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ABSTRACT

This thesis seeks to examine objectively the life and
political thought of ©A1i b. al-Husayn (d. A.H.94/A.D.
712-3), who was highly respected among both Sunnite and

Shﬁcite scholars.

Chapter one presents some vital background
information concerning the life of our subject or study,
including his dates of birth and death, his mother's

name, and other matters.

Chapter two deals with the historical background
to the stance of tne followers of his grandfather, CA1I
b. abl Talib, his uncle al-liasan, and his father al-
Husayn. This chapter is important in that it helps
to explain the effect of these predecessors' attitudes

on C41i's own political stance and thought.

Chapter three presents a general theory of €11
b. al-Husayn's political thought and planning whereby
he was sble to play his role within society. This
theory presents the basics of his political thought and

the reasons motivating these thoughts.
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Chapter four is particularly concerned with
rcAlf‘s political attitude and posture towards the
repellions which broke out in his time‘against the
ruling Umayyads and how'his political thought affected
his actions during the course of these events. Here
we examine specifically cAlE's stance concerning the
Medinan revolt, the Tﬁwwébﬁnfs revolt, and al-Mukhtar's

rebellion.

Chapter five deals with CAl1i's political thought
concerning the concept of oppression and his attitudes

and thought towards unjust rulers and oppressors.

Finally, in chapter six, we examine CAli's three
ways of practising his thought, playing his role within
gociety, and communicating with the people. These three
ways are: his inclination towards piety, his inclination
towards social involvement, and his inclination towards
spreading Islamic teachings and instruction. Many
examples are given with regard to each inclination and

a study is made of the effects of these ways upon society.
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CHAPTER I

INTRODUCTION: IMPORTANT DATA CONCERNING

°ALI B. AL-HUSAYN'S LIFE

It is important initislly to identify the person who is

the subject of this study. This introdnction will therefore
include relevant background information, such as an outline
of the earlier years of his life before his father's death,
and it will alsoc give details of the various nicknames under
which cAli b. al-Husayn was known in order to avoid confusion
with other names mentioned in anecdotes and historical

narrations.

The subject of this study is A1l b. al-Husayn b.

°411 b. abl TAlib. EHe was born in Kedina in A.H.38 (A.D.
1
658) . His mother was reputedly a daughter of the last
2
Sassanid king, Yazdegird. Various names were given to

her by the historians. Some said that her name was
3 4
Shahzinan, while other historians called her Shahrabanu,
5

or Sulafa. It was asserted that during the Islamic

1. Ibn Khallikan, VWafayat, I1I, 269; al- Gonit, Kifayat,

- 447 ; al-Msaburl, Rawdat, I, 201; al-Tabar1 _Dala'il,
80; al—erlkll; al—Aclam, Iv, 276 Waadl, Da ira, IV,
795; al-Bustani, Da'ira, IX, 355; alEQurashl, cUyun
al--.Akhbar'I 143; al—Zamakhshari Rabl 53.

2. Al-Qurashi, 1oc cit.; N'asr_l Ideals 164 Muir, The
Callghate 312; lbn al-C Imad, Shadharat I, 105

3e Al-Shafl i loc.c1t., al-Mufld al- Irshad 203; al-
Tabarsi, I1%lam, 256; al-leaburl loc. 01t., S;thbn
Jawzl, Tadhklrat 524 al-Bustanl, loc.cit. ’ _

4, Al—Nisaburl loc. c1t., al-Mufid, loc.cit.; al-Tabarsi,
loc.cit.; Holllster Sh1 a, 66, '

5. Ibn Khalllkan, 0 .01t., II 267; Ibn al-Jawz1 loc.cit.;
al-Bustani, loc.cit.; athubarrad al—Kamll II, 120.




conquest of Persia, she was imprisoned and sent to Medina
during the caliphate of “Umar b. al—Khappab.l In another
account, it was said that Jabir b. Hurayth, ‘A1l b. abl
TElib's governor of certain parts of the eastern region,
sent Yazdegird's two daughters to A1l b. abl Talib.

One of them became the wife of al-Husayn, while the

other married Muhammad b. abi Bakr,

°a11 b. al-Husayn was given various nicknames.
He was called Zayn al—cﬁbidin {"the ornament of the
worshippers“),6 and Dhu al-Thafinat ("the one with the
calluses"),4 so called because he was so engaged in
worship and prostrations that he developed horny parts
on his forehead like the hard under-part of a camel's
foot.5 On account of his devoutness, he was also well
known by the nickname al-Sajjad {("the worshipper").6
His son Muhammad said that his father never received
God's grace without bowing down to him in acknowledgment

and that he never read a Qur'anic verse containing sz jda

1. Ibn Kathir, gl-Bidaya, 104; Ibn Khallikan, op.cit.,

- II, 266; Ibn al- Imad, o .01t., 105,

2. Al-Mufld al-Irshad, 253; al- -Tabersi, op,cit., 256;
alAQurashl, og.cit., 145. -c

3., Hollister, op.cit., 65; Donaldson, Shi ite Religion,
102; Abu Nu*aym, Hilyat, III, 133; Ibn Ha jar, al-
Sawa'ig, 198; al-Dhahabi, Tadhkirat I, 74; Muir,
loc.cit.; Ibn al- Imad op.cit., 104.

