl-
edge and classify it. The learned reporters of the Shi'a, as well
as the non-Shi‘a who specialised in the question of precedence
in Islam (sibag), and those who dealt with ‘ilm and hadith, bor-
rowed and transmitted knowledge from him. He was regarded
by these scholars as a model and they held him in the highest
esteem, ALOAdT al-Nu'man further maintains that al-Baqir's
reputation for reliability was such that a tradition that was tech-
nically magtit* (‘interrupted’ or ‘broken'), was regarded as
mawsal, that is linked, and was mentioned as marfa’, traceable
lo the Prophet, when reported by him 4

This passage from al-Qadi al-Nu'mian clearly depicts al-
Bagir's image in the Shi‘a world and the status that he had
attained outside his own group. Undoubtedly, he was a promi-
nent traditionist and the fact that the 'interrupted’ or ‘broken’
traditions were regarded as ‘linked’ and traccable to the
Prophet when they came from him speaks for itself so far as his
esteem and his image among the Shi'l is concerned 4 It is also
worth noting that, in the author's view, the farewell pilgrim-
age has been reported fully only by al-Bagir who asked Jabir b.
‘Abd Allah about it. The latter, who is believed to have accom-
panied the Prophet, informed al-Baqir about things that the
Prophet did from the time he left Medina until the comple-
tion of the pilgrimage.

Al-Bagir is believed to have recounted reports about the
beginnings of history (mubtada')*® and stories of the Prophet
The accounts of the campaigns of the Prophet ( maghazi) were
also written on his authority.

People followed the practices of the Prophet {sunan) on his
authority and relied on him with regard to the rites of the pil-
grimage which he reported on the authority of the Messenger
of God, may God bless him and his family.+
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Many Muslim scholars and jurists transmitted the principal
features of religion (ma'alim) on al-Baqir's authority. He in fact
became a touchstone of knowledge even in his own family, for
he surpassed them all by his outstanding merit (fad]) in tradi-
tional knowledge ('ilm), asceticism and leadership.1® His fame
travelled so far and wide that proverbs were coined about him
and verses were written to describe him. For example, the poct,
al-Qurazi composed these lines in his praise:

O, (You) who split open knowledge
making it available to the people of piety
And the best of those whao seek to
answer the call of the Exalted

Malik b. A'van al-Juhani is even more generous:

When people seek knowledge of the Qur’an,

the Quraysh rely upon him,

If someone asks who is the son of the daughter of the Prophet,
I realise that for that there are wide branches [i.e. many de-
scendants].

[They are like] stars that provide light for the night travellers,
[They are like] mountains that bequeath vast knowledge.™

The traditions that have come down to us from al-Bagir in
Shi‘i sources of all three persuasions, Zaydi, Ithna'ashari and
Ismaili,* cover a vast spectrum, ranging from problems of the
material world to questions concerning the spiritual life. Due
to the nature of their content, these sayings have influenced
nearly every branch of Shi‘i learning. After the Qur'an, al-
Bagqir's traditions, and those of his son and successor, al-Sadiq,
form the backbone of Shi‘l jurisprudence (figh). Shi'l theol-
ogy (kalam) would be inexplicable and incomprehensible
without them, His traditions were handed down to posterity by
al-Sadiq, by his other sons and relations, as well as by his associ-
ates and disciples who were, from what can be gathered in the
extant Shi'l sources, innumerable.*
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Shi'T Associates of al-Bagir

This section attempts to look at individuals who appear to have
been close associates of al-Bagir. Not all the stories in the ex-
tant sources can be taken at face value. However, it is worth
looking at some anecdotes which help us to paint a picture of
certain individuals who may have been intimately involved with
al-Baqir. The task is rendered difficult not only because Shi'i
circles generally operated underground, out of necessity, but
also because there were several competing Shi'i organisations.
A second difficulty arises from the fact that, because he was an
eminent taditionist, numerous people, who were not neces-
sarily his followers but who, nevertheless, have been mentioned
among his associates by some sources, recounted traditions
from al-Baqir. Thus, it is not easy to determine who were merely
his transmitters and who were his committed followers. Fur-
thermore, there were some who were sympathetic with the ‘Alid
cause but were not necessarily Shi'i.

Al-Bagir himself resided in Medina, and although he did
have a few followers there as well as in Mecca, Basra and Syria,
the sources suggest that the bulk of his followers were Kafans.
For the sake of brevity, only those of his followers who attained
fame and were in some ways connected with enhancing al-
Bagir’s position will be mentioned.

Kiifa

The chief representative of the imam in Kifa was Abn ‘Abd
Allah Jabir b. Yazid b. al-Harith al-Ju'fi (d. 128/745-6).5 Views
regarding his merit as a traditionist differ considerably but some
authorities maintain, among them Sufyan al-Thawri, that he
was "truthful’ (sadig) and had the quality of ‘reliability’ thiga)
as a traditionist and that only his transmitters, 'Amr b. Shamir
alju’f1, Mufaddal b. $alih al-Asadi,*® and Munakhkhal b. Jamil
al-Asadl, bayya" akjawari (a seller of slave girls)5" were liars who
introduced spurious traditions. Whatever his status as a tradi-
tionist outside the Shi'i circle, there is little doubt that among
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5hi'i traditionists he was a striking personality and was consid-
cred 1o be an enthusiastic follower of al-Baqir,

Jabir extolled the virtues of the ahl al-bayt and his devotion
to al-Baqir can be ascertained from the way in which he ad-
dressed him — “The trustee of the trustees and inheritor of the
knowledge of the prophets’ {wasi alawsiya’ wa wanth ‘ilm al-
anbiya’) * He claimed o have witnessed miracles of the imam
and is believed to have been recognised as the bab (gate) of al-
Bagqir® who, it is reported, related to him seventy secret
traditions.™ It is also believed that Jabir confessed belore al-
Bagqir that the secrets which the imam had imparted to him at
times stirred him so much that something like madness over-
took him. Al-Bagir is reported to have said to him, ‘when you
feel like that, go into the desert (lit, the mountain), dig a hole
and put your head into it."™ Some were either impatient re-
garding traditions related by Jabir or considered him to be a
madman. However, this reputation for macdness was one day
to save him from serious trouble when the caliph Hisham or-
dered him to be sent to Damascus for an enquiry into his
activities and people testified before the Amir that he was in-
sane.% Despite all his assertions, the Shi‘a do not reject him as
a ghal®™ (one who exaggerates), perhaps because he remained
faithful to the imam in the conflict with al-Mughira b, 5a"id al-
‘Ijli whom he reviled and cursed.™

Jabir is quoted as the transmitter of some traditions in the
Umm al-hitab which is reputed to contain al-Baqir's answers to
the different questions asked by the followers.” Jabir is also
the main narrator of al-Baqir in Risalat al-fu'fiwhich is believed
to contain Jabir's view of Ismaili doctrines.™ It is difficult to
determine whether Jabir really did narrate all the traditions
attributed to him from al-Baqir, or whether some or many were
later toisted upon him.™

Abin b, Taghlib (d. 141/758) was another associate of al-
Baqir. He was an important and outstanding jurisi-traditionist
of his time. Formerly an associate of Zayn al-'Abidin, he lived
long enough to narrate traditions even from al-Bagir's son al-
Sadig. Al-Bagir is reported 1o have said to Abian:
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sitin the mosque of Kifa and give legal judgments to the peo-
ple. Indeed, I would like to see among my Shi'a, people like
you. ™

Aban’s reputation for learning was high, and by the time of
al-5adiq's imamate it had attained such a degree that, when-
cver he visited Medina, people would give way to him and allow
him to use the column on which the Prophet used 1o lean in
the mosque.

In due course, al-Baqir was able to attract three of the previ-
ous pupils of al-Hakam b. ‘Utayba — Abti al-Hasan b. A'yan b.
Sunsan, Humran and Hamza b. Muhammad b. ‘Abd Allah al-
Tayyar - who changed their allegiance and joined his group.®
The most eminent of the three was Aboi al-Hasan b. A'yan b,
Sunsan, popularly known as al-Zurira. It is belicved that
Humrin, who had been a close associate of Zayn al-'Abidin
and later came to be an extremely committed follower of al-
Bagqir, was the first to take the step.” Hamza is believed to have
hesitated between various claimants before finally choosing to
follow al-Bagir.™

The fact that Zurira joined al-Bagir's group seems to have
been significant, for he was regarded not only as an eminent
traditionist but also a famous theologian who had a wide circle
of disciples in Kiifa.” The sources indicate that Zurira played
a significant role in the development of Shi'i thought for he is
one of the most frequently quoted authorities in the major
books of the Shi‘a, whether Ithna'ashari or Ismaili.”® Zurira
survived al-Baqir and became one of al-Sadiq's closest disci-
ples. Later, al-Sadiq apparently disavowed him; but al-Kashshi
tells us that, in order (o save Zurira, al-Sadiq had acted in the
same way as the Prophet Khidr who sank a ship to save it from
being taken from its owners by a tyrannical king.

Apart from Zurara, another striking figure in Kafa was
Muhammad b. Muslim b, Riyyih al-Ta"ifi.™ A mawla of Thaqif,
he was a miller by trade and popularly known as al-a‘war, ‘the
one-eyed’. He was extremely well-regarded in the legal circles
of Kifa and was the contemporary of famous jurists such as
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Ibn Abi Layld, Abt Hanifa and Sharik al-*Adi. While Zurara
was a traditionist and a speculative theologian, Muhammad b.
Muslim, who died in the year 150/767-8, not only had a sound
knowledge of traditions but was also a practising lawyer, re-
nowned for his quick decisions. He appears to have also been
a famous zakid (ascetic).™

Abi al-Qasim Burayd b. Mu'awiya al-'ljli, an Arab by origin
who also died in the year 150/767-8, was yet another adher-
ent of al-Baqir®™ as well as of al-8adiq. Burayd was a notable
jurist and had a special place with both imams, al-Baqir and al-
Sadiq. Al-Bagir is believed to have said that he was worthy of
Paradise (as he did to Layth al-Bakhtari al-Muradi, Muhammad
b. Muslim and Zurara). Burayd later became one of the main
authorities on Shi'l figh,

Abii Basir Layth al-Bakhtari al-Muradi, a mawla of Bani Asad,
was yet another follower of al-Biqir, and later of al-Sadiq, who
attained great fame as a Shi‘ fagih (jurist) and waditonist. Al-
Sadiq is believed to have said of al-Muradi, Burayd, Zurara and
Muhammad b. Muslim that they were the ‘tent pegs of the
world’ and that without them the prophetic traditions would
have been lost. They were, he added, "the fastest runners and
the closest associates’ of the imam.™

Abii Khilid al-Kabnli KEankar™ and Aboi Hamza al-Thumali,™
formerly disciples of Zayn al-'Abidin, were also among al-Bagir’s
followers. Abi Hamza, according to Ibn Dawid, was a trust-
worthy transmitter and is believed to have written a book.*
Many traditions, especially those relating to miracles, may be
traced to him.» Aba al-Qasim al-Fudayl b. Yasar al-Nahdi'* was
another favourite of al-Bagir and later of al-Sadiq who is be-
lieved to have said of him what the Prophet had said of Salman
al-Farisi: 'Al-Fudayl is from us, the People of the House.'

AlKumayt b. Zayd occupied a unique place in al-Bagir's
following. He was a renowned poet of his period, and although
he was a devout Shi'i he was friendly with al-Tirrimah, a Sufri-
Khariji and a poet of the Tayyi' tribe.*s Kumayt had a significant
role to play, for his verses, the Hashimiyyat, devoted to the praises
of the ahl al-bayt, were such that they could be appreciated by
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the public at large.® The fact that on occasion he celebrates
the glory of Umayyads did not prejudice his attitude to the
Banti Hashim, This was done in order to placate the caliph
Hisham b. ‘Abd al-Malik to whose attention his work was
brought by the viceroy of ‘Iriq, Yusuf b. ‘Umar.®s At heart,
Kumayt was with the Bant Hashim. In his view, the power of
the Umayyads was illegitimate®™ and the claims of the Bann
Hashim were based on their being ‘inheritors™ Lo quote the
Qur'an.* Kumayt's work has survived and serves as one of the
mostancient pieces of evidence for the doctrine of the imamate.

Another striking personality in Kofa was Aba Ja‘far
Muhammad b. 'Ali b, Nu'min al-Ahwal. He was one of the most
devoted adherents of al- Bagir whose claims he defended against
Zayd. He later became an equally committed follower of Ja'far
al-3adiq and distinguished himself in theology. He was known
for his sharp and stimulating answers in debates and disputes
with his adversaries. He is reported to have held heated discus-
sions with the famous scholar Abii Hanifa, He defended the
rights of the imam and believed in complete obedience to the
imam who possesses the supreme knowledge necessary to guide
mankind to ultimate felicity. The sources suggest he wrote a
number of works including Kitah al-imama and Kitab alradd ‘ala’
al-Mu'tazila fi imamat al-mafdil™

Basra

The city of Basra was supposed to be generally non-Shi‘i, but
al-Baqir is belicved 1o have had a few followers there as well.
Muhammad b. Marwin al-Basri was one such person. He was a
Kiafan by birth but lived in Basra. In al-Kashshi's view he was a
descendant of Abi al-Aswad al-Du’ali.* Another eminent
Basran follower of al-Baqgir was Isma'il b. al-Fadl al-Hashimi,?'
a descendant of ‘Abd al-Muttalib and a trustworthy transmif-
ter. Yet another was Malik b. A'yan aljuhani®* who should not
be confused with his namesake Malik b, A'yan, Zurara's brother,
AlJuhani survived his imam, al-Bagir, and died during the life-
time of al-Sadiq.
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Meeca

Al-Bagir’s group in Mecca consisted of very few notables. One
of the most important fugaha’there was Ma'rof b. Kharr Abtdh,
a mawla of the Quraysh. His reputation as a traditionist could
not be compared to that of Zurara and was sometimes regarded
as weak. According to al-Bashshi, he scems to have been of
maderate Shi'l persuasion.™

Another central figure in Mecca was Maymin b. al-Aswad
al-Qaddah, al-Makki, a mawla of the Bann Makhzam.* All sorts
of legends and myths have been invented by later non-Shi'i
sources against Maymiin and his son "Abd Allah. Tbn Rizam
was the first to concoct a polemical treatise providing an anti-
Ismaili version of the Fatimid genealogy. This work, although
lost, was utilised extensively by Akha Muhbsin (d.c. §75/987-
8) to discredit the whole Ismaili movement. It also became the
basis for most subsequent Sunni writings on the subject. This
erroneous conception of the origins of Ismailism, however, has
been cleared up by Ivanow's painstaking research which dem-
onstrates that the story of Ibn al-Qaddah, the supposed founder
of the Ismaili movement, 'is nothing but an aetiological myth’
which was invented incidentally and later gradually embellished
and developed during the course of transmission, both oral
and written.