4. Al-Sadug, Ilal 233; Donaldson, op.cit., 104; al-
Tabar81, loc.cl cit., al—Tabarl, Dala'il, 80; al-Bustanl,
op. cit:, 1IX, 355; al-Sadua, MaCani, 62; Hollister,

o) .01t., 67

5. Al-Tabar51, loc,cit.; al—Qurashi, op.cit., 150; Donaldson,
op.cit., 109. . -

6. Al-Tabari, op.cit., 80; al-Zirikli, op. p.owkb -, 1V, 276;
Ibn al-Wardi, Ta' rikh I, 242; al-Bustani, oP: qxf, IX,
355; al--Saduq_, Macanl, 62 al-Shablanal, I_\T___L_1_£ r, 139,




1
(a prostration) without also bowing down to God.

There is not much record of “AlI b. al-Husayn's
life before his father's death, but there is a record
of his non-involvement through illness in the battle
of Karbala in A.H.81 (A.D.680), when °A11 was 23 years
| old.z During the accident which followed his father's
death, Shamir b. Dhi al-Jawsh@n was going to put an end
to °a13's life, but he was saved by CUmar b. Sacd.5
After this, he was sent, together with the remaining
members of his family, to Kufa. There, he met CUbayd
Allah b. Ziyad and a conversation took place between
the two of them. This conversation enraged Ubayd Allah
to such an extent that he gave the order to put CAl3
to death, but he was saved from this fate by his aunt
Zaynab b. AlI b. abl t_["élib.4 Afterwards, they were

sent to Yazid b. Mu®awiyd in Damascus. There a discussion

concerning the rebellion of Husayn took place between

1. A1*§adug Ilal 233.

2. Ibn"al-®Imad, op.cit., 105; Ibn al—Jaw21, Sifat, II,
95; Donaldson, op.cit., 102; Ibn Kathlr 09.01t.,
104 CHolllster, 0 .clt., 65 ; al—Bustanl, doc.cit.;
Ibn “Asakir, Tahdhib, IV, 540 Ibn sa®d, al- Tabaqat
V, 212; al-Tabari, Ta rlkh V, 4b4.

3 Al-KIﬂVarizml Magtal, 11, 38; Ibn Sa®d, loc.cit.;
Donaldson, loc cit.; al—Dhahabl, og.cit T4,

4, Al-XhVarizmi, op.cit., II, 43; al—ngarram, Magtal,
393; al-Tabari, Ta_rikh,V 458;Ibn Sa"d, op.cit., 212.




: 1
°411 and Yazid. At the conclusion, Yazid treated 411
P
and his family well, giving them money and presents,
3
and he allowed them to return to Medina.

C — N
All b. al-Husayn remained in Medina for the
rest of his life, except once when he was ohliged to

go to Damascus to meet the Caliph “Abd al-Malik b,
4 .
Marwan. Various statements have been given of the

year of “Ali's death. Some historians said that he
5
died in A.H.94 (A.D.712-3), while others have cited
6 4
AH.95 (AD.713), or A.H.92 (A4.D.710-11). GHowever,

it appears that according to the most reliable authorities
8
he lived until A.H.94. He was buried in Medina in the
]
cemetery of Bagi‘a.

l. Al-kh"arizmi, op.cit., II, 63; Ibn CAbd Rabbih, al-"Igd,
1V, 382; alwhugarram, 09.01t., 419; (Pseudo- )Ibn
Qutayba, al-Imama, II, 10; aléDhahabl, Siyar, III,

216; al -Isfahani, Magatl 120.

2. Ibn CAbd Rabbih, loc.cit.; Ibn sa®d, op.cit., 212;
(Pseudo-)Ibn Qutayba op.cit., 11; althahabl, loc.cit.

3. Al-Isfahani, op.c1t., 105; EI art. "C517 b, al—Husayn"
Donaldson. g_p_.cit., 102; Ibn $a%d, o .cit., 212; Ibn
Xathir, _0p. dk.., IX, 104 (Pseudo—%Ibn Qutayba loc.cit.

4. HOlllS er, op.c it., 66 Ibn Kathir, al-Bida a, IX 104;
Abu Nu aym, opiglt., III 135; Ibn_Hajar, o .01t., 198.

5. Al-Zirikli, loc clt., Ibn al—Jardi loc.cit.: UaJ@l,
Da'ira, 795- al-Bustani, op.cit., 357; al-qQurashi,
op.cite., 205, al-Birri, al—Jawhara, 94; Donaldson,
op.cit., 111; Ibn Khallikan, op.cit., 269 Ibn Kathir,
Op.cit., 115; al-Dhahabi, op.cit., 75 Ibn Qutayba,
al-Ma~arif, 215; Ibn al-Jawzi, o .cit., 102; Hollister,
op.cit., 67.