According to Ivanow, Maymin al-Qaddah was an influential
resident of Mecea, and a devout servant of Imam Muhammad
al-Baqir and his son Ja'far. In Ivanow's view, it is quite possible
that Maymiin was a merchant of some sort and he also appears
to have been in charge of the imam's property in Mecca.
Maymiin does not seem to have been educated, but he had an
impressive personality. He had several sons, of whom ‘Abd Allah
gained fame as the alleged progenitor of the Ismaili imams.
Being in the service of the imams, he had the benefit of learn-
ing from them directly, and it is quite possible that he
committed to writing what he heard, although he seems to have
had little time for the proper study of traditions. Moreover, he
restricted himself to traditions from al-Sadig. He does not seem
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to have been in contact with Masa al-Kazim, the younger half-
brother of Isma'il, and there are no traditions reported by him
from Misa al-Kazim. On the other hand, it is possible that he
may have recorded some which were lost

Other eminent followers of al-Bagir were Muhammad b,
Isma'il b. Bazi' and other members of the Bazi’ family,® Abn
Haran and his namesake Abii Harun al-Makfaf,® 'Uqgba b.
Bashir al-Asadi, Aslam al-Makki, formerly a mawla of Ibn al-
Hanafiyya and Najiyya b. Abi Mu'adh b. Muslim al-Nahwi ® It
must be pointed out, however, that it is not possible to deter-
mine precisely where these people lived.

A number of al-Baqir's followers, such as Abt al-Jarud Ziyad
b. Mundhir, Fudayl b. Rassan and Abn Khalid al-Wasit, left his
group to join the Zaydiyya movemnent.® Still others, such as
Qays b. Rabi’ and his companion, abandoned al-Bagir on ac-
count of two different answers he gave to the same question
on two different occasions.'* Another group, which includes
Mughira b. Sa'id al-'Ijli, Bayan b. Sim*‘an and Aba Mansir al-
Ijli, were reportedly repudiated by al-Bagir on account of their
exXlremist views.

Many more associates of al-Baqir have been listed in the Shi'‘i
sources but it is not always easy to determine where these peo-
ple lived or whether they were intimately involved with al-Baqir.

This section conveys a picture of a wide and knowledgeable
circle of adherents. The sources give us an indication of an
organisation of al-Baqir’s Shi'a at the time, clearly showing the
existence of a rudimentary system which enabled al-Bagir to
communicate with his Shi'a and they with him. The difficulty
arises from the fact that Shi‘i organisation was largely
underground and also because there was not one, but several
competing organisations. Moreover, numerous people who
narrated traditions from al-Baqir were not necessarily his fol-
lowers but were, nevertheless, mentioned among his associates
by some sources. Many of them were sympathetic to the ‘Alid
cause but were not necessarily Shi‘i. It is, therefore, often diffi-
cult to distinguish between those who were merely al-Baqir's
transmitters and those who were his real followers.



CHAPTER SEVEN

Al-Baqgir’s Contribution to Shi‘l
Jurisprudence

Al-Bagir’s juridical views spring directly from his epistemology
or theory of knowledge. Since he believed that the imam was
endowed with the hereditary 'tfmwhich made him an ultimate
source of knowledge, he and his followers maintained that ‘true
knowledge’ was restricted to an imam from the Prophet's fam-
ily. Thus, the tradition of the community as a whole was not
valid as a proper source for law; only the traditions from the
imam, or from the Prophet as attested by the imams, were al-
lowed. This attitude of al-Baqir's school towards the majority
of the early community of the Prophet's companions was to
change the legal pattern of the Shi'ain the years to come. The
basis of Shi'i law and theology emerged from the perspective
adopted by al-Biaqir and was left to develop within the circle of
his adherents.'

During this period one of the main factors determining the
differences hetween various groups was a positive or negative
attitude towards the first two caliphs and a harsh or lenient
attitude towards 'Uthman. However, the reason for the estab-
lishment of the madhhab ahi al-bayt, the Shi‘i school of thought,
appears to have been related not so much to these attitudes as
to the sphere of religious practice, This was the time when the
traditionists were engaged in constructing systems and
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frameworks within which the pious life could find expression.
Consequently, there were conflicting opinions and discussions
over points of law within the early articulation of these forma-
tive legal perspectives. It is worth noting that law in Islam does
not only consist of a proper legal system, but also of ordinances
governing worship and ritual; it is thus an allembracing body
of religious commandments and prohibitions.

Amidst the polemical discussions of so many legal scholars,
it hecame paramount for the followers of the imam to receive
the right guidance. The situation in which "Ali b. al-Husayn
Zayn al-‘Abidin found himself after Karbala led him to avoid
active political life. Some sources mention that he was one of
the most prominent jurists of the time, held in respect and
visited by the famous jurists (fugaha') and scholars ("ulama’) of
Medina and elsewhere.* Al-Baqir's time, on the other hand,
was far more congenial and conducive to the task of the sys-
tematic teaching of law to his followers. The ruling authorities
appeared less hostile to religious activities as long as they did
not impinge upon the political sphere.

Shi'l sources record the following observation by Ja'far al-
Sadiq on this question:

Before Abn Ja'far, [al-Bagir] the Shi‘a did not know the rites
of pilgrimage and what was permitied { izldal} to them and what
wis forbidden (haram) w them. But Abn [a'far opened these
up to them and explained the rites of the pilgrimage and what
was permitted and what was forbidden. Thus, the people came
to have need of them [i.e. Shi‘a], whereas before they had necd
of the people?

This statement is a clear pronouncement on al-Baqir's con-
tribution in the juridical field. Until his time, the Shi'a were at
odds, not only over the rites of the pilgrimage but also over
what was allowed and forbidden. Consequently, they would
follow local practices in Mecca, Medina, Kila and other places.
Al-Baqgir's views on the role of the imam and his hereditary ‘ilm
had a significant impact on them. It is on the basis of the
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authority stemming from such ‘tlm that his explanations and
teachings on rites, rituals — especially those of the hajy and other
juridical matters were assimilated and put into effect by his
followers. He also gave clear guidelines regarding what was per-
missible and what was prohibited. It must be added, however,
that at the time, the community was not as deeply divided as it
was to become in the future and many Ashab al-Hadith
(wraditionists) were sympathisers and supporters of the Shi'i
cause without regarding themsclves as specifically Shi't.

In contrast with the ancient schools of law, which accepted
the common doctrine of the community, the traditionists main-
tained that the authority of the traditions (akadith) from the
Prophet superseded that of the community. Al-Bagir and his
followers went even further and rejected the tradition of the
community completely, allowing only traditions from the
imams, and from the Prophet's family as attested by the imams,
as a proper source of law, Consequently, al-Baqir’s legal theory
evolved along different lines from those of the traditionists and
he laid the foundation of a separate school of jurisprudence —
the madhhab ahi al-bayt.

Another significant contribution of al-Bagir's school 1o gen-
cral Islamic law was that, like the traditionists, al-Bagir and his
followerst disapproved of both reasoning by analogy (gifyas) and
personal opinion (ra ), which had become an integral part of
the living tradition of the ancient schools.s This should not
lead us to assume that al-Baqgir was critical of the use of ‘aglor
intellect. On the contrary, his traditions, and more particu-
larly those of his son al-Sadiq, reveal that ‘aglis the altogether
supreme faculty by which God is worshipped® and through
which the knowledge of good and evil is acquired. This knowl-
edge in turn teaches people, among other things, how to
struggle against the tendencies of their own lower nature in
order to purify the self.” What al-Bigir was against was dialecti-
cal reasoning and personal opinion that was merely speculative
and whimsical, being based on no authoritative source. In his
view, not only were such methods unacceptable, but those who
succumbed to them were actually misguiding the community.
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According to Schacht, the origins of $hi'i law are late and
their early works are apocryphal;® but in the light of al-Baqir's
contribution such a thesis seems scarcely defensible, Undoubt-
edly, it is difficult to prove all that has come down to us from
al-Baqir as authentic. But even if certain traditions from him
are spurious, it should not lead us to conclude that the entire
tradition stemming from him is fictitious.? Living at the time
when legal opinion was dominated by the struggle between
two concepts — that of the common doctrine of the commu-
nity and that of the authority of the traditions from the Prophet
— it seems impossible that a respected individual such as al-
Bagir, one so wellversed in religious knowledge, would not
have been involved in these discussions. The vast corpus of
traditions which his own and his son’s followers have passed
on is a clear testimony to this. This corpus must be scen as
developing alongside the school itself, as was the case in the
elaboration of Sunni jurisprudence, for in essence they are all
rooted in this period. The schools of law, says Madelung, have
clearly developed alongside each other.

On the one hand, Schacht maintains that the division of the
community was not yet deep enough to exclude the mutual
influence of schools of law while, on the other hand, he asserts
that legal maxims that were not exclusively Shi‘i could not gen-
crally be valid as Shi‘i law. The explanation for this, according
to Madelung, is that the differences in the law, at all events
from the Sunni side, had not yet been exaggerated into a ques-
tion of essential or dogmatic belief. This happened during the
third century under the growing influence of the Ahl al-Sunna
wa al-Jama’a, representing, on the one hand, a strictly anti-Shi'i
tendency and, on the other, a hostility to disagreement (ikhtilaf)
on questions of law which the older schools of law had largely
accepted, Therefore, in Madelung's view it was then possible
for a question like mash ‘ala alkhuffayn, rubbing the shoe or
sock in ritual ablution, to be considered asa question of belief,
not because the Shi‘a had belatedly made it into an issue, Con-
sequently, it is hardly fair for Schacht to state that the Zaydiyya
were the first Shi'l sect to secede from the Sunni community
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since at this point in time the Shi'l/Sunni distinction had not
crystallised. '

The Zaydivya, as we have seen, were doctrinally divided into
two main groups: the Batriyya and the Jaradiyya. The scanty
evidence available to us indicates that the Jaradiyya were origi-
nally supporters of al-Baqir. Furthermore, their beliefs, which
are fundamentally different from those of the Batriyya, clearly
suggest traces of al-Bagir's school. The Jaradiyya took elements
of the legal theory of al-Bagir's school and then added their
own requirements to it. For instance, like al-Baqir's school, they
maintained that ‘true knowledge’ was confined to the Proph-
ct’s family but also, according to the Zaydi belief that any one
of the sons of al-Hasan and al-Husayn could ‘rise in opposi-
tion', they believed that true knowledge could also be obtained
from any one of the descendants of al-Hasan and al-Husayn."

The Majma' al-figh** is regarded by many scholars as the old-
est attemnpt at a codification of Islamic law. Goldziher'® has
argued that if it were a direct product of Zayd b. 'Ali's circle,
then the precedence of the Shi'l branch of Islam in the figh
literature that has survived would have to be recognised. The
evidence suggests that, although the Batriyya tendency was
clearly dominant at the beginning, it was the doctrine of the
‘stronger’ Jaradiyya that eventually prevailed amongst the
Zaydiyya. Their doctrine, as noted earlier, was borrowed from
al-Biqir's school, The writings on the imamate in Zaydi litera-
ture are also clearly Jarndi, They tend to regard the imamalte
of Abfi Bakr and ‘Umar as illegitimate. The Risala ‘an Zayd fi
ithbat wasiyyat Amir al-Mu minin't also seeks to demonstrate the
illegitimacy of the first caliphs. Another work, the Kitab al-
safwa,'s attributed to Zayd, also reflects the Jaradi view. The
author in this work laments the dissension in Muhammad's
community and wanits to demonstrate that, in order to be saved,
all should obey those who belong to the Prophet's family, since
it is they who preserved the Qur’an, know its proper reading
and interpretation, and can give orders and prohibitions.

As regards the contents of the Majmu’ al-figh, it is essentially
to be considered as the work of Aba Khalid al-Wasiti, the
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Jaradi. ® Strothmann and Bergstrasser have already proved that
the Corpus furis owes to Zayd not much more than his name. A
large portion of this corpus is included in the Amali of Ahmad
b. ‘Isa'T which contains numerous traditions of al-Baqir reported
from Abi al-Jarid. These include traditions on a wide range of
subjects, including ‘ibadat and mu‘@malat, such as divoree, the
drinking of nabidh, saying the Bismillah loudly, the inclusion of
hayya ‘ala khayr al-‘amal in the call to prayer, the pilgrimage
rites, the mash ‘ala al-khuffayn and other issues, This shows the
dependence of Zaydi law on al-Bagqir. Thus, Shi‘i law has in al-
Baqgir an earlier root than that of Zaydi law, most of which
derives from him; it was therefore al-Baqgir who established the
madhhab (or the legal school) of the ahl al-bayt.

Moreover, if, as Goldziher puts it, the priority of the figh
literature of the Zaydis has (o be recognised, then, in the light
of the earlier discussion, the priority of al-Baqir's contribution
to fighstands out with even greater clarity, although there is no
specific book on figh by al-Bagir. ABaqir's role in figh is not
over-exaggerated, for it appears that not only Zaydi law was
derived from him, but also Ismaili*® and [thna‘ashari law" both
record numerous traditions on figh from him and regard him
as the father of figh. Since Zaydi law, which was finally com-
piled in Yemen, Ismaili law compiled in Egypt, and Ithna‘ashari
law compiled in Baghdad and Qumm, all stem from this one
personality, there can be litde room to doubt his founding and
pionecring role.

Some Legal Problems Common to the Various ShT'T Groups

The wraditions that have come down to us from al-Bagir sug-
gest that he was more concerned with furi' alfigh than wusil
ak-figh. Al-Baqir’s school was not in favour of principles such as
ra’y (individual opinion) and g¢iyds (analogy) which were used
by some contemporary scholars. Later, the branch of legal learn-
ing known as usil alfigh, was developed even further and
general Islamic law came to be based on four principles or
roots (usul pl. of agl): the Qur'an, the Sunna of the Prophet



120 Early 5hi't Thought

from recognised traditions, the consensus (yma’) of the scholars
of the community and the method of reasoning by analogy
(qiyas). The last two have littde relevance in al-Bagir's school
for it is the recognised imam who is the source of authoritative
guidance in case of gaps in the tradition, or of a problem that
arises in the community.* This in turn reveals that the Qur'an
and Sunnaon their own were not enough as sources of law but
needed a ‘truc interpreter’ who could only be the Imam of the
Tiune,

Not all that has been related from al-Bagir in the sphere of
jurisprudence can or will be dealt with here. Instead, selec-
tons will be made in order to demonstrate his concern with
Sfurit' alfigh. An attempt will be also he made to deal with the
main features of the legal problems that are common to all the
three Shi'i groups — the Ithna‘ashanyya, the Isma'iliyya and
the Zaydiyya — along with a bricf discussion to show that, con-
trary to the belief of some scholars, these legal points do in
fact belong (o the carly period. It will also be argued that these
legal problems were taught and expounded by al-Bagir at the
samne lime as other jurists in the early schools of law were dis-
cussing and disputing them.

Muash “ala al-hhuffayn

A tradition from Abt Ishag al-Sabi'i (d. 128/g) in Shi'l works®
suggests that until al-Baqir forbade them, people used to wipe/
maoisten their socks/sandals in ritual ablution (mash ‘ala al
khuffayr) under certain circumstances instead of washing their
feet. As pointed oult earlier, Schacht™ suggested that this only
later became a distinctive point of difference between the Shi'is,
who rejected the practice, and the Sunnis who considered it to
be valid. There are two questions at issuc here. The first per-
tains to the wiping of feet in the ablution = upheld by the Shi‘a
— and the washing of the feet — upheld by the Sunnis. The
second is the wiping of the sock/shoe to renew the ablution
once it is performed in full - the action permitted by the Sun-
nis and prohibited by the Shi‘a. With respect to the first, there
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is enough evidence to suggest that the mash was a controversial
issue among the scholars and jurists long before sectarian bar-
riers became firmly established. The dispute revolves around
the interpretation of the last line of the Qur’anic ayaon wudi’,
HE

O Ye who believe, when you arise to pray, wash your faces and
your arms to the ¢lbows and wipe your heads and your feet to
the ankles."