6. Al-Ganjl, 0Pk, 454; al-Kisgburi, Rawdat, I, 201;
Donaldson, 10C. G1ite. cit.; Ibn al-Wardi, loc.cit.; al—?abari,
Dala'il, 80; Hollister, loc.cit. _

7« Ibn Khallikan, loc. 01t.; Wajdi, loc.cit.; Ibn al-Jawzi,
op.cit., 102; Hollister, loc.cit.

6. EI, art. "CaAll b. al-fusayn".

9. Donaldson, loc.cit.; Wajdi," loc.cit.; Ibn al-Wardi, loc.
cit.; Ibn Khallikan, op.cit., 269; Ibn Kathlg, o] .c1t.,
113; Ibn I;Iajaré op.cit., 198; Hollister, Shi~a, 67; Ibn
Qutayba, gil-~Ma~-arif, 215 Ibn al~Jawzi, op.cit., 1CZ2.




CHAPTER II

TUE ATTITUDES OF THE KUFANS TOWARD TIE THREE PRECEDING

TvEMs (CALT, HASAN AND HUSAYN)

This chapter will'concentrate on the Kufang'
negative reaction towards some of the actions of the
thres Iméms, CAIE, lHasan, and Husayn. In other words,
what the chapter intends is to give examples of the
treachery and disobedience of the Kufans as shown by

their behavicur in many events.

Such a study will be very helpful in understanding
an important factor inducing CA1I b. al-Husayn later to
adopt for himself a different policy and plans to those
of his ancesteors towards the politicel svents which tock
place in his time, such as the revolts against the
Umayyads. It should be emphasised, however, that a
detailed study of the events which took place during
the time of the first three Imams (their czuses and
results) is not contemplated, but rather it is intended
to give some examples proving the treachery and weskness

of the Kufans.

We must first clarify one important issue. The




. emphasls on the city of Kufa and the Kufans is on account of

many reasons, the two most important of which are as follows.

l. Kufa was the capital of the caliphate at the time

of Imam “A11 b, &bl TE11b and he had gone there because

he had partisans in this piace and also because his chief
strength lay in Iyaq.l After the murder of CUthmén, CA13
managed to keep the Iragis on his side, as they could have
been the most important source 6f aid and support for those
who had rebelled against “Uthman. It is important in
passing to explain the difference between the literal
meaning of the word §gifg and those people who became
known as Shi“ites. Literally, shi a means "followers",
"companions", or "party”.2 However, in practice it is
used to describe the followers or party specifically

of cAl-i.5 The shi a began as a minority party whose
leader was rejected by the other companions of the Prophet
Mupammad.4 Concerning the stance adopted by-the shi‘a

towards the first three Imams (°A11, Hasan, and Husayn),

it is difficult to actually call them Shi‘a, meaning the

l. Hodgson, The Venture of Islam,vol.l, 214; Trltton, Islam,
72; Schacht, Introduction, 16f., Dawud Nash at, 72.

2. Sell The Faith 102; Ibn Mangur, Lisan, VIII, 188
Tritton, Islam, 7 H Osborn, Islam, 152; Lammens Islam,
143; IFayzee, "Shi~i Legal Theories," in Law in the Middle
East, I, 114 Klelné The Religion, 115; Hughes, Dictionary
of Islam, art. "Shi a%; CAbd al-Hamid, Dirasat 9.

3. Seil, loc.cit.; Ibn Manzur, op.clt., 189; Fayéee, loc.
cit.; Osborn, loc.cit.; Tritton, loc.cit., EI art.
"Imama"; Nagr, Ideals, 149; Watt, Islamic PhllOSQpnx, 33
CAbd al~Hamld, loc.clt.

4. Hodgson, "How did the Early Shia become Sectarian?"
J.A.0.S., LXXV (1955) 1-13.




party of CAlﬁ.l For this reason we cannot use of them
the term Sni‘a before the year A.D.8742 end so it is
preferable to describe the followers of the first three
Imams as "proto-Shica".5 The native Iragis were then,
particularly in Kufa, mdre or less Shicite in character.4
It is important to note, however, that the Shicites,

or "Ali's followers and partisans5 in Kufa did not all
have the same degree of religious motivation. Some had
political aspirations and hoped to throw off the yoke

of Syrian domination.6 Some Kufans also looked to the
family of cAli as representing their independence, but
several factors conspired to give this sentiment an
emotional and moral, and therefore a reiigious turn.rF
They were not &n actual sect during the time of cUthmﬁn,
but they merely preferred cAlE and took their stand in
favour of him.8 More than that, the Kufans discovered
that the Umayyads' victory over them meant the victory

of the Syrians. As a result of this, they had lost their
independence and could no longer be regarded as leaders

of the Arabs. It could be said that they were Shi‘ites

l. Dawud, Nash'at, 68.