The Shi'is read the last word of the phrase wa-'msahi bi
ru ‘tisthum wa arjulikum, meaning ‘feet’, in the genitive, governed
by the preposition bi. The Sunnis, on the other hand, take the
word as the direct object of the verb aghsiliz, ‘wash’, and there-
fore read it as erjulakum. Therefore, the Shi‘a uphold the mash,
or wiping of the feet, while the Sunnis insist on the washing of
the feet. Al-Tabari, in his Tafsir,* has preserved traditions on
both these readings from early scholars which point to the fact
that the issue was indeed argued about in early Islam. This also
shows that the Shi'i view was held by some scholars at the very
beginning of the development of Islamic jurisprudence.

So far as the second issue is concerned, Schacht maintains
that the prohibition of the practice of the mash over the sock
or shoe to renew the ablution by the Shi‘a is late since no men-
tion of it is made in the Sunni creed of the second century,*s
but then says that the Sunnis themselves were unsure of the
masf, thus defeating his own argument. Basing his claim on al-
Shafi'i's discussion of mash,*® Schacht then goes on to assert
that the discussion about the mash started between the ahl al-
hadithand the ancient schools in Medina, not between the Shi‘is
and the Sunnis. Yet what has come down to us of al-Baqir's
traditions from all three Shi'i sources — Zaydi,” Ismaili** and
Ithna‘ashari* - indicates that the Shi‘i prohibition of mash ‘ala
al-khuffayn goes back to the time of al-Bagir.
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Nabidh

This was another area where al-Baqgir's school differed from
the Kafan jurists. Nabidh is a comprehensive designation used
for all intoxicating drinks, several varieties of which were known
and pmduced in early Arabia, such as mizr from barley, bit'
from honey and fadikk from different kinds of dates. It is be-
lieved that, as grapes were scarce in Arabia, ‘wine’ was usually
prepared from varieties of dates and only exceptionally from
grapes.’ The question was whether the prohibition of wine
included that of intoxicating drinks. The difficulty in this mat-
ter arose because people were accustomed to all kinds of drinks
prepared from dates, from raisins and other fruits, drinks which
only became inchriating if they were preserved for a long lime
and, probably, if they were prepared by special methods. There-
fore it was difficult o determine the line of demarcation
between permitted and prohibited drinks.

Al-Baqir was known to have prohibited all intoxicating drinks
{muskir) ¥ including nabidh.’* He did allow fresh fruit juices that
had been kept for a day and a night on condition that they had
not become intoxicating, in which case even a little of the bey-
erage was forbidden.’ All three Shi'l, as well as three of the
four Sunni schoals, prohibit the drinking of nabidh.

Although the tradition prohibiting rabidh is to be found in
Zaydi sources, Zayd himself was accused of drinking nabidh by
Ithna‘ashari writers.* Itis believed that a man once approached
al-Bagir asking him his opinion regarding nabidh, for he had
seen Zayd drinking it. To this, al-Bagir is said to have replied
that he did not believe that Zayd would drink such beverages,
but even if he did, since he was neither a prophet nor a trustec
of the Prophet, he could be right at times and wrong at others,

Alfahr bi Bismillah

Shi'l sources of all three persuasions normally mention the
mash and the nabidh together in a tradition of al-Baqir along
with a third point that is not common to them. In Zaydi* and
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Ismaili % sources this third point is aljahr bi bismillah al-rahman
al-rakim, namely saying the bismillah al-rahman al-rahim aloud
as opposed to whispering it;% in Ithna’ashari sources® it is the
mut‘at al-hajj. However, although the Ithna‘asharis do not men-
tion the bismillah alvahman alrahim with the nabidh and mash,
they are not opposed to it. They too belicve that the bismillah
alrafman alrahimshould be recited aloud,* but the practice is
apparently not as important to them as it is to the Zaydis and
to the Ismailis who, following a tradition of al-Bagir's son, al-
Sadiq, consider it to be among the three matters in which tagivya
cannot be observed. s

On the other hand, the Zaydis and the Ismailis not only omit
any mention of the mut ‘at al-hajj as one of the three things not
bound by tagiyya but oppoese it completely, although the Zaydi
sect of the Jaradiyya are said to have permitted iLY' The mut'at
al-hajj is a form of pilgrimage that emphasises a separation
between the ‘umra and the hajj but within the same visit.#*

The Adhan or the Call to the Ritual Prayer

This is another matter of dispute between Shi‘a and Sunnis,
The Shi*a of all three persuasions agree that ‘Umar modified
the formula of the adhan and dropped one of the statements 4
This statement, the Shi‘a assert, was hayya ‘ald khayr al-‘amal +
According to them, ‘Umar, fearing that people would prefer
prayers to jikad, gave orders to have it removed.

As this is a serious allegation, it calls for a brief investigation
as to whether this formula did belong to the adhan at an carly
period, or whether the Shi‘a made it belatedly their own. The
early jurists and the traditionists have passed over this issue in
silence, perhaps doubting the Shi'i claim. However, some evi-
dence on the question has been preserved in Shaybani's
recension of Malik's Muwatia ¥ giving us an indication that the
formula did belong to the adhan at a much earlier period. The
tradition recorded by Shaybdni, which has a standard Medinan
snad (Malik-Nafi'~Ihn ‘Umar}, says that Ibn 'Umar would
sometimes recite hayya ‘ala khayr al-‘amal afier hayya ‘ald al-falah.
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It may have been casier to doubt the authenticity of such a
tradition had it not been for the fact that it refers to a practice
that was no longer in use4" It must be noted that Shaybani
rejects this practice saying that nothing that did not belong to
the adhan should be added to it. Yet it is significant that this
tradition is not to be found in Yahya b. Yahya al-Laythi's
recension of the Muwatta'¥ and in fact seems to have been
suppressed by all Sunni sources until it reappears in Ibn Hazm,**
who also rejects it as a fabrication.

Shi'i sources of all three origins record traditions from al-
Bagir saying that the formula was originally there but was
removed by ‘Umar. Since all three independently support the
fact that al-Baqir did make this statement, and since the
tradition regarding it has been mentioned in Shaybani's
recension of Mahk's Muwaita’, it seems fairly certain that the
formula belonged to the early period and may indeed have
heen removed during 'Umar's caliphate. However, were we to
accept the suggestion that, as the form of the adhan had not
been fixed, the formula of heyya ‘ala khayr al-‘amal may well
have heen added by the ahl al-bayt after the martyrdom of al-
Husayn to emphasise the quiescent policy of the imams,* then
we would have to retract the conclusion that the formula may
well have been removed during ‘Umar's ime. The martyrdom
of al-Husayn came much later, and if the formula was not n-
troduced until after this event it could not have been removed
under ‘Umar. In that case either one has to forget that "Umar
ever modified the adhan or to maintain that the imams reintro-
duced (instead of introduced) this barred formula after
al-Husayn's martyrdom.

Qunit

The term quniit, which came to mean imprecation against po-
litical enemies during ritual prayer, may have originally had a
different meaning. For the Qur'anic phrase, wa qima fi'Lahi
qanitin (2:238), which follows the words ‘Keep the jalawat and
the salat alwusta’, does not seem to indicate this meaning
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literally, and commentators have suggested it may mean either
a state of submission or supplication.’* Al-Tabari®* gives no sug-
gestion that gunzit means ‘cursing enemies’, nor does the Lisan
al-‘Arab of Ibn Manzir, Most commentators on the hadithss
maintain that qunutis a ‘standing recitation’, usually connected
in meaning with du'a’. The traditions that have come down to
us about gunit are conflicting, some favouring it, others ei-
ther rejecting it altogether® or restricting it to certain prayers.
Yet others state that the Prophetsaid it only for a certain period
and then abandoned it.57 Apart from Abii Hanifa, who excluded
qunut from all prescribed prayers* others mainly seem to dis-
pute whether the gunitis allowed in all prayers or restricted to
a certain prayer, that is the salat al-wusti

This dispute stems from the interpretation of the Qur'anic
verse cited above, namely whether ganitin refers to all the
prayers or only to salat al-wusta, Malik thinks it is selat alwusta,
which for him is the fajr prayer. Strothmann and Goldziher
believe that the Zaydis also followed the Milikis,% although
the traditions in the Amali Ahmad b. Tsafrom al-Baqir, reported
by Abii alJarad, do not specify the times of qunul” Traditions
in Ismaili sources™ maintain that the gunit prayer has many
dimensions, showing that there is nothing fixed for gunat It
can thus be said at any time in all prayers, if one so wishes, and
it does not necessarily involve cursing. Ithna*ashari sources®™
refer ganifin to all prayers as does al-Shafi‘i.%

Salat al-Jandza

The funeral prayer is yet another subject of dispute between
the Sunni and the Shi‘a. The Sunnis maintain that it should
consist of four tekbirs, while for the Shi‘a of all persuasions it
comprises five.* Both groups claim their final authority to be
the Prophet whose practice, according to the traditions that
have come down to us, appears to have varied from time to
time as well as from person to person. There are reports main-
taining that the Prophet would say either four, five or six
takbirs.” This practice was maintained by the first caliph but
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was standardised to four fakbirs by the second caliph ‘Umar on
the basis of the last funeral service performed by the Prophet.%

*Ali is reported to have said up to seven takbirs.™ Malik® and
al-8hafi'i" both follow the practice of four takbim, although
elsewhere al-Shafi'l does record traditions that "All had said
five or six fakbirs at one funeral.™ As late as the fifth century,
Ibn Hazm records the names of some companions saying five
takbirs.” This shows that the matter was disputed early in Islam
and that the Shi‘a did not made this doctrine their own at a
late date.

Only a few of the lepal problems that were discussed and ar-
gued over during the late first and early second centuries of
Islam have been dealt with here. Other issues that were ex-
pounded at the tume by al-Bagir included the khiyar almajlis,
{the right of option given to a party in a sale as long as they
had not parted), and the manasik alhajf (the rites of pilgrim-
age). In his own group, and to those who did not belong to his
group but who asked for his opinion, al-Bagir gave specific ad-
vice on legal issues. This makes him the first imam to
systematically undertake the teaching of law.

Al-Baqir's teaching and contribution did not stop at this but
was continued by his son and successor Ja'far al-Sadiq under
whom it became so effective and influential that the
[thna'ashariyya call their legal school the fa'fari madhhab. Is-
maili figh, codified by al-Qadi al-Nu'man more than two
centuries later,™ is based mainly on traditions from al-Bagir
and al-5adiq. Zaydi law, as noted earlier, depends on al-Bagir
to a great extent. [t would therefore be no exaggeration to
conclude that al-Baqir is the father of Shi‘i law and that his
influence is felt in Shi'i circles (o this day.



Epilogue

This work on Imam Muhammad al-Baqir will, it is heped, raise
awareness of the seminal role he played in establishing certain
key doctrines and perspectives of Shi‘l thought, a role so often
overlooked in studies of this period. It focuses primarily on
the imam's pivotal position in early Islamic history and his de-
cisive contribution to the articulation of central Shi'i doctrines,
cspecially the imamate and its qualifications, and the transmis-
sion of knowledge, together with its application in religious,
theological, juridical and ethical domains. These are all of great
importance, and can be seen as the foundations upon which
his son and successor, the Imam [a'far al-Sadiq (d.148/765),
built the impressive edifice of Shi'i law and theology.

This is one aspect of the role indicated by his epithet Baqir
al-'Ilm, the one who ‘splits open’ knowledge. In addition to his
importance in the transmission of formal knowledge, he also
played the role of a spiritual guide. The Shi'i tradition discussed
in chapter four, highlights in particular this characteristic of
the imamate, where the concept of ‘light' becomes associated
with the spiritual quality of an imam's knowledge and his role
as a spiritual guide. These two complementary dimensions of
knowledge, formal and spiritual, are what makes an imam an
imam. It is clear that al-Baqir's role is perceived as that of a
guide and initiator into the inner paths of knowledge and wis-
dom. This knowledge is experiential and spiritual, realised
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within the heart of each individual believer.

An illustration of this role of the imam as an embodiment
of the knowledge that he radiates can be gleaned from the
following account of a dialogue between al-Bagir and Jabir al-
Ju'fi.

Jabir relates that he once visited Imam al-Baqir’'s house and
found him reciting words of praise with prayer beads in his
hand. Jabir said within himself, in awe of the imam's presence,
“Truly you are great’, Jabir's account continucs:

The imarn raised his head and said to me, “Trualy, he is great
whom He has made great; and he is knowledgeable whom He
has made knowledgeable, through what has come from Him
to me. [ am the servant of God, glorified and exalted be Hel’

I said within myself, ‘This is [but] the veil: so what will the
Veiled be like!’ Then he raised his head towards me, and [ saw
a tremendous radiance, and a dazzling light that my sight could
scarcely bear, and my intellect could scarcely comprehend.
Then the imam said [speaking to God], "This is indeed one of
Your Friends." He then asked me, ‘Shall I give [you] more?’
said 'This is enough for me',
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of Haran b. Sa'id al'[jli, with the Batriyya as the ‘weak’ Zaydiyya.

57. AlNawbakhii, Firag, p. 12; Madelung, Der fmam al-Qasim, p.
44

58, Madelung, Der Imam al-Qsim, p. 50.

59. AlNawbakhii, Firag, p. 18; al-Ash'ari, Magalat al-fslamivyin, ed.
H. Ritter {Istanbul, 1920-1g30), p. 68. Sce also Madelung, Der frmdm
al-Qdsim, p. RO,

Bo. Madelung, Der fmam al-Qasim, p, 50, maintains this is where
the Batriyya differ from the Sunnis.

61, Al-Nawbakhti, Firag, p. 18,

Bz, Ibid., p. 51. Also refer to Madelung, Der Imam al-Qasim, p. 0.

Gy, AlMas'ndi, Muriyy, p. 2o8; Friedlacnder, ‘The Heterodoxies
of the Shiites', pt. 2, p. 22, gives more sources; al-Baghdadi, alFang,
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P 22.

64. This can be ascertained from al-Muradi's Amili Ahmad b, Tsa,
where Abi al-Jarid narrates numerous traditions from al-Bagir. I am
grateful to Professor W. Madelung who kindly lent me the microfilm
of this manuscript. See also Madelung, Der Tmdm al-Qasim, P- 44-

65. Al-Nawbakhd, Firag, pp. 45-0. Se¢ also al-Razi's Kitab alzina,
Pp- 300-2. For more details on this name see al-Kashshi, Rijal, p.

150; al-Shahrastini, al-Milal, p. 11q, especially see R. Strothmann,
Das Staatsrecht der Zarditen (Strasbourg, 1g12).

66. Madelung, Der Imndm al-Qasim, p. 45; van Arendonk, Les Débuts,
P- 254, says that al-Hadi considers both patriarchs as apostates who
deserved death. According to al-Najri (d. B77/1192) cited by
Madelung, the early authorities held it unlawful to use the formal
blessings for the first three caliphs while others had Opposite views,
However, subsequent authorities, including al-Najri, maintained
firmly that the formal blessing could be used for them.