2. Watt, op.cit., 38f.

5. 1bid. o

4. Wellhausen, The Religio~Political, 95f.; EI , art.
"al-Husayn b. -Alj b. Abi Talib."

5. Jafri, Origins, 2; Hodgson, op.eit., 222; Wellhausen,
op.cit., 95; Elﬁcart. "Shi~a"; Hughes, Dictionary of
Islam, art, "Shi ah."

6. Jafri, op.cit., 178.

7. Hodgson, "How did the Early Shi®a become Sectarian?",
1-13; Dawud, og.cit., 68.

8. Hollister, Shi~a, 24. .
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of Iraq rather then Shi ites of AlI. Taking into asccount
their treachery with regard to the revolution of Husayn
and al-Mukhtar, their loyalty to Irag was expressed
1

through supporting the SAlids.

2. Kufa was the centre of shiite movements and it was
in and around Kufa that many events during the time of
the first three lmégg took piace, such as the mobiliz-
ation of forces by cAli for the battles of al«Jamal and
Siffin, the election and abdication of al-Hasan, and

2
the massacre of Karbala.

c, - S
I. The Caliphate of Ali b, abi Talib (A.H.40-63/A,D.

656-661)

Examples of some of the negative behaviour of
the Kufans toward some of “A1I's actions will be given
here to show the degree to which their treachery and

disobedience had reached.

A. The Occasion of Raising the Qur'an in the Battle of

Siffin (A.H.37/A.D.657)

It is said that when it was realised that victory

l. Al-Duri, Mugaddima, 63f.
2., Jafri, op.cit., 10l.




was very close for cAli's army in the battle of §iffin,
CAmr b. al-"As advised Mu awiya to fasten copies of

the Qur'an on the spearheads to stop the battle and to
let the Qur'an decide between them.l °a11 tried to
tell his army that thisrwas a trick devised by Mucawiyg,
but he was so under threat that the versions record

how A1l was forced to accept not only the arbitration
itself, but also the person af the arbiter, Abu Musa

c - 2
al-Agh ari.

This story has been criticised by many Western
scholars, including Well, Dozy, and Brunnow. They suspect
that there were traitors on both sides and they speak
about the role of almAshcari and accuse him of treachery.S
Brunnow said that the sudden change which occurred in
cAli's army must have been brought about by more than
one circle and he further considered the Khawarij to be
Bedouin.4 However, Wellhausen has criticised most of
their comments on Abu Mikhnaf's narration about $iffin.5
Watt also suspected some elements in this story and said
that it is unlikely that many copies of the Qur'an
existed at this period.6 One copy, however, would have

been sufficient for the exercise.

1. Al-®Ashshi, Imam, 23; al-Khatib, CAl3 b. Abl TElib, 478;
Osborn, pge.ut, 117; Sell aP'odﬁ“, 104; watl, Formative,
13; al-Baladhuri Ansab I, 323; Tabari Ta' rikh vV, 48;
Hittl, History of Syrla, 432; Hollister, oP- Gk .., 1l.

2, Jafri, op.cit., 122; Hodgson, op.cit., 214f,; Cambridge
History of Islam, I, 70; Muir, The Callphate, 276-8;

Ibn al-Athir, al-Kamil, III, 316; al-Khatib, op.cit., 498.

3. Wellhausen, op.cit., 6. ”

4. Ibid., 11.

5. Ipbid., 5-16.

6. Formetive, 13.

!
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As stated at the outset, the detailed study of
what exactly happened at Siffin is not our purpose.
- What is, however, the important issue is the fact that
the armies certainly withdrew and arbitration took place.
®A131 was forced to sccept the arbitration itself and he
was later compelled to appoint Abli Musd al-Ash ari as
his arbiter in the negotiatiqns.2 Because of this
situation, cAlI was asked,

"Jould you agree to summon Mu®awiya to two

arbiterse™

He replied,
3

"That can I do? I have been forced to do so."

In order to demonstrate the moral weakness of
the Iragi people at this juncture, a narrstion must be
cited here which was given by "Abd A1lah b. al- Abbas
when he was asked about the reason which induced CA1lI
to accept the arbitration. He said,

"The Iraqi people were tired of the sword and they
were terrified of it more than the people of Syria.
They were divided among themselves, so that when
Imam A1 saw their weakness, he was afraid that
they might desert him. Therefore he bowed to the

4
arbitration.™

1

1. Ibid.

2. Hodgson, op.cit,, 214; Jafri, op.cit., 122; Cambridge
History, 70; EI<, art, "CAli b. AbI Talib"; Muir, _
op.git., 264; Ibn al-Athir, op.cit., 317; al-Mas udi,
Murugj, III, 139.