67. Al-Tabari, Ta'rkk, vol. 2, pp. 1698 ff,, 1700; also al-Baghdadi,
al-farg, pp. 25-6.

68.  Al-Ash'ari, Magalat, p. 67.

Gg. Sa'd b. ‘Abd Allih al-Ash‘ari (al-Qummi), at-Magalar wa al-
frag, p. 19,

70. AlShahrastani, al-Milal, p. 118,

71. AlAsh'ari, Magalat, p. 67; also refer 1o Abi al-Qasim al-Balkhi's
views in al-Hajurl, Raudah, fol. 139a cited by Madelung in Der fmam
al-Qasim, p. 45. See also al-Baghdadi, alFarg, pp- 22 for the same
views; Ibn Hazm omits the question of imamate altogether.
Friedlaender, 'The Heterodoxies of the Shijtes’, p. 22, regards it as
strange that he should omit to mention this typical heterodoxy of
the Jarudiyya: the * Tafkir alSahiaba’.

72. Abn al-Hasan Siyah Sarijan's work, Kitah al-muhit min ugiil al
imama ‘ala madhhab al Zaydiyya, cited by Madelung in Der fmam
al-Odstm, p. 45.

78- Staatsrecht, p. 39, cited by Madelung in Der fmam al-Qdsim, p.
45

74- Madelung, Der Imam al-Qasim, pp. 45 . More will be said about
this in a chapter dealing with figh.

75- Madelung, ‘Imama’, Elz, and Madelung, Der fmam al-Qdasim,
Pp- 47 f£. For al-Bigqir's school, true knowledge could be found only
in the recognised imams.

76. Madelung, Der mim al-Qasim, pp. 47 ff.
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77. Nabia Abbot, Studies in Arabic Literary Papyri (Chicago, 1957~
1972}, vol. 1, pp. 100, 107 £

78, AMTasi, Kitab alrijal (Najaf, 1381/1961), p. 42.

7g.  Al-Nawbakhti, Firag, pp. 40-50.

80. AlJahiz, Kitab fadilit alMu ‘tazila, cited by Madelung, Der Tmam
al-Qsim, p. 48. See also D. B, Macdonald 'llham’, Elz, vol. 3. pp.
111g-1120.

81. Madelung, Der fmam al-Qasim, p. 48.

Bz. Al-Dhahabi, Ta'rikh, vol. 4, p- s00; AbG MNu'aym, Hilyal al-
awliya’, (Cairo, 1g32-1g38),vol. 3, p. 185. Some Knfans maintained
that al-Biqir only concealed his real opinion by using the principle
of precautionary dissimulation (tagiyya). Traditions refernng 1o the
poet Kumayt quote alBaqir as very violendy disavowing Aba Bakr
and ‘Umar (sec al-Kashshi, Rijal, pp. 205 ff.), whereas Kumayt him-
self never vilified the first two caliphs openly. Sce al-Kumayt,
Hashimiyyat, p. 155. Da'T Idris in his ‘Uyin alakhbar, pp. 259 &, has
an interesting account of al-Biqir's debates with the Harariyya on
the question of *Ali’s rights and denial of Abii Bakr's. Da'i Idns does
not mention his source but it is certainly other than his usual one,
i.e. al-Qadi al-Nu'man, for the latter does not menton this matter, at
least in his Sharh or his Mandgqb

82. Tbn Sa'd, Tabegar, vol. 5, p. 321.

f4. See William F. Tucker, ‘Bayan b. Sam‘an and the Bayaniyya:
Shi‘ite Fxtremists of Umayyad Iraq’, Musfim World, 65 (1975), pp-
241-5%.

8. Al-Nawbakhti, Firag, 30,25; al-Baghdadi, Farg, pp. 227 ff.; al-
Shahrastini, al-Milal, pp. 113 ff. See also M. G. Hodgson, 'Bayan b.
Sim'‘an’, El2., vol. 1, pp. 116-17; Watt, Formative Period, p. 51, thinks
this might be a later invention to support the Shi'i claims that al-
Baqir was recognised as imam during his lifetime. See also al-Raz,
Kitab alzina, p. 2097,

86. AlTabari, Ta'mkh, vol. 2, pp. 16219 1T,

87. His name is variously given as 'Abd Allah (b. ‘Amr) b. {al-}
Hirith al-Kindi al-Kofi or al-Mada'ini or al-8hami. See Madelung,
‘Kaysaniyya', p. Bs7, where he says this may indicate a fusion of more
than one person into a single identity. See also al-Ash'ari, Magalat,
vol, 6, p. 22; al-Baghdadi, al-Farg, pp. 234 ., 245 f£; al-Shahrastan,
al-Milal, vol. 1, pp. 244 ff. Ibn Hazm, Kitab al-milal wa alnihel, vol. 4.
pp. 187 £, has ‘Abd Allh b, al Harith who may be the same person,
cf. JAOS, 2q, pp. 124 I
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88. Al-Raz, Kitab alzina, pp. go2 ., aswell as al-Qadi al-Nu'man's
Da'd’sm, vol. 1, p. 49. See also al-Ash’ari, Magalat, pp. 6, and al-
Nawbakhti, Firag, pp. 52—5. Also refer to William F. Tucker, ‘Rebels
and Gnostics: al-Mugiriyya Tbn Sa'id and the Mugiriyya', Arabica, 22
(1975). pp- 35-47-

89. Al-Ash‘ari, Magalat, pp. g ff.; al-Nawbakhd, Firag, p. 54 and al-
Baghdadi, al-Farg, pp. 234 ff. See also William F. Tucker, ‘Abi Mansir
al-'Tjlt and the Mangtiriyya: A Study in Medieval Terrorism', Der Islam,
54 (1977), pp. 66-76.

go. See al-Razi, Kitab alzina, p. 306. According to al-Ash‘ari,
Magalat, p. 11, he belenged to later times, that is to the period of
Imam al-Sadig.

91. AlQadial-Nu'man and al-Kulayni give it as 114/732 while al-
Mas'adi puts it as late as 126/743. Al-Nawbakhti mentions 1 14/732,
adding that others sayitis 119 /757, Ibn Sa'd and al-Ya'qobi place it
in 119/755.

g2. AlTabari, Taikh, vol. 2, p. 1700; van Arendonk, Les Débufs,
P- 31, thinks it strange that the Kiofan Shi‘a ignored their feelings
towards Ab0 Bakr and 'Umar until the last moment when, as Aba
Mikhnaf relates, they cross-examined Zayd and abandoned him.
However, if one were to look at the history of the Knfans in the past,
this is not novel; there is nothing unusual about them supporting
someone until the last moment and then backing out. The same hap-
pened at Siffin in al-Hasan's struggle against Mu'awiya and at Karbala.
In fact even after Karbala, when Sulayman b. Surad and his group
formed the taurodbiin wanting to avenge al-Husayn's blood, there too,
as is known, only one quarter of those who had initially agreed to
wage war actually did so. Thus it is quite likely that the Kufans did
abandon Zayd at the last moment. Moreover, al-Tabar's Ta'rikh uscs
a report by Abix Mikhnaf who was a contemporary of Zayd b, ‘Al It is
therefore likely that there is very little distortion of facts,

93. See Hodgson's 'How did the Early Shi‘a Become Sectarian?’
P 1o, n. Gao, Hodgson uses this line of argument against Strothmanmn,
Staatsrecht, p. 28. Also see his note 61 on the same page where he says
‘Soon after his (i.e. al-Baqir’s) death when Zayd's followers aban-
doned Zayd, they are said to have gone to Ja'far as representing
al-Bagir’s claim.'

94. AlQadi al-Nu'man, Managib, f. 305 ff.

95. AlTabani, Ta'ikh, vol. 2, pp. 1739-40.
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Chapter Four

1. AMQadi al-Nu'man, Da'a'im alfslam, vol. 1, pp. 17 . Al-Kulayni,
al-Kafi,vol. 1, p. 28g; al-Tibrisi, al-Shaykh Abn "Ali al-Fadl b. al-Hasan,
Majmit' albayan fi tafsir al-Qur'@n, vol. g (Tehran, 1395/1975), pp-
gog ff. Ismaili sources such as Abi al-Fawaris, al-Risalz fi alunama,
ed, and wr. 5. N, Makarem (Beirut, 1977}, p. 13, and the el Magabih fi
ithbat al-imama of another da¥ of al-Hikim's time, Hamid al-Din al-
Kirmani (d.c. 411/1021), ed. Mustafa Ghalib (Beirut, 1g969),p. 111,
both mention this Qur'anic verse (without mentioning al-Bagir's
name) as one of the proofs for the validity of 'All's divine appoint-
ment. This verse is also given in ‘Al b, Ibrdhim al-Qummi, al-Tafsir,
vol. 1, p. 170, and al-Tist, Tafsir altibyan (Najaf, 1957), vol. 3, pp.
549 ff., where the interpretation is on al-Bagir's authority.

2. ‘'Abd Aliah Yosuf ‘Ali in his transladon of the Qur'an has
adopied this alternative. See Chapter 5, verse 58.

3. See the varying reports given in al-Tabari, Jami® al-bayan fi tafsir
al-Cher'an, ed. Muhammad al-Zuhri al-Ghamrawi (Caire, 1521 /igog),
vols =6, pp. 285 ff., and in al-Tusi, Tafsir altibyan, vol. 3, pp. 549 f1.

4. AMKulayni, aLKafi, vol. 1, p. 28g, says that "Ali threw a gar-
ment (hulla) rather than a ring 1o the beggar. This garment had been
given to him by the Prophet who had received it as a gift from the
King of Abyssinia, Its value, says al-Kulayni, was 1,000 dinars, Al-
Kulayni appears to be an exception in holding this view for all other
scholars, including Twelvers like al-Tibrisi, Majmu' al-baydn, vol. §,
pp. 209 I, say it was a ring. See also al-Tabari, Tufiir, vols 5-6, pp-
285, ff.; al-Baydawi, Anudr al-tanzil wa asar alta'wil, ed. H. O, Fleischer,
(Leipzig, 1846-1848), vol. 1, pp. 263.

;. Hannad b. al-Sari reporting from "Ubada b, al-§amit himself
and Abii Kurayb reporting again from 'Ubdda himself. See al-Taban,
Tafsir, vols 5-6, pp. 285 If,

6. AlTasi, Tafsir altibyan, p. 549. Note that the word muwalat
can have different meanings in different contexis.

7. Tafsir al-Qummi, vol. 1, p. 170. Al-Qummi was a younger con-
temporary of al-Tabari. See also al-Tasi, Tafsir al-tibyan, val. 5, pp.
r40  al-Tibrisi, Majmii® al-bayan, vol, §, pp. 2og I

8, AlTabar, Tafsir, vols 56, p. 286,

g. The common person in the imad is ‘Abd al-Malik. Among al-
Baqir's companions in al-Barqi's Kitab al+ijal (Tehran, 1542/1923),
there are two persons mentioned under this name: ‘Abd al-Malik b.
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Ata' and "Abd al-Malik h. A'yan, mawla of Bann Shayban.

10. For more details on this, see Joseph Schacht’s Ongins of
Muhammadan Jurisprudence (Oxford, 1953), pp. 163 ff.

11. "We have indeed sent down the Message and We shall cer-
tainly be its Guardian (Sora 15:9)", ‘"If We had willed, We could
cerainly have brought every soul its true guidance,' (Stra 12:172)

12, ARQAdT al-Nu'man, fla'a'im, vol. 1, [ 0

13. Other Shi'f sources on the exegesis of this verse tally with the
views cxpressed by al-Biqir in al-Qadi al-Nu'man’s Kitab alwalaya.
See Tafsir al-Qummi, vol. 1, pp. 171 ., and al-Tasi's Tafsir altilyin,
vol. 1, pp. 574 ff. Al-Tasi begins by giving different versions and ends
with reports on the authority of al-Baqir and al-Sadiq that this verse
was revealed to the Messenger as an encouragement to deliver what
had already been revealed to him before.

14. For more details see L. Veccia Vaglieri 'Ghadir Khumm', Elz,
vol. 2, pp. gg3—4.

15. See al-Baydawi, Anwar, vol. 1, p. 367.

16.  AbTabari, Tafsir, vol. 10, pp. 465 £,

17, AMQadi al-Nu'man, Da'd'im, vol. 1, pp. 17—18; al-Kulayni, al
Kaft, vol. 1, p. 28g, see also Tafsir al-Qummi, vol. 1, p- 1be; Tafar
ak-tibyan of al-Tasi, vol. 4, pp. 435 ff., and Maymi' al-bayan of al-Tibrisi,
vols 2—3, pp. 159 ff. See also Aba Hatim al-Razi, Kitab alzina, in al-
Samarra'’'s edition, pp. 256 ff., where this is reported from his son,
ain‘iﬁdlq.

18.  See al-Baydawi, Anwdr, vol. 1, p. 247.

1g. AlTabari, Tafsir, vol. g, pp. 518 and 521.

zo. AlQadi al-Nu'min, Da'd'im, vol. 1, p. 31.

21. See Al-Tabari, Tafsir, vol. 5 pp. 146 f. and alTasi, Tafsir al
tibyan, vol. 4, pp. 235 f. According to Abii al-Fawiris, the author of
al-Risala fi alimama, the phrase ali alamr (those in authority) refers
only to "All b. Talib because the Prophet appointed him to be in
authority even during his lifetime when he left for his Tabuk cxpedi-
tion. He says that obedience to *Alf is a requirement because in the
Arabic language the letter alifand lim (al) are used for specification.

22. AlTuosi, Tafsir altibyan, vol. g, pp. 235 (T, al-Tibrisi, Mayma'
vols 2-3, p. 64, In Tafsir al-Qummi, vol. 1, the radition is from al-
Baqir's son, al-Sadiqg.

25. Secal-Tabari, Tafsi, vol. 5, pp. 146 ff.

24.  AlQadial-Nu'man, Da'a'im, vol. 1, p. 31 and al-Tasi, Tafsiral
tibyan, vol. 1, p. 296.
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g5, AlTabarl, Tafsi, vol. 8, pp. 504-5.

26.  AlQadi al-Nu'min, De'd'im, vol, 1, pp. 25-g30; al-Kulayni, al-
Kafi. vol. 1, pp. 205-6.

27. See al-Qadi al-Nu'man, Da'd'im, vol. 1, pp. 17 tf; alKulayni
al-Kaft, vol. 1, p. 2045.

28, AFBaqgir referring to verses 2217778 in al-Qadi al-Nu'man,
Da’d'tm, vol. 1, pp. 17 . See also al-Kulayni, alKafi, vol. 1, pp. 205-6.

2y, Chuoting verse 2g:49 'Nay, here are Signs self-evident in the
hearts of those endowed with knowledge.”

go. Referring 1o verse 43:44 in al-Qadi al-Nu'man, Da'a’%im, vol. 1,
pp. 17 i1 al-Kulayni, al-Kafi, vol. 1, pp. 210-11.

g1. According to his interpretation of verse 11:7, "You are [only]
awarner and for every people there is a guide’, See al-Qadi al-Nu'min,
Da'a’im, vol. 1, p. 28; al-Kulayni, ekKafi, vol. 1, 1g1=-2.

g2, ALQAdD al-Nu'man. Da'a‘im, vol. 1, p. 28,

5. Ibid., pp. 2g it

g4, Thid., pp. 84 [T, See also his Kitab elhimma fi adab atha' al-
a'tmma ed. M. Ghalib (Beirut, 1979). p. 25 where al-Bagir adds: "He
who loves us, Allah will raise him with us on the Day of Resurrection.”
He went on to ask: 'Is religion anything but love?’ See also al-Tibrisi,
Majmi' al-bayan, vols g—10, pp. 29-8; al-Baydawi, Anwdr, vol. 2, p.
g0, says thal this was revealed regarding "Ali, Fatima and their two
sons, However, he ends by saying that this verse is also said to have
been revealed in reference 1o Abo Bakr.

95. See AMQadT al-Nu'man, Da'a'im, vol. 1, pp. 84. See also for
the same point of view, Muscati and Moulvi, Life and Lectures of al-
Mu 'ayyad (Karachi 1950), pp. 135-6 where some of the da%,
al-Mu'ayyad al-Shirazi's Magalis are summarised in English.

56,  Al-Qadi al-Nu'man, Dae'a'im, vol. 1, pp. 84 .

87,  See al-Kulayni, al-Kéfi, vol. 1, pp. 194

g8, See al-Qadi al-Nu‘man, Da'a’im, vol. 1, p. 214, and al-Kulayni,
al-Kafi, vol. 1, pp. 185,

gq. Al-Tabari, Tafsir, vol. 12, p. go.

40. See al-Qadi al-Nu'man, Da'a'tm, vol. 1, p. 214 and al-Kulayni,
al-Kafi, vol. 1, p. 185, It is interesting to note that al-Tibrisi, Magma'
al-bayan, vol. 3—4, pp. 358-60 does not say that the light was the im-
am’s but gives different traditions to say it was either knowledge and
wisdom or the Qur'an or faith. Another common Qur'anic verse in-
terpreted to mean that the imams are the light of God is verse 35 of
the Sira al-Nir namely, 'God is the Light of the heavens and the
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carth ...." See Ja'far b. Mansir al-Yaman, Kitab al-kashf, ed. R. Suroth-
mann (London, 1g952), pp. 16-17 and Tafsir al-Gummi, vol. 2, pp.
10w i

41. Seeal-Kulayni, al-Kafi, vol. 1, p. 268 for the details of the tra-
dition reporied on al-Bagir's authority.

42, See Tafsir al-Qumrnd, vol. 2, p. 274 where the tradition is nar-
rated on the authority of al-Bagir's son, al-Sadiq who, interpreting
this verse, says that it means the imamate.

45. Literally the words 'ismaand ma'sumare derived from the verb
‘agama which, according to Lane, means prevented, hindered, pro-
tected, defended, preserved, withheld etc. So 'igma is prevention,
hindrance, defence, protection; the Shi‘a explain it as protection from
sin and is 2 specific quality of the imams. See Majma® al-babrayn, an
Arabic (Shi'l) lexicon, by Fakhr al-Din b. Muhammad b, Ahmad al-
Najafi (Tehran, 1321/ 190%) under ‘ajama. Also see Elz art. ' Tyma',
Dwight M. Donaldson in his The $hi e Religion (London, 1933, gives
a detailed account of 'isma, see pp. 32038,

44. Tafstr al-Qummi, vol. 2, p. 195. The report includes other de-
tails such as whether the ahl al-bayt included the Prophet's wives or
not.

45 Ibn Kathir, Tafsir al-Qur'@n al-'azim (Cairo, 1951). There are,
of course, others who, hold that it refers to the wives of the Prophet.

406, Al-Kulayni, al-Kafi, vol. 1, p. 215,

47. Al-Ghazili, allgtisad fi ali'tigad, (Ankara, 1g62),

48, Al-Qadi al-Nu'man, Da'd'sm, vol. 1, pp. 17 f; al-Kulayni, al-
Eafi vol. 1, p. 288—.

49. AlRulayni, al-Kafi, vol. 1, pp. 204-5; al-Majlisi’s Behar al-Anwdar,
vol. 37, pp. 108 ff.; al-Kirmani, Masabih, pp. 112-15; Abu al-Fawaris,
al-Risala fi al-imama, pp. 28-9.

0. For details and sources see Veccia Vaglieri ‘Ghadir Khumm'.

51. Aba al-Fawaris, al-Risala fi al-imama, p. 28.

52. AlLKhatib al-Tabrizi, Mishkkat al-magabih, ed. M. N. al-Albani
{Beirut, 1961), vol. 3, p. §42; al-Dhahabi in fact says that the first
part of the kadithi.e, 'He whose mawlal am, *Ali is his mawlad’ is of the
mutawiativ type (that which has heen reported by numerous authori-
ties) while the second part has a strong chain of ransmitters, See Thn
Kathir, al-Bidaya wa alnihdya, (Cairo, 1347-8/1929-30), vol. 5, p.
24-

55 Ibn Hanbal, al-Musnad, ed. A, M. Shakir (Cairo, 1949}, vol. 4,
Pp- 281, 870, 372, vol. 5, pp. 347, 358 alTirmidhi, Saki#h, vol. 5, p.



148 Early Shi't Thought

Bigy; Ibn Maja, al-Sunan, ed. M, F. 'Abd al-Baqgi {Cairo, 1g52-3) vol,
1, p 43 Abl "Abd al-Rahman al-Wasd'l, Khasd'iy Amir alMu mintn
‘Al b Abi Talib (Cairo, n.d.) p. 26; Ibn Kathir, al-Bidaya, vol. 5. pp.
208-14.

rq.  AlBagillani, Tamhid, pp. 16q £

55. Ibn Kathir, al-Bidaya, vol. 5, pp. 208-14. See also [bn Hanbal,
Musnad, vol. 5, p. 347 as well as al-Juwayni, Kitab al-irshad ila gawati®
al-adilla fi wyul ali'tigadat, ed. M. ¥. Miisa and "Ali A, "Abd al-Hamid
{Cairo, 1950), pp. 421-2, who asserts that the hadith "Man funiu
mawlahu ..." 15 of the ahad type. Refer also al-Baqillani, Tamhid, pp.
16g (T

sh.  ARQJadi al-Nu'man, Da'a'tm, vol. 1, pp. 17 . Al-Bagir does
not give the details of the event but only says that the Prophet en-
dorsed the waldya at Ghadir Khumm. This implies that the event was
quite well known by then, The Qadi relates the details of the event
without mentioning the name of the authority, saying it is well-known
and well attested by authorities. The oldest evidence for this event is
the poetry of Hassan b. Thabit whe composed and recited the verses
spontancously when people began congratulating 'Ali, (See al-Amini,
al-Ghadir, vol. z, p. 32). However, Horowitz and Goldziher (see
‘Kumayt' in EI) think that these verses are spurious; in their view, the
carlicst evidence of this tradition are Eumayt's verses (d, 126/745).

57-  In his Da'a'sm, vol, 1, pp. 21, 25, al-Qadi al-Nu'man does not
say from whom this tradition is related but only that it is well-known
and well-attested {on po 2r he says it has been related from the
Prophet, but again does not say by whom). It is interesting 1o note
that in his version the Prophet said this at Ghadir Khumm. See also
al-Kirmani, Magabih, pp. 115-16.

58,  Al-Bukhari, Sahih, vol. 5, pp. 24; vol. 6, p. 3; Muslim, Safih,
val, 7, p. 2o, See also Thn Sa'd, Tabagdt, vol. 3:1, pp. 14-15; Ibn Han-
bal, Musnad 1:182; Thn Maja, Sunan, vol. 1, p. 49, al-Tirmidhi, Sahih,
vol. 5, pp. Bg8-41; al-Nasa'i, Khasa'is, p. 4. Also see Ibn Hisham, Sirat,
val, 4, p. 16 and 1bn ‘Abd Rabbih, fyd al-farid, vol. 4, p. 311

50.  Al-Bagillani, Tamhid, pp. 175-5, 228; alJuwayni, frshad, p. 422.
See for other arguments given by the Sunnis, 5. N. Makarem's trans-
lation of Abt al-Fawaris, el-Risala fi alimama (New York, 1977), pp-
73-5-

to.  AlBaqillani, Tembad, pp. 174-5.

H1. See Makarem's edition of Abi al-Fawdris, al-Risdla fi alimama,
pp. 28-33.
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62. In this case Abt al-Fawdris appears to be ignoring the Ukhiinswa
between Mubammad and ‘Al

G4. Da'd¥m, vol 2, P 843, where a version of it is mentdoned by
the Qadi. Another tradition says: ‘He who does not write his testa-
ment has a defect in his religion and in his reason.’ See Da'i ‘im, vol.
2, p- 344. Also see Abn al-Fawaris, al-Risala in S. N. Makarem's edi-
tion, pp. 32-3.

t4. According to some Sunni commentators these verses are to-
tally abrogated by the so called "Verses of Inheritance’ (Sora 4: 1=14).
See Mustafa Zayd, al-Naskh fi al-Qur'an al-kavim (Cairo, 1g6g), vol. 2,
PP 38593 (cited by 5. N. Makarem), while others believe they arc
not abrogated, Still others believe that the verses are abrogated only
in relation to ‘the parents ane kinsmen’ who are supposed to inherit
the property of the deceased. See al-Tabar, Tafsir, vol. 4. pp- 384 1T,
(Cairo edition) for details. There are still others, among them al-
Hasan al-Basri, who believe that these verses are not abrogated but
are rather elaborated specifically by the ‘verses of Inheritance', Since
kinsmen are too remaotely connected o be treated as natural heirs, a
testament is therefore necessary to allocate each one's share. Fach of
the natural heirs' share is then specified in the "Verse of Inherit-
ance." See Ibn Hajar al-'Asqalani, Bulugh almardam min adillat al-ahkam,
p- 275.(Cairo, 1g33), cited by 5. N, Makarem, [+ 77 of his transla-
tion.

65. AlBukhari, Sahih, vol. 4, p. 2; Muslim, SaAh, vol. 5, P 7O; See
also Malik b. Anas, abMuuwatta’ ed. ‘Abd al-Wahhab ‘Abd al-Ladf,
znd ed. (Cairo, 1967}, p. 5534; Ibn Sa'd, Tabagdt, vol. 4, p. 108; lbn
Hanbal, Musnad, vol, 2, p. 1o; Ibn Maja, Sunan, vol. 2, p. go1; al-
Nasa'l, Sunan, vol. 6, p- 239; al-Tirmidhi, Sahih, vol. g, p. 295 and vol.
4+ P- 452 and al-Khatb al-Tabrizi in his Mishkat almasdbih, vol. 2, p
1RR.

66. AFKulayni, al-Kafi, vol. 1, p. 397.

67. Ibn Hanbal, Musnad, vol. 4, p. gb.

68. See al-Khatb al-Tabrizi, Mishkdat, vol. 2, p. §19.

69. Da'aim vol. 1, p. 1. See p. 34, ‘He who dies without having
known the imam of his time ( dafir) while alive {hepyan) dies in igno-
rance.’

70. "He who dies without knowing the imam of the time dies in
ignorance’, al-Risala fi al-imama in S. N. Makarem's edition p. % (Ara-
bic text) and p. 22 for ranslation. Also see note 18 for details.

71. AlKulayni, alKafy, vol. 1, pp, 183—4.
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ri=B See al-Eiqi,"ﬁnI, Tamhid, PP- 155—'5; al-Ghazali, Fada'if, PE-
1434

73.  AlQadi al-Nu'man, Da’datim, vol, 1, p. 2; alBulayni, al-Kaft,
vol. 1, p. 290, has a rradidon from al-Bagir which says God made five
things incumbent upon those who worship Him: they adopted four —
saldat, zakat, hajj and sewm —and left aside one, namely the waldya.

74. See Abi al-Fawaris, Risals, p. 27 where he refutes the notion
that the imam should be chosen and installed by the consensus of
the community.

75, AlEulayni, al-Kaft vol. 1, p. 175.

76, AFQAdT al-Nu'man, Da'aim, vol, 1, p. 18 and al-Kulayni, af
Kafi, vol. 1, p. 28g. Sec for more details the earlier section on the
'O 'anic basis of the Imamate' and al-Mufid, frshid, tr. Howard, pp.
2q ff,

77. AbKulayni, al-Kaft, vol. 1, pp. 306 ff.

28. This gives us another insight to the date of al-Baqir's death.
According to Mufid’s frshad, Nafi* died in 119/747.

2g.  AlKuolayni, ab-Kafi, vol, 1, p. 3o5

fo.  AlKulayni, el-Kafi, vol. 1, p. 238 If. It is belicved that when
Zayn al-'Abidin died, al-Bagir's brothers demanded their share of
the contents of the casket. But Zayn al-"Abidin refused, saying that it
was given to him as his exclusive inheritence, The Hasanids claimed
to have the weapons, but Ja'far al-Sadiq emphatically denied that "Abd
Allih al-Mahd and his son Nafs al-Zakiyya had, as they asserted, the
famous sword of the Prophet, Dha alFigar. See Abial-Faraj al-Isfahani,
Magatsl, p, 188; al-Tabari, Ta 'rikh, vol. 3, p. 247. Other versions in al-
Tabari state that they came into the possession of the "Abbasids as
well.

B1. There are conflicting reports from akBaqir as to when the
riass was bestowed on Imam Zayn al-'Abidin, on the battlefield or
before setting forth for Karbala. See al-Kulayni, al-Kafi, vol. 1, p. 303.

dz. Ihid., pp. goo0

Bg.  Ihid., PP- 2g8-g. However, later Ismaili sources suggest that
after 'Ali, the imam was al-Husayn not al-Hasan as the Twelvers and
other Shi‘ls believe. Te the Nizar Ismailis, al-Hasan was a trustee
{mustawda’ imam. See Shihidb al-Din Abo Firds, al-Shdfiye (The
Healer) ed. and tr, by 5. N. Makarem (Beirut, 1966}, pp. 146-7. Sce
also ‘Al b. Mubammad b, al'Walid, Risdlat al-idah wa altalyin fi kayfryyal
tasalsul wilddatay al-fism wa al-din, ed. with an intro. by R. Strothmann
in Gnosis-Texte der Ismailiten. (Gottingen, 1943}, p. 159; Hatim b,
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Imran Ibn Zahra, Risalat al-ugiil wa 'l ahkdm, ed, *Arif Tamir in Khams
rasa # dima ‘iliyya (Salamiyya, 1gsb), p- 12o; al-Khattab b, Hasan, Ghayat
al-mawialid, Excerpts in Wladimir Ivanow, fsmaili Tradition Concerning
the Rise of the Fatimids (London, 1g42), cited by 5. N, Makarem's tr. of
ash-Shafiya.