3. Al-Baladhuri, epPdk, II, 337,

4. Ibid.
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To understand this situation better, it is
necessary to know something of the internal character
of the army and to what extent differences of views
had penetrated the ranks of "All's army. The army
contained, in fact, a number of theological fanatics,
who were ready to split hairs in matters of doctrine.
They were fighting for their beliefs and not for cAlE,
g0 that when any divergence abpeared between those
beliefs and the leader théy had chosen, their swords
would turn against AlI and in fact that is what actually

1
happened.

B. The Kufans' Refusal to answer his Call to fight

with him and their Lack of Incentive to fight

This 15 one of the important facts indicating
the absence of obedience and willingness to follow orders
which existed among ®411's followers, even though they
c¢laimed they loved him. When this professed obedience was

put to the test on the battlefield, it was found to falter

l. OBbOI‘n, '.O-P.‘..a&, ll5f.

in




the face of cowardice, fear, and laziness. On many
occasions, Imam ®211 summoned them to fight with him
and to prepare for battle, but they did not respond to
his call, So, for example, when Imam Al came from
the battle of al-Nahrawan, he called them to jihad, but
their reply was,
"0 commander of the faithful, we have run out of
arrows, our swords are blunt, our spears have lost
their heads, and most of them are broken."l
He repeated his call to them, but they did not make
ready, so he left them for a few days until he was in
despair of them. When again he asked them why they were
so slow in responding to his call, he discovered that
some of them were sick, others hated to go to war, while
only a few of them had the health and energy to fight.2
In one of his sayings, Ibn CAbbEs spoke of the reason
which led Imam 411 to accept the arbitration. He said,
"If there had been anyone with him willing to face
the sword, victory would have been near."5
Thus they were clearly unwilling to fight and to put them~
gselves to suffering on the battlefield. Because of their

lack of faith toward him, A17 s2id on one occasion

about the Kufans,

1. Ibn al-Athir, op.cit., 349; al-Mas®udi, op.cit., 158f.
2. Ibn Kathir,_op.cit., 349.
3. Al-Baladhuri, op.cit., 337.
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"When I order you to march against them during the
summer season, you say, 'This is the season of
intense heat. Grant us respite until the heat has
abated from us.' 4nd when I command you to proceed
toward them in winter, you say, 'This is the season
of intense cold. Give us time until the cold is
dispelled from us.' With all this fleeing from
heat and cold, by God, you will flee =even more

1
readily from the sweord."

IT. The Attitudes of the Kufans during the Caliphate of

sl-Hesan b, a1l

The lack of obedience and reluctance to accent
the call to fight against the Syrians will be examined
here, with examples cf the coolness of the Kufans toward
the actions taken by Hasan b. A11. It is said that
when al-Hasan appealed to the Kufans to march with him
against Mucéwiya, there was a poor response and there
was & lack of enthusiasm on the part of his followers.2

More than that, some of his army rose mutinously upon

him. They rushed into his pavilion and plundered his

l. Jafri, op.cit., le4. _ _
2. Ibid., 148; al-Baladhuri, op.cit., 32; al-Mufid, al-
Irshad, 1&9; EI®, art., "al-flasan b. CAli."
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1
tents, even taking away his prayer-mat.

The most important example of opposition against
him occurred when he was exposed to an attempted murder
by a2 man called al-JarrEp b. Sinan, a Kharijite. Coming
up to al—?asan? al—Jarrap stabbed him in the thigh with
a sickle and the stab-wound almost reached the bone.z
It severely affected his heaith, although it was not

S
fatal.

Again, soon after the abdication of Hasan, many
of his sincere followers, who were followers of his
father, came to him, blaming him for his abdication
and saying evil'things against him. For instance,
Sulayman b. Surad addressed him,

"Peace be upon you, O you who humiliated
the Muslims."4 |
Further, another man, called Abl “Umayr b. al-Natl, said

5
to him exactly the same as Sulayman had said.

1. Al-Isfahani, Magatil, 41; Muir, Annals, 149; idem,

' The Caliphate, 290; Ibn Kathir, ~op.Cik.., VIII, 14;
al-Baladhuri, op.cit., 35; al-Tabari, Ta'rikh, V, _
159; Ibn al-Athir, op.cit., 404; Ibn CAsakir, Tahdhib,
Iv, 223, _ - _

2. Ibn Kathir, op.cit., 1l4; al-Baladhuri, op.cit., 35;
Ibn ®Asakir, loc.cit.

3. Al-Tabari, op.cit., 162. -

4. (Pseudo-)Ibn Qutayba, a%-Imamﬂ, 1 , 260. For a
further example, see EI<, loc.cit.

5. Ibn Kathir, op.cit., 19.




15

It was also said that one of the reasons for
él—ﬁasan's abdication was that the defections had been
frequent in the last years of his father's caliphate
and had even increased during his own! Thus he could
not rely on his soldieré, who had little will or desire

1
to become involved in a fight against the Umayyads.