84, SeealDadial-Nu'min, Te'wil elbda'd imed. Muhammad Hasan
al-A'zami (Cairo, 1967-72), p. 86. Also see Kitah alkashf auributed
to Ja'far b, Manstr al-Yaman ed, Mustafa Ghalb (Beirut, 1984), p.
118,

85.  AlTirmidhi, Sahif, vol. 5, p. s01; al-Khagb al-Tabriz, Mishkdr,
vol. 4. p. 244. Al-Tirmidhi considers this tradition as gharilr munhar
Le. resting on only one authority who is unreliable, while al-Bukhari
rejects its authenticity completely. However, Ibn Hajar al-'Asqalani
considers it authentic (see al-Khatb al-Tabra, Mishkat, vol. 3. p. 515)
cited in 5. N. Makarem’s trans. of al-Risala fi alimama. p. 76 note Gz,

B6. ALKafr vol. 1, p. 437.

B7. Ibid. pp. 192-3, 222, 234, 228-q, 264,

88. AlKulayni, alKafi, vol. 1, p. 230. Asif (Asaph) said that the
earth between him and the throne of Bilgis sank, so that he could
reach it with his hand, then the earth returned 1o its previous state,
quicker than an eye could blink. Asif was the companion of Solo-
[LITE

8g. Al-Rulayni, al-Kafi, vol. 1, pp. 257, 176, 270—1; On this sce
the article of E. Kohlberg, 'The Term ‘Muhaddath’ in Twelver
Shi'tsm’, in Studia Orientalia memorige D, H. Baneth dedicata, (Jerusa-
lem, 1979}, pp. 39—47. This pointis based on the Shi'i understanding
of the Qur'anic verse 22:52,

g0,  See al-Kulayni, al-Kafi, vol. 1, p. 1g4.

g1, See Uri Rubin, ‘Prophets and Progenitors in Early Shi‘a Tra-
dition', ]SAIL 1, (1959), p. 44-

gz, Seeal-Kulayni, al-Kaf, vol. 1, p. 274, where raditions from al-
Bagqir's son, Ja'far al-Sadiq reveal that the succeeding imam became
aware of the totality of the previous imam’s knowledge only at the
last moment of the latter’s life. See also p. 2gg, where a tradition
relates that before his death, the Prophet called for *Ali and commu-
nicated to him a thousand chapters of knowledge, each one opening
into a thousand more,

093. AbFRulayni, elKafi, vol. 1, p. 442. See alsoal-Mas'ndi, fthbat al-
wagiyya (MNajaf, 1g945), pp. go £

4. AlKulayni, al-Kaft, vol. 1, p. qq2.
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g5.  Rubin adds, however, that the examination of the exact rela-
tionship between the two views is beyond the scope of his paper. For
details see Rubin, 'Prophets and Progenitors’, pp. 41-bs5. See also
his "Pre-cxistence and Light', 105, 5 (1975), pp. 62 T

gh. See Rajkowski, ‘Early Shi‘ism in 'Traq’.

g7. Qur'in, 71157:4:174 4145 57:28; 24:35; 44:80:92; 76:26,and
61:8. See also al-Kumayt, Hashimiyyat (Leiden, 19o4), p. 84, poem g,
VEISC $0—40.

gf. Al-Kirmani, Rafat al-'agl ed. M. Ghalib (Beirut, 1967}, p, 217,
discusses the 'gme of the imam in his analyses of alarkin elarba’s
(the four elements) where the soul is the ‘learner” and the bab, hujje
and a4 are ‘teachers’. The imam is above all these, see ibid, pp.
201-18, ano cited in P, ], Vatikiotis, who has described thiz in his
book, The Fatimid Theory of State (Lahore, 1957), pp. 458 ff.

gg. P 110 wsing Sira 2: g3, ag-48. Until recently there was a
controversy regarding the authorship of this collection of thirty-five
discourses in al-Mustansiryye, [or the book states it is written by "al-
Da'T Thigat al-Imam *Alam al-Islam’. This situation appears to have
arisen as a result of a continuous change of da‘s between the years
451/ 1050-454/ 10062, Moreover, the position of Imam al-Mustansir
billah was becoming precarious as the minister, Badr al-Jamali, was
fast gaining strengih. When (in his despair) he assigned the offices
of wazir, gadi al-qudat and da’t aldu'at to one person, the ttles of
‘Thigat al-lmam’ and "“Alam alHslam’ became common addresses of
these officials. Henece the difficulty of knowing which "Thigat al-Imam’
or “Alam al-lslam’ is which. Ivanow thinks the work belongs to al-
Mu'ayyad fi al-Din, but Vatikictis is unsure. See for more details,
Futimid Theory of State. pp. 201 If. 5. M. Stern, however, has demon-
strated that the author is Abnn al-Qasim ‘Abd al-Hakim b. Wahb b.
‘Abd al-Rahman al-Maliji, chicf gadifrom 5 Dho'lFQa'da 45011 Rajab
4525 Studies in Early lsma tism, pp. 230—40.
100, ‘Al b. Muhammad al-Walid, T4 al-'aqé id wae ma'dan alfowaid,
ed. "Arif Tamir (Beirut, 1967), p. 76
101, Hugjain my view is best translated as guarantor, See Madelung,
‘Imama’, who has translated it as both “proof’ and ‘puarantor’ and
from whom I have adopted the word. The word "proof’ has been in
use for a lang time and can still be used but it does not sufficiently
indicate or connote the task which the Aujja has to undertake. On
the ather hand the word ‘guarantor’ gives the meaning of someong
who has undertaken responsibility for others.
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1oz, AbRulayni, al-Kafi, vol. 1, p. 145, 17g. See also al-Qadi al-
Nu'man, Da'a'im, vol. 1, pp. 20-1.

Chapter Five

L. The fitna or the dissension in the community resultng from
the caliph 'Uthmin's murder.

2. Al-Kulayni, al-Kafi, vol. 2, p. 26.

3- AlFQadi al-Nu'min, Da'd'im, vol. 1, pp. 16-17.

4. AMRulayni, al-Kafs, vol. z, pp. 26-7.

5. Ibid. p. 26.

6. Al-Qadi al-Nu'man, Da'd'im, vol. 1, pp. 15-17, where some of
the traditions are from 'Ali. One tradition says islim is igrar (confes-
ston) and iman is igrar and ma'rife (knowledge consisting of
acknowledgement of God, the Frophet and the imams).

7. See al-Kulayni, al-Kafi, vol. 2, p. 26 where the word fi'lis used
instead of ‘amal,

8. AlQadi al-Nu'min, Da'd'im, vol. 1, p. 1. His tradition in ak
Kafi, vol. 1, p. 70 says that 'Ali reported from the Prophet, saving that
there can be no ‘words’ except by 'works' and no 'words or works'
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sunna correctly (pdba alsunna).

9. Here it is not possible to go into the details of what status the
Ehdrijiyva and Mu'tazila accord to the ‘grave sinner’, see the article
on ‘Iman’, by L. Gardet, Elz, vol. g, pp. 11704

10. A. J. Wensinck, The Muslim Creed {Cambridge,1932), pp. 38,
45 See also al-5adiq’s views on the Murji'a in the Da @ 'im, vol. 1, p. 1.

11. Abn Hatim al-Riz, Kitab alzing in al-Samarra'i, p. 262,
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13. Al-Ash'ari, Magalat, p. z02.

14.  AlRulayni, alKafi, vol. 2, pp. 45. 47.

15, Ibid., p. 53,

16, Ibid,, p. gg.

17. Ibid., pp. 87, g3.

18, Ibid., p. 85. 41.

19. The word fagiyya is derived from the verb waga which means
to keep from, or guard, somcone or something against someone or
something else. See R. Strothmann, *Takiya', EI, vol. 4, pp. 628-g for
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a general account and E. Eohlberg's article 'Some Imami-Shi'i Views
on Tagiyya', JAOS, g5 (1975), pp. 395—40%.

zo,  AbRRulayni, alfafy, vol. 1, p. 51. CL a tradition from al-Baqir
in the Da'd'me, vol. 1, p. 17, where al-EHasan al-Basri deliberately con-
cealed the "message’ (of walaya) revealed to the Prophet from a
certain questioner, thus contradicting his own views about not con-
cealing knowledge.

21, AlRulayni, el Kafi, vol. 1, p. G5,

22, AMQadi al-Nu'man, Da'a’im, vol. 1, p. 75. See also Ja'lar h.
Mansur al'¥Yaman's Asrir abnufaqd'in Ivanow's Ismaili Tradition Con-
cerning the Rise of the Falimids (cxcerpts), p. gz

zg.  Al-Kulayni, el Kafi, vol. 1, p. 65,

24. Al-Barqi, Kitab al-mafhasin, vol. 2, p. 500,

gr.  Al-Qadi al-Nu'mén, Sharh, p. 266 I Managib £, 05 . 'Any-
one from among the Prophet’s family who undertakes the sword
before our mahdis ime is like the voung bird who tries to fly before
its wings are strong encugh; as a result it would only jump once or
twice before being caught by the children who would then oy with
i’

2fi. Ibn Sa'd, Tabagat, vol. 5, p. 231

g7. AlTabari, Ta'nkh vol 1, p. 2778,

28, See Kashshi, Rifal, pp. 205 [0 where traditions referring to
the poet al-Kumayt quote al-Bagir as violently disavowing Abi Bakr
and "Umar. But al-Kumayt himself never vilified the first two caliphs
openly according to his Hashimiyydat (p. 155) at least. Perhaps al-
Kumayt was using fagryyeas the Hashimippai was a poem for the public,

2g. Itisimportant here to stress that the concealing of one’s true
opinion, in all its aspects, is not the same as hypocrisy. The case in
question, namely the status of the first two caliphs, reveals the princi-
ple at work here: the caliphs can be regarded, in one respect, as
‘leaders of right guidance” insofar as the explicit, formal principles
by which they ruled were correct; while, in another respect, they were
regarded as falling short of absolute legitimacy, insofar as their
caliphate contravened the designation of 'Ali as the true successor of
the Prophet. There are degrees of validity, just as there are aspects
and points of view bearing on this question; such subtleties and com-
plexities must not be lost sight of if the principle of tagiyya is to be
understood correctly,

g0o. Qur'an 16106, Another such verse is 5:28.

51. Al-Baydawi, Anwdr, vol. 1:528; Ibn Kathir, Tafsr al-Qur'an al-
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‘azim, vol, 2:586. Although the Sunnis allowed such tagiyya, they pre-
ferred that the believer abide by the declaration of his faith,

gz W, M. Wat, Islamic Philosephy and Theology (Edinburgh, 197g),
P-51.

35, 'The earth is God's; He has entrusted it vo His khalifa; he who
is chief therein will not be overcome.’ Al-Farazdaq, Dawan, vol. 1, ed.
{Beirut, 1g60), p. 24. 'God has garlanded you with the khilafe and
guidance, for what God decrees (gada’) there is no change’. Jarir,
Diwan (Beimut, 1960}, p. 380.

34-. The name would have been more appropriate for those who
maintdined God's omnipotence and His gadar, but it came to be ap-
plied to those who believed in human responsibility and free will.
See D. B. MacDonald, 'Qadariyya’, EI vol. 4, pp. Bos-6, 'Qada’ El,
vol. 4, pp Gog=4; "Cladar’, EI, vol. 4, p. Gog,. See also W. M, Waitt, Free
Will and Predestination (London, 1948), pp. 48 ff. It is to be noted,
however, that at the time men who agreed on certain doctrines did
not necessarily associate them with certain principles. This varied
from time to time as well as from person to person.

5. AlRKulayni, alKafi, vol. 1, pp. 107, 154

g6. Ibid, vol. 1, p. 159.

37. See lor details regarding al-5adiq's views Madelung, Der Fmam
al-Oasim, p. 58 n. g4. See also al-Kulayni, «lKafi, vol. 1, pp. 150-60.

58. For details see Watt, Formative Pertod. p. 179 and for an even
fuller discussion see his *Early Discussions about the Qur'an’, Muslim
Werld, 11 (1950), pp. 2740, gb-105. Perhaps there was also a con-
nection between the problem of an uncreated Qur'an and that of
the znd person of the trinity in Christian theology.

gg. It must be pointed out, however, that those who believed in
human free will did not generally deny the eternal foreknowledge of
God.

40.  Watt, Farmaiive Period, p. 179,

41. It must be remembered that there were many predestinarians
also who held that the Qur'an was created.

42.  AlBulayni, alKafi, vol. 1, p. 8z,

45. AlRashshi, fgal p. gog.

44. Aba Nu'aym, Hilyat, vol. 5, p. 188.

45. W. M. Patwon, Afmad b Hanbal and the Mifina (Leiden, 1837),
p. 139 where Ahmad b. Hanbal quotes this statement: al-Chran kalim

Allah, la khalig wa 1d makhlig in defence of his own position. See also
W. Madelung, 'Imamism and Mu'tazilite Theology' in Le Shi'isme
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fmamate (Pans, 1g70), p. 18,

46, AlAsh'and, Magalal, p. 164,

47, AlKulayni, al-Kafi, vol. 1, pp. 86—7.

48, Ibid., p. 8z2.

49. This answer, in response to a theological question, seems to
have mystical connotations and is used by later Safis,

so.  Al-Bulayni, alKafi vol, 1, p. g7. The Ehdnfiwent away saying:
'God knows where 1o place His message.”

r1. Ihid., p. gg.

2. [Ihid., p. gz.

5%. This relates well to the concept of tewlid as defined by al-
Sijistani, an Ismaili intelleciual writing nearly a century and a half
after al-Bagir, See Paul Walker, Abi Va'yub al-Sipstani (London, 19g6),
pp- 84-8.
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1. Ibn Hajar, Takdhib, vols g-10 (Hyderabad, India, 1326/ 1go8),
PP- 350 fL; Ibn Sa'd, Tabagat alkubra (Beirut n.d.), vol, 5, p. 524
{Leiden, 19635), pp. 255 ff.; Salah al-Din Khalil b. Aybak al-Safadi, ol
Wafi bt alwafayat, vol. 4, (Cairo, n.d.}, pp. 102-3. Abl Nu'aym, Hilyal,
val. 5, pp. 180 fI.

2, DMalik b. Anas, al Muwedie | vols 1-2, edited with a commentary
by Muhammad Fu'ad 'Abd al-Baqgi {Algeria, 1951). See traditions
40, 44, 107, 126, 127, 151 and 158 in vol, 1 and tradition 17 in vol,
2.

g.  AlTabari, Ta'rikh, vol. 2, pp. g10, 446 and 485; vol. 5, pp. 73
and 212. vol. 5, pp. 153, 347, 349, 351, 989, and 448; vol, 6, p. 6i1;
vol. 7, pp. 181, 208 and 56q.

4. Ibn Hanbal, Musnad, vol. 1, tradition 570; vol, 2, traditions
597, bo1, Gog and 688, vol. 5, wraditions 1845 and 2081; vol. 4, wradi-
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5. AlShaf'l, el-Risala 1wl al-figh, end edition by Ahmad
Muhammad Shakir (Cairo, 1979), traditions 1245 and 1182.

B Abo Nu'aym, Hilyat, vol, g, p. 186,

7. Ibn Hajar, Tahdhib, vol. 10, pp. 350 (T,
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201-2.

9. Seelbn Hajar, Tahdhib, vols g—10, pp. g5 . which gives a fist
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of those people who said that he was called 'Baqir al-'Ilm’. This in-
cludes the name of Zubayr b. Bakkar (d. 256/869), a scholar of
historical traditions at Medina who later became a gagi at Mecca.

10.  See "Abd al-Rahman al-Hafiz, ‘The Life of al-Zuht and his
Scholarship in Hadith and Sunna’, (PhD thesis, Edinburgh 1977),
Pp. 268—70. Al-Zuhn has in fact reported that he had most of his
sitings in the company of Zayn al-'Abidin, Aba al-Haijjaj Yasuf al-
Mizz (d. 743 ah) Tahdhib al-kamal, vol. 7, under the heading "Ali b.
al-Husayn' quoted in al-Hafiz, “The Life of al-Zuhri'. See also Ibn
Sa'd, Tabagat, vol. 5, p. 158, who mentions that it was only Zayn al-
‘Abidin who could free Zuhri from a sadness that had once siruck
him, Refer to Ibn Hanbal's Musnad, vol. 3, traditions no. 1882 and
1884,

11. Al-Tabari, Ta'rikh, vol, 2, p. t12; al-Zuhri has definitely stated
that these princes forced them to write hadith.

12.  Malik b. Anas had given his oath of allegiance along with oth-
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flogged for venturing to make the decision that an oath given under
compulsion was not binding. His interest in collecting traditions was
for the sake of their bearing on jurisprudence and his Muwatta’ is
not one of the six canonical collections.

13. See Ibn Hajar, Tahdhib, vols 11-12, p. 36, where it is stated
that he died during ‘Umar II's reign.

14- See Ibn Hanbal, Musnad, vol. 4, tradition 2153,

15. Seelbn Hazm, al-Thkam fi usid al-ahkam, vol. A, P gf. Al-Shafi‘i,
al-Risala (Cairo, 1948) wradition no. 1245, Malik, Muwaita’, vol. 1.
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16.  Malik, Muwaita’ vol. 1, traditions 40 and 44.
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22. See M. J. Kister, "Djabir b. ‘Abd Allih', in Supplement 1o Elz,
P: 231,

23. E. Kohlberg, 'An Unusnal Shi'i’ isnad’ in Israel Oriental Stud-
€5, 5 (1975), 142-9. See also Kister's ‘Djabir b. 'Abd Allih'.

z4. Ibid,

25 Al-Dhahabi, Ta'rikh aldsiam, vol. 4, p. 2g4.
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Husayn at Karbala,

g7. Ibid,, vol. 5, p. 448,

28, Ibn Dawnd, Kitab abrfal (Tehran, 1942/ 1923), p. 79-

50. Ibn 8Ba'd, Tabagat vol. 5, pp. 344-5; Abn Nu'aym, Hilyat, vol.
% P8

40, See al-Saffar, Basa i al-darajat, vol. 2, p. 209; vols 4 and 6, p.
goo, cited in al-Sayyid Murtada al-"Askari, Mugaddimat mirat al-'ugil,
val, 2 {Tehran, 1598/ 1977), pp. h4—7. However, it is quite likely
that al-Bagir spoke most often on his own anthority as an imam and
it was only assumed that what he said was traceable to the Prophet,

41.  AlNawbakhii, Firag, pp. 20-50.

42. AlQadi al-Nu'man, Mandgib i all akbayt, . 299b.

43.  AlQAdT al-Nu'man, Sharh, vol. g, p. 277.

44. AlQadi al-Nu'man, Maendgib, [ 2ggh.

45 Itis to be noted, however, that the Sunni hadith authorities
do not say that the magii' ('interrupted’ or 'broken’) traditions from
al-Bagir are regarded as mawgulor traceable to the Prophet, although
a few traditions are found in their works where the isnads cnd with al-
Bagir's reiterations. This does in a way imply what al-Qadi al-Nu'man
says about al-Bagir. On the other hand, the fact that al-Bagir is so
rarely quoted in Sunni hadith collections may well be because, in the
Sunni view, his isndads were formally defective although this does not
contradict the fact that he was considered thiga (trustworthy) as a
transmitter,

46, ARQadi al-Nu'man in his Shark, vol. 3, pp. 277-9 has an



Notes 150

interesting account of what al-Bagir said regarding the beginnings of
the House of Ka'ba and the creation of mankind as well as the cov-
enant between man and God.

47. Ibid. This view tallies with that of al-Mufid,

48. Al-Mufid, al-frshad, tr. Howard, p. 306. See also Ibn
Shahrashub, Mandgib, cited in ‘Amili, 'A yan al-5hi'a 4, pp. § ff. men-
tions ‘No one from among the sons of al-Hasan and al-Husayn will he
as learned as al-Baqir in the sciences such as tafsir, kalim, futya, abkdn,
halaland hardm’

49. ALQadT al-Nu'man, Sharh, vol. 5, p. 282; Managib, £, g00.

50.  AMQadi al-Nu'man, Manag, f. g00.

51. AlRMurddi, Amali Ahmad b. ‘Fea, passim (Zaydi); al-Kulayni, at
Kafi, vols 1 and 2z passim (Ithna‘ashari); al-Qadi al-Nu‘man, Da'a ‘im
al-Isiam and Mi wujida min Kitab alidah, passim (Ismaili).

52. Al-Barqi, Kitab al-rjal, pp. g-16; Ibn Dawad, Kitah al-rjal, pas-
sim; al-Kashshi, Rijal passim; al-Tusi, Kitah alrpal, passim.

53. AlSam'dni, 'Abd al-Karim b. Mubhammad, Kitéh al-ansab
(Leiden,1g12), p. 113; al-Kashshi, Rijal pp. 1g1 ff; al-Najashi, Kitab
al-ral, (Tehran, nd.), pp. 954

54. AlKashshi, Rial p. 129; al-Dhahabi, Mizén ali'tidal al-Sam'ani
calls him a liar while al-Najashi thinks he was weak.

55 AlHa'ir, Mubammad b. Isma'il, Muntahd el-magdl (Tehran,
1302/1884), p. 230; al-Tafrishi, Nagd alrijal, fol. 147 b., cited in
Rajkowski “Early Shi'ism in 'Iraq’. For more details see Madelung,
‘Dijabir al-Dju'fi’ in Elz, Supplement, pp. 232-3. See also Heinz Halm,
‘Das “Buch der Schatten.” Die Mufaddal-Tradition der Gulat und
die Ursprunge des Nusairiertum', Der Islam, 58 (1981), pp. 2q f.

56. AlHa'id, Muntaha, 507-8.

57. He was accused of extremism and regarded as a ‘weak’ tradi-
tionist, sec al-Ha'ird, Muntahd, p. §11; ak-Najashi, Rijal, p. 2q8.

58. Al-Kashshi, Rijal, pp. 126-7.

59. Ibid., pp. 12g-30; al-Majlisi, Bihar al-anwar, vol. 11, p. g8.

6o. Al-Majlisi, Bikar alanwar, vol. 11, p. g8, Another tradition
maintains that he claimed to have known 50,000 or even 70,000 tra-
ditions which he would not relate to anyone. See al-Kashshi, Rijal, p.
128; Ibn Hajar, Takdhib, vol. 2, p. 40; al-Dhahabi, Mizan, vol. 1, p.
155,

61. AlRKashshi, Rijal p. 128,

62. AlKulayni, elKafs, vol. 1, p. 251; al-Kashshi, Rijal p. 128.

ig. 1bn Qutayba, Ma‘arif, p. 267 calls him a ghali and Ibn Hajar



160 Early Shi'T Thought

calls him a Saba'ite. See Tahdhib, vol. 2, p. 50,

fiq. AlKashshi, Rijal, pp. 1267 abHa'irf, Muntaha, p. 79 See
Madelung's article 'Djabir al-Djo'fi* where it is argued that there may
have been some relationship between him and al-Mughira since, ac-
cording to the Sunni heresiographers, Jabir became the leader of
Mughira's extremist 5hi‘i followers after the latter was kalled oy
747 by Khalid al-Qasrl, governor of Kofa.

6. W. Ivanow, ‘Notes sur ' Ummu Thatab des [smaéliens de 'Asic
Centrale', REL 6 (1g32), pp. 410-82. Also see Der Islam 23 (1936)
where Ivanow has edited the Ummau 1 kitab. Pie Filippani-Ronconi uses
the above edition in his article *The Soteriological Cosmology of Cen-
tral-Asiatic Ismailism', in Tsmauli Contrabtions to Islamic Culture, ed. 5,
H. Nasr {Tehran, 1977), pp. 1o1-20.

6. Edward E. Salisbury, "Translation of an Unpublished Arabic
Risala', JAOS 3 (1853), pp- 107-93.

7. Ibn Dawad, Kitah alvijal, pp. g—2; al-Kashshi, Rial, pp. 419 .

68. Ibn Dawnd, Kitab alryal, p. 10. Al-Kashshi relates that it was
alSadiq who said this to Aban,

6g. AFHA'IA, Muniahd, p. 120,

70. AlKashshi, Ryal pp. 161, 167 .

71. Ibid, pp. 276, 347 . See Ibn Dawod, Kitdb alrijal, p. 155 who
says that Shaykh Tosi in his Kitab al-rijal has mistaken Hamza's tide,
al-Tayyar, as his father's, for he writes Hamza b, al-Tayyar, This must
be because in the Kitab alrijal his name is given as Hamaza b,
Mubammad b. “Abd Allah al-Tayvar,

72, Al-Kashshi, Rial, pp. 133-61, pives a detailed account of
Zurara and his circle,

9. See al-Kulayni, alKafi vols 1 and 2 passim as well a5 other
books of tradition.

74. AlKashshi, Rijal pp. 16g, 238,

75. Massignon, Lexigue, p. 147, cited in Rajkowski, "Early Shi‘ism
in ‘lrag.’

76. Ibn Dawnd, Kitab alrfal, p. fis: al-Kashshi, Rijal p. 155.

749,  Al-Eashsha, Rijal, p. 119 and al-Ha'iri's Muntaha, pp. 240-50.

78.  Al-Barqi, flijal p. g (he later joined the Zaydiyya).

79. Ibid. See also Ibn Dawad, Kitab alvjal, p. 77 and al-Kashshi’s
ftifal, pp. 201 . Al-Thumali's actual name was Thabit b. Dinar.

Bo. Ibn Dawind, Kb alrpal p. 77 quoting Fihrist, p. 127,

B1. Al-Kashshi, Rijal pp. zo1 L

Bz, Tbid., pp. 219 ff. He was an Arab from Basra. Al-Barqi, Rial,



Motes 161

P11,

Bs. Allsfahani, alAghani, vol. 16, pp. 330 f; al-Jahiz, Bayan, vol.
i, p. 40.

84. AlKumayt does not go beyond the limits of *tashhayyu’ hasan’
unlike al-Sayyid al-Himyari who offended many people by vilifying
the person of the first two caliphs. See al-Isfahani, alAghdant, vol. 7, p.
41, lines 15-17 (reference quoted from Arcndonk’s Les Débuts, p.
15, 0. 2),

Bs. AMlsfahani, alAghani vol. 16, p. 533.

86.  AlKumayt, Hashimayyat, 2nd poem verses 28, g1 and g7 £

87. Ibid, verses 58 ft.

88.  Ibid., verse 29 quoting Qur'anic verses 40—46 of Sira Ha Mim.
He also quotes verses 22:42; 95:3%; 1728 and 8:42.

8g. AlKashshi, Rijal, pp. 185 IL; Najashi, Rial p. 228; Ibn Nadim,
Fehrist, p. 176.

go. Al-Kashshi, Rial p. 214; al-Ha"ird, Muntaha, p. 2g0.

g1. Ibn Dawad, Kitab alrijal, p, 58; al-Eashshi, Rgal, p. 145,

gz. Al-Kashshi, Rijal p. 214 al-Ha"ifd, Muntahd, p. 203,

93. AbFKashshi, Ryal pp. 211, 298; al- Ha'irl, Muntahd, pp. 304—5.

n4. AlBarqi, Rijal, p. 15.

g5. W. Ivanow, The Alleged Founder of Ismailism (Bombay, 1946).
See also his Rise of the Fatimids (London, 1942), pp. 127-56.

gb.  Al-Najashi, Rial p. 233; alHa'irl, Muntaha, p. 265,

97. Al-Kashshi, Rial pp. 144-5; al-Ha'in, Muntaha, p. 353; al-
Barqi, Kitah alwmjal p. 14.

g8. Ibn Dawiad, Rijal, p. 13.

ot. Madelung, Der Imam al-Qasim, pp. 44 f.

100. AlNawbakht, Firag, pp. 52—5.

Chapter Seven

1. Madelung, Der fmam al-Qdsim, p. 44.

2. AlTabar, Tarikh, vol. 7, p. 496, See also Ibn Sa'd, Tabagat,
mentions "All b. al-Husayn's name as being one of those who taught
privately at home. Among scholars who attended his classes were Zuhri
see f. 3—5a in the above work cited in Hafiz, ‘The Life of al-Zuhrt’, p.
2b. The manuscript is in the Zahiriyya Library, Damascus, no. 55 (ff.

159-46).



162 Early Sht't Thoughi

g, AlKulayni, alKafi vol. 2, p. 2o. This tradition is also reported
in a slightly abbreviated form by al-Kashshi, Rijal, p. 425.

4. Al-Saffar, Bagd'ir aldargiat, vol. 2, p. 299. See also vol. 1, p.
209, vols 4 and 6, p. yoo. A Askarl, Mugaddimdit mirat al-'ugul (Tehran,
1958}, vol. 2, pp. 54—7. Also see al-Kulayni, al-Kafy, vol. 1, p. 58,

. ] Schacht, An Introduction to Islamic Law (Oxford, 1979), p.
54
6. M. A Amir-Mocei, The Divine Gurde in Early Shi'tsm, tr, David
Streight (Albany, N.Y., 1994), pp. 5-16.

7. Douglas 5. Crow, 'The Role of al-'agl in Early Islamic Wisdom
With Reference to Imam Ja'far al-Sadiq’, (PhD thesis, McGill Univer-
sity, 1gg6).

8. Schacht, Origins, pp. 26z I

q. Madelung, Der finam al-Qasim, pp. 46-7.

10. Schacht, Ovigins, p. 267.

11. See the tadition of Ibn Da'i that Fudayl b. Rassin and Abh
Khalid al-Wasiti claimed that every descendant of al-Hasan and al-
Husayn resembled the prophet in their knowledge, before they learnt
anything and while they were still in their nappies. See Tebgrat al-
‘awawdm, p. 186, cited in Madelung, Der Imam alQasim, p. 48.

1z. E. Griffini has published a compendium of figh attributed to
the founder of Zaydiyya entitled Majmi* al-figh of Zayd. b. ‘Ali (d 122/
740} under the title Corpus furis di Zayd ibn ‘Al (Milan, 1919).

15. Article on Figh'in SEL p. 104,

14. Strothmann, fslam 19 no. 8 cited by Madelung, Der fmdm al-
Chiastm, p. 55,

15. MS. British Museum, Or. 4877, f. 72a cited by Madelung, Der
Fmam al-Qasim, p. 54. In his view the inclusion of the tradition attrib-
uted to Zayd implying that God’s commands were just as valid for the
Prophet’s family is clearly directed against the Imimites who raise
the imam above the law,

16,  Madelung, Der fmam al-Qasim, p. 54. See Howard, 'Tmimi Shi'i
Ritual’, p. 424 for a different view,

17.  Griffini, Corprus, Introduction, p. 173, Cited in Madelung, Der
Imam al-Qdsm, p. 54. Madelung has a detailed discussion about the
COTPUS,

18, ALQadT al-Nu'man, Da'a'im, and especially his Kitab al-idah
contain numerous traditions of al-Bagir.