IITI. The Actions of the Kufans during Husayn's Revolt

From this revolt, we may see solid evidence of
the treachery of the Kufans towards al-Husayn D. CAIE.
The Kufans invited Husayn after Mutawiya's death to
lead a revolt against the Umayyads and they wrote him
many letters asking him to accept their demands.z
Many zealous Shiites, like Sulayman b. Surad al-Khuza i,
went to Husayn and were followed by others.3 The Kufans
wrote in one of their letters,

"The pecple are awaiting you and they will
not accept anyone beside yourself. So
hurry, hurry'"4

C -
Thereupon, Husayn sent his cousin Muslim b. Agil to

1. Eli, loc.cit.; Ya®qubj, II, 256.

2. EI”, art. "Husayn b. All“' Wellhausen, op.cit., 105;
Cambrldge Hlstory, I, _81; Jafri, op.cit., 177; godgson,
op.cit., 219; al-Blrrl, alﬁJawhara, 42; Ibn “Asakir,

op.cit., 338; Watt, Islamic, 20; Hitti, op.cit., 450;
Ibn Tigtaga, al-Fakhri, 139; Osborn, op.cit., 124.

Oe Wellhausen, loc.cit.

4. Al-Tabari, gp.cit., 353.:




Kufa to prepare the way for him and to test the climate
1
of opinion.

It seems that the treachery of the Kufans had

spread among the people; so that many were warning
Husayn and advgrting him to the danger of their treachery.
For example, Abd Al1Eh b. al-"Abbas told him,

"I am afraid for you in tﬁis attempt to kill

you, because the Iraqi people are deceitful.

So do not go near them."2
8imilarly, the poet al-Farazdaq told him that the hearts
of the Ifaqis were for him, but their swords were against

3
him.

The first act of treachery occurred when 12,000~
18,000 paid allegiance to Muslim b. CAqil,4 but when
cUbayd Allah b. Ziyad appeared in Kufa, the Kufans
were cowed by the Syrian governor even before he arrived.
Nobody remained with Muslim and he was killed, isolated
and without any support for those who paid allegiance

5
to him.

1. Wellhausen, loc.cit.; Elg, loc.cit.; aleabarl, op.cit.,
347; Ibn_~Asakir, op.cit., 338; Ibn Tiqtaqa loc.cit.

2. Al—Tabarl, op.cit., 383.

3. Ib1&.,2586 Ahmad, ‘al-Khilafa, 160; al-Birri, 0p.Cit.,
42; EI loc. C1t., Jafri, 09.c1t., 184.

4. A1-°EQqad, Abu, 55; Ahmad, op.cit., 159; Jafri,
op.cit., 182; al-?abari, op.cit., 575 Ibn Asaklr
op.cit., 558. -

5. A1-Aqqad, op.cit., 59; Ibn ®Asakir, op.cit., 339;
al-Birri, op.cit., 42; Wellhausen, op.cit., 108 Jafrl,
op.cit., 183; Muir, The Caliphate, 323; al- Tabarl,
Op.Cit., 578; Ibn ?iqgaqa, op.cit., 159.




When Husayn discovered the treachery of the .
1
Kufans, he tried to remind the Kufans of the support

- they had promised and he reminded them of his honourable

2
status as the grandson of the Prophet Muhammed, but

they did nothing and he did not receive the support
he expected from them.5 This was their second act
of treachery. After this, he fought with his small
band of followers until he was killed on the 10th

4
Muharram A.H.61/10th October A.D.680.

IV. Conclusion

In general, the chain of events which took place
during the time of the first three Imams (°A1I, Hasan,
and Husayn) and the way in which the Kufans reacted
towards some of the Imams' actions, shows us clearly
that the Kufans reacted negatively on many of these
occasions. Treachery, lack of desire to fight, and

disobedience to orders were some of their characteristics.

1. E;d, loc.cit. -

2 Jagri, op.cit., 186-190; al-Tabari, op.cit., 403;
EI*, loc.cit,

3. Sell, op.cit., 106; Cambridge History, I, 81; Watt,
"Shi'ism under the Umayyads," J.R.A.S. (1960) 158-
l7g;idem, Formative, 40f,

4. EI”, loc.cit,; Jafri, op.cit., 192; al-Tabari, op.cit.,
453; Ibn CAsakir, op.cit., 540; Watt, Islamic, 20;
Tritton, Islam, 72; Ibn Tigtaqa, op.cit., 140; Csborn,
op.cit., 121; Hitti, op.cit., 450; al-Birri, op.cit.,
44.
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OQur aim in adducing these examples is prelininary to

our examination later of the guestion whether S41i

b. al-Husayn benefited from the experience of his ancestors
with the Kufans or not., This study will also help us

to understand the wisdom behind the poliitical planning

of ®A13 b. al-jusayn and his attitudes towards the

political events which took place in his time.
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CHAPTER II1

GENERAL THEORY CONCLRNIKG cALI B. AL-HUSAYN'S

POLITICAL STANCE AND PLANNING

After we have studied what hanpened to the three Imams
who precedsd 417 b. al-Husayn in their relations with
the Kufans, especially those who claimed that they were
5hi®ites, a general theory will be formed to interpret
the stance of CAl1 b. al-Husayn towards the political
events of the time. This theory will alsoc be the basis

on which to understand his politicel thoughts and stsance.