1y. The bulk of traditions in Kulayni's al-Kafi are from al-Baqir
and his son al-Sadig,



Notes 1byg

20. The possibility of resorting to the imam directly over such
problems and questions ended for the Ithni‘ashariyya with the oc-
cultation of their Twelfth Imam; they rely on the system of ugiland
furit’developed on the basis of the imams’ teaching. The Ismailis, on
the other hand, have direct recourse to a living imam. (See Coulson,
History of Islamic Law, p. 313). ALQadi al-Nu'man in his Tkhtilaf ugul
al-madhahib ed, M. Ghalib (Beirut, 1973), p. 51 gives madhahib al
@ imma as a third source besides the Qur'an and sunna of the Prophet,

21. AlQadi al-Nu'man, Sharh, p. 281; Da'a’im, p. 135; al-Muradi,
Amali Akmad b. *Isa, £. 294a; alMufid, Frshad, tr. Howard, p. 496; al-
Kulayni, al-Kafs, vol. 3, p. g0,

22.  Schacht, Origins, p. 264,

23. Qur'an 5:6. There are many points (e.g. elbows — to or from —
extent of the face, wetting the beard, etc.) in this verse that became a
subject of dispute but we shall be dealing only with the mash since it
happened to be the area where the greatest dispute occurred.

24. AlTabari, Tafsir, vol. 10, p. 58 I,

25. Abn Hanifa does not mention it in his Figh akbar while men-
tioning other points of difference from the Shi‘a.

26.  Schacht, Origins, pp. 263—4.

27.  AlMuradi, Amali Akmad b. Tea, f. 254.

28.  AlQadi al-Nu'man, Sharh, p. 281; Da'd'im, vol. 2, p. 185,

zg. AlRulayni, al-&afi, vol. 5, p. 32.

§0. A. |. Wensinck, ‘Nabidh’, SEI, p. 428 where references are
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them specifically. See f. 37b in Amafi Ahmad b ha

G2, ALQadT al-Nu'man, Da'g i, vol, 1. P 246

B3. AlKulayni, alKafi, vol. 3, pp. 339-40; and al-Bargi, Kitab al-
mahann, vol. 2, p. 324

64. AlShafi'i, Kitib alumm, vol. 7, pp. 285-7 has tradidons from
al-Bagir and al-$adiq supporting qunitin all prayers.

b65. AlQadi al-Nu'man, Da'd'm, vol. 1, p. 282; Zayd b. ‘Ali, Mu-
snad, p.167; al-Kulayni, al-Kaff, vol. 3, p. 171.

66.  Abt Yasuf in his Kitab al-dthér reports a tradition from Ibrahim
al-Nakha'i. Also see Howard, 'Imami Shi'T Ritual’, p. 172 for more
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and sin} Ha, 104

mamalt {clients/non-Arab
Muslims) 1o, 32, 72, 7%

sawla (masler) 6, 54, 71, 72,
g, 104,110,112, 115

Mecca 8, 5. 10, 21, G2, 72, 104,
105, 107, 11E-1%, 115

Medina 3, 5, 8, 1o, 21, 26, 28,
31, 35 37, 38, 74. 74, 97,
100, 1062, 1, 105, 107, 100,
1iR, 121, 125

Merv 45

al-Migdad b. al-Aswad al-Kindi
2, 25, 133

Momen, Moojan 1

Moses 5, 74. 74

Mu'ammar b. Yahva b, Samsam
101

al-Mu'ayvad i al-Din al-Shiraz
18

Mu'awiya b, Aba Sufyan

Mutawiya ITh. Yazid b, Mu'awiya
g

Mufaddal b Salih al-Asadi 1079

al-Mulid, Shaykh Mubammad b,
al-Nu'man 15, 47

al-Mughira b Sa'id al-*Hit 44.
40, 54

muhaddath (one who i spoken to
i.e. the fmam) 79

Mubhdjirun 5, z1, 22

Mubammad (the Prophet) 2-11
frasszmg 12, 1R, 207 farsiim;,
30, 31, 32, 36, 38, qo-57
Prassiny, s B-H2 passim; By, go,
g1, gb-111 passim; 114, 116,
117, 118, 114, 120, 129, 135,
126

Muhammad al-Bagir on adidn

{call to prayer), 129-4:
biographical account of, 57—
57 tontroversy over date of
death, fi—7: followers of in
Basra, 111; followers of in
Kirfa, 109—11; followers of in
Mecea, 112<15; and the
ghulal (extremists), F3—R; in
historical context, S—1e, 1%;
and hadith, ve—g, 10, g
119; on hadith basis of
imamate, 70—6; on fman
ifaith}, Hr—8; and Jabir al-
Ansan {prominent
companion of the Prophet),
sH—gqo, go—100, 105F; and
Jabir al-Ju’h, 105-8, 1258
on alfahr b bismillah (the
saying outl aloud of the
hismillaf), 122-5; and
Jurisprudence (figh), 14, 114~
a8 on khivar abmajlis (right of
sale), 126; and his Lrgab
(epithet), bagir al-ilm, 37-40;
on the love of the Prophet's
Family, fifi—g; on mandsik ab-
hajf {rites of pilgrimage), 126;
on almast ‘ald albhugffayn
(wiping of sock/shoe in
ablution), 12o-1; on nebidh
(intoxicating drinks) 122; in
nion-3hi'i traditionist circles,
gli—1o0n; view on nasg
{designation), 52; and
politics, 7, 12; on gagda’ and
gader (predestination), g1—#
on quait (supplication), 124
gion Chir'anic bhasis of
imamate, RE—70; rivals of, 4%
on tfewhid (unity of God),
ge-r; on lagiypa
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(precautionary
dissimulation), 88—g1; and
theology (kalam), 19, B4—g5:
on theological basis of
imamate, 76-83: theory of
imamate, 11-14, sE-B3; and
Zayd b, 'Alf, 465y as quoted
in Zaydi traditions, 104; as
venerated by al-Cadi al-
Nu'man, 1o4-5

Muhammad b. "Ali b. ‘Abd Allah
b. 'Abbas 43

Muhammad b, al-Hanafivya (Thn
al-Hanafiyya) 6, 7, 11, 52, 94,
85 4. h4

Mubammad b. [shag 102

Muhammad b, Isma‘il b. Bazi’
119

Muhammad b. Marwiin al-Basri
111

Mubammad b. al-Munkadic g7

Mubammad b. Muslim Ibn
Shihak 101

Muhammad b. Muslim b. Riyyah
al-Ta'ift 1og

al-Mukhtar b, Abi ‘Ubayd al-
Thagali 7, 11, 31, 32,33, 84

Munakhkhal b, Jarml al-Asadi

o7
al-Muradi, Muhammad b,
Mansir 14

Murji®a, Muri'iyya (Murji‘ites)
g, 86, 87, BB, gy

Murra b. Khalid 101

Musnad of Ahmad b, Hanhal 41,
gh, g8, 100

Misd alHKazim 1135

Mus'ab b, al-Zubayr 33

Muslim b, ‘Agil =g, 32

Muslim b, al-Hajjaj 75

Muslim b, "Ugba 31

Mu'tazila 36, 47, 86, go, g3
al-Muwatie'of Malik b. Anas 40,
g, gH, 100

nabi (prophet} 7g

nabidh (intoxicating date-wine)
48, 11g, 182y

al-Nafs al-Zakiyya, Muhammad b,
‘Abd Allah 11, 45. 45, 5%, 54

Nahj albaldpha 135, 24

Majiyya b, Abi Mu®adh b, Muslim
al-Mahwi 11y

MNajran 6

al-Nasi'l 40

al-Mashi' 45

nays (designation), 56, 43; as 'thn
{knowledge), 78; and light,
70-85; in respect of; Ja'far al-
Sadiq, 77; jali (expressed, 77
khafi {obscure), po; versus
bay'a {cath of allegiance), g2

natig (speaking) 81

al-MNawbakhii, al-Hasan b. Masa
27, 44, 48, 49. 50, 51, 191,
134 +35, 186, 138, 139

Mishipur 43

Moah 88

nur Aflah (the light of God) Gy,
71y, Ho, 81, Be

nir Muhammad 8o, 81, Hz

Persia 10

gada’ wa gadar (decree and
power] g, 13, g1-2

al-Cladi al-Nu'man 19, 18, a7,
38, 47, 58, 57, 75, 104, 105,
126

Cladariyya g, 86, g1

al-Qaddah, Maymin b, al-Aswad
1%
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Qi 'im Al Muhiammad (one in
charge of the Prophet's
family} 77

Cxasim b. Mubhammad b, Abi
Bakr 103

Oatada b, Di‘ama 1oz

Crays b, Raba® 11y

giyama {the resurrection) 11

giyds {analogy) 15, 114

abQummi, Abl alHHasan 'Ali b
Ibrahim 15

al-Chamnini, Muhammad b, al-
Hasan al-Saffar 15

al-Cummi, Sa'd b. "Abd Allah al
Ash'an g0

Qur'an 2—14 frossim 20, 21, 38,
45:47: 51, GB-H1 passam;, By,
86, 88, g, go, g1, 97. o8, 99,
100, 101, 108, 118, 115, 117,
127, 128

al-Churazi 106

Cruraysh 4, 21, 22, 24, 24, 25,
27, 81, 62, 77, g1, 07, 106,
11y

Ragdwa 42

Rabi'a al-Ra'y 1o

raj ‘e (the return to life of the
makdi with his supporters)

11, 35

Bajlowski, W. 81

REawandivya 43

al-Razi, Ab Hatim 17, 45. 47,
H6

Risala of al-Shafi'l 41, b

Risalat al-fu fi 108

Rubin, Uri 81

Sa'd b, 'Ubada =1, 24
Sa'd b, Abi Waggas 24, 25
sadagat (alms) 45

Sa'ld b, “Abd Allah al-flanafi 2g

5aid b. al-Musayyib 105

Salih b Mudrik 42

Salman al-Farist 2, 110

al-bamarra'n, "Abd Allah Salom
17

Samura b, Jundub gy

Sa'sa‘ab, Sawhan =27

al-Sayyid al-Himyari 35, 44, 45

al-Sha‘bi, al-Qadi al-Kifi 10z

al-Shafi't, Abu “Abd Allah
Muhammad b, [dris 41, g6,
Lody, 121, 125, 126

al-Shahrastani, Mubhammad h.
‘Abd al-Earim 14, po

shari‘a (the revealed law) 16

al-5harf al-Murtada 16

alk-Shanf al-Badi, Mubammad b,
al-Husayn 15

Sharik al-"Adi 110

al-Shaybani, Abi 'Abd Allah
Mubhammad 123

Shitat "Ali =2, 28

shirk (polytheism) gy

shitrd (consultation) 40

Siffin (battle of) 4, 27, 28, 54

Sinai, Mount 73

sira (lifec of the Prophet) 8, 25,
qo

Strothmann, Rudolph 1, 114,
125

Sufri Khirijism f4

Sufyin al-Thawrl 104, 107

Sulaymian 56

Sulayman b. Hisham b. "Abd al-
Malik 4z

Sulayman b. Mihran 101

Sulayman b. Surad al-Khuza’l
28, 81

Sulayman b. Yasar 1o0g

sunng (way or custom of the
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Prophet) .6, 8, 12, 25, 92
Surhab 44
Surhuibiyya 44
Syria g, g, 26, 32, g9, 101, 102,
105, 107

al-Tabari, Abn Ja'far Mubammad
b. Jarir 13, 23, 24, 25, 30, 41,
47, 568, 57, 59, 6o, 61, b2, b3,
B4, 68, go, g6, g8, 102, 1121,
125

Tabuk 5, 73, 74

Tabut (Ark of the Covenant) 78

Tafsir of al- Tabari 41, g6

tafsir {commentary of the
Chur'dn) 14,16, 8g

tahdra {purification) 56

Tahdhib of Thn Hajar g7

Talha b, 'Ubayd Allih g, 24, 24,
27

Talibiyya g1

tenasukh {metempsychosis) 54

Tanzil al-Qur'an of al-Zuhri 1 o1

tagiyya (precautionary
dissimulation) 13, 88-g1,
123

Ta'rikhof al-Tabari 45, gb

tushayyu' hasan (good inclination
towards Shi‘ism) 45

tawhid (unity of God) ge—q

tawil (esoteric interpretation )
17, 18, 66

Tawwaban 6, g1, g2

al-Tibrisl, al-Facdl b, al-Hasan 16

al-Tasi, Abn Ja'far Muhammad
b. al-Hasan 11, Ra, Bo

'Ubada b. al-Samit &g

‘Ubayd Alldh b, 'Abd Allah b,
‘Utba 33

Wit al-amr (those who have

authority) Gg, 64, 66
‘Umar al-Khaiib 68, 71
‘Umar b. Abi Rabi‘a 10
‘Umar b. Riyah 44
Umayyads, Umayyad dynasty 4,

Ti 11, 12 57, 40, 45, 47, 49,

51, 806, By, g1, g, g, 105,

111
wmma {Muslim community) 2,

g, 26, G5
‘Ugba b, Bashir al-Asadi 1o,

11%

"Urwa b. al-Zubayr 105
upid {principles, sing, asl) 14,

15 11g
‘Uthman b. 'Affan ¢, 5. 23, 24,

25, 26, 27, 28,48, 40,98, 114

waldya (primarily sanctity, that of
the imams, secondarily love
and allegiance /devotion to
the imams) gg, 61, G2, i,
by, 76, 86

wdrith {inheritors, pl. wuratha’)
gli, 27, 108

wagi (legatee or rustee, pl.
awsiyd ) 2fi, 27, 90, 44, 50,
54. 65, 73, 78, 79, 108

wali {guardian or protecior, pl.
auliya) 59, 6o, 73

wudi Tritual ablution) 124

al¥Yaman, Ja'far b, Mansiir 18

Ya'qub 37,77

al-Ya'qabi, Ahmad b, Abi Ya'nih
13, 26, 27, 37, 38

Yahyd b. Yahya al-Laythi 122

Yazid b. Mu'awiya 28, 2q, 51,
32, 37, 89

Yemen g, 103, 11g

Yisuf (the prophet Joseph) 18,
56



19¢ Early Shi't Thought

Yisuf b, ‘Umar al-Thaqgafi 55

gahir {exoteric) 79

zakal (religious tithe) 58, 5g, 70

Zayd b. 'All 14, 469, 51, 55-7.
go, 118

Zaydiyya 11, 45, 48, 50, 51, 104,
t1g, 117, 118, 140, 141, 161,
1 G

Zayn al-‘Abidin, *Ali b. al-Husayn

7,31, 82, 53, 36, 41, 42, 44,
45, 46, 56, 78, g8, 1o0, 102,
108, 104G, 110, 115

Ziyad b. Abihi 28

al-Zubayr b. al-"Awwam 5, 24, 27

Zubayr b, Bakkar 37

Zuhayr b. Abl Sulma 24

al-Fuhri, Muhammad b, Muslim
10

al-Zurira see Abfi al-Hlasan b.
A'yan b. Sunsan
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