In/ view of the stance of the Kufans toward the
three prévious Imams, it was inevitable for “a11 b.
&l-Husayn, or indeed for any wise person, to take a
specific stance towards those people and their behaviour.
In other words, those people were not sufficiently capable
of engaging in warfare or rebelling against the Umayyads
because such a task would reguire a major force, large
numbers, and a high standard of military expertise. A4s
already mentioned, a general theory will be formed in
order to explain the reasons why cAlf b. al-Husayn |
adopted his particular stance and the wisdom which lay

behind it. Hence, this theory will be used to understand




c -
Ali's political attitudes. Ve may consider it in

aspscts.

l. Forming a Genuine and Clear Picture of the Status

of the Shi‘ites and their Supporters

It is obvious from some of CAli's sayings that
he had & clear picture of the status of the Shi‘ites
during his time and studied the =situation objectively.
He also analysed the situation of the two political powers

of his time: the Umayyads and the Zubayris.

It is reasonable to suggest that the first stage
in implementing a political and planned work through
the people 1s an analysis and determination of the strengths
and wegknesses in the socliety concerned. This evaluation
must be free from emotional pressures and should be
undertaken logically and objectively. It should not be
pursued on a basis of imaginations and unrealistic visions.
An examination of some of CAlE's traditions leads us to
the conclusion that such an evaluation of the situation

was indeed made by him.

One of the impertasnt traditions narrated by
c —
Ali b. al-Husayn in which he snalysed the situation and

the status of his supporters and the standard required
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of them to undertake jihad against their enemies is as
'follows:
"CAbbad al-Basri saw “A11 b. al-Husayn on the way to
Mecca and he said to him: 'O €A1 b. al—ﬂusayn, you
have forsaken i;gégrand its difficulty and you have
taken up the hajj and its easiness, while God (may
he be exalted and magnified) said, "God has bought
from the faithful their éelves and their money that
they might obtain heaven, that they might fight in
his way, and that they might kill and be killed" and
he concluded, '"So proclaim the glad tidings to the
believers."' Then CAll answered him, 'If we see
those who have been described in the verse, jihad
with them will be better than Qgij.'"l
This saying of ®A13 b, al-Husayn specified in very clear
terms to what extent ©All had analysed the people of that
time and their abilities to stand in jihad. CA1I evidently
looked for people with the same characteristics as those
described in the Qur'anic verse cited by CAbbad al-Basri,
viz,:
"...those that turn to God in repentance, that
serve him and praise him, that wander in devotion
to the cause of God, that bow down and prostrate
themselves in prayer, that enjoin good and forbid

2
evil, and observe the limits set by God."

1. Ihtijaj, I1II, 44; Bihar, XLVI, 116.
2« Surat al-Tawba, 111f.
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In other words, 411 is concentrating heavily on the piety
o1 the supporter and not only on his claim that he is ready

to degliver himeel! to the cause of Ccd.,

¥ith this consideration, we may understand the reasons
for some acgpects of CAlE's behaviogr, such as his not taking
any political part in the eventé occurring in his time, or
leading end participating in any kind of revolutionary
movement against the Umayyads, even though such revolutions
were pursued against the dynasty which killed his father and
his family in Karbala. Moreover, this attitude caused him
sometimes to declare and acknowledge to the Caliph directly
that he himsell zept apart from such movements and had nothing
to do with them. This is exactly what happened when “A11
sent a letter to Yezld during the lMedinan revolution, telling
him that he did not enter in or join with what the peorle

1
had become involved in, i.e. the revolution.

In enother tradition, we are able to perceive the
lack ol supoecrters of the Ahl al-Bsyt who were available
during the time of CA11 b. al-Husayn. This tradition is as
follows:

"MAlik b. Isma il told us: 'Sanl b. shu®ayb al-Nahmi
narrated...froem al-Yinhdl, i.e. Ibn CAmr, who said,

"I entered into the presence of °a11 b. al-Husayn and

1. Taberi,VI, 484f.; Ibn al-Athir, IV, 112f.




1 s=aid, 'How are you...?' He answered, 'I heven't seen
any old man (shaykh) like you from this area who does
not know how we are. Since you do not know, I am going
to tell you. Ve became awmong our own pGOplellike the
Israelites (Banu Isra'il) among the Egvptians. They
were killing their mele children and letting their
females live. Qur Shaykh and ﬁayyid 1%417 b. abi Talib]
was sworn at and abused feom the pulpitsin corder to be
1
friends of our enemiegg, '™t
This narration alsn shows us CAlﬁ O al~ﬁusayn's evaluation
0f the situation in his time and the attitudes held toward
the Ahl al-zeyt, like killing the males and keeping the
femsles alive, aond cursing “A13 b. &b TAlib. The most
importsnt fuct in this narration is that such an unsavouby
Sltuation would not have arisen if there had been many sincere
lovers and supporters of the Al al-Bayt who were ready to
sacrifice themselves in the cause of Cod and who were ready
to continue treir fight until the defeat of the Umayyads.
If such supporters of the Ahl al-Bayt had been available,

the Umayyads would have heszitated to act as they did.

It is importsnt to emphasise here the necessity of
continuing the fight until the absolute defeat of the Umayyads,
because CAlE b. al-Husayn knew that if this object were not

attained, the Umayyads would regard the rebellion as a useful

1. Ibn se®a, ee.cik., v, w19t; al-kh"arizni, ep.dk, 11, 72.

—_— Y
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vretext for killing himself and his small, sincere band
) ; . . . . =C,
cf follewers, and for changing the situation of the Shi“ites

for the worse.

. . (S

The precsding discuseion has been centred on Ali's

. * =C. R . . N
evaluation of the Shi ites of hie time, but we have to enguire
further about bisz evalustion of the two main political powers
whicih were founded in his time, i.e. the Zubayris and the
: _ C - .
Umayyads.  In other words, we need to know what A1l thought
acout these powers and whether he esteemed them weak enough
to be delfeated ezsily or strong enough to necessitate a

well-planned and assiduous campaign.

such and svaluation would be very helpful in enabling
us to uncerstand the peolitical posture and thourhts of €413
L. al-Husayn and his reaction towards the events taking place
in his time. Yor example, if we suvposed that Al1I's
evaluation of the Zubayrisg' poewer was that it was very weak
ard might be defented easily, this supposition might suggest
to us further thet he considered the feasibility of leading
a revolt agalnst 1t or at leasst of sending his followers to
revolt while he anncunced publicly his support for such a

revolt.

C.._ = - ‘ - .
Ali's evaluation of the aubayris' strength may in

fact be deduced from the following tradition:
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"Aou Jamza al-Tlumall said, 'I came to SA1I b. al—ﬁuéayn
».obid nim salam and prayed for him. Te returned my
gglém, prayed for me, and pointed to a wall belonging

to him. He said, "O Abu llamza, do you see this wallv"

I answered, "Yes, O son of the Prophet Muhammad." He

sald, "Cne day I lesned against it when I was in sorrow.

A well~ dressed man with a good countenance looked at my

face and said, '0Q Sk D al-Husayn, why do I see you

in sorrowy Is it because of' this life {dunyal? Sub-

cistence is available; the bad and the good eat of it,'

1 said, 'It is not on account of this life, as you say,

that I am in sorrow.' He continued, 'Is it because of

the afterlife [akhira]v It is a truthful promise

ordained Ly the almighty Lord.' I replied. 'It is not

on account of’ this, as you #ay, thet I am in sorrow. '

Then he asked, "hy are you sorrowful, CAlE?' I said,

'T am afraid of the discord L fitna] of Ibn al-Zubayr.'”'"l
Tris tradition demonstrates that A1 was perturbed by Ibn
al-Zubayr's movement in Hejazn. Such anxiety would not appear
11" the latter's power were weak, but it arose because it was
in fact very strong, so that CAII Peferrea to it as a fitna,
meaning that it was a trial and a tribulation for his Tollower:
and the shi%ites. This understanding of CAlE's evaluation
of the power of Ibn al-Zubayr is very important in establishing

the reason far the stand taken by CAlf later on when the

A—r— e e

1. avumfbym, of.cik:, 111, 134; Ibn Kathir, _op.cik. . 1x, 1137,
al-tla jlisi, op.cit., ®7: Ibn al-3abbrgh, al-lusul, 189;
al-Ganji, _ep.cit., 150; al-Qurashi, op.cif., 179;

al-Mufid, Amali, 127; al-Sadug, al-Tawhid, 374.
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conflict broke out between his uncle Muhammad b. al-
Hanafiyye and Ibn al-Zubayr, an occasion when the latter
expressed his resentment for Imam Al b, abi Talib

and the Ahl al-Bayt.

e must also consider CAlE's evaluation of
the Umayyads' power, because fhey represented the most
important suthority and they were in fact the party
who killed his father in Karbala. In other words,
°417's estimation of this power would provide him with
a firm foundation on which he might proceed to shape
his thoughts and attitudes toward the political events
concerning the Umayyads which took place in his tims.
Such an awareness of the abilities of this power and
its strength would be of great assistance to him in
his future political planning. %ould he, for example,
decide to rebel against the Umayyads like his father
had done before him, or would he espouse for himself
a different course far removed from the way of those

who favoured revolution?

It is well known that the Umayyads became very
strong after they had killed Imam Husayn, who was the

centre of opposition con account of the political and




spiritual value he represented as the only rem8ining

son of the Prophet's daughter. In his time the Umayyads
1

.C
pursued a very hard policy against the Shi a, particularly

during the reign of al—ﬂajjéj,who was well known for
his deep enmity towards the Shica. From the previously
cited tradition transmitted by al-Minhal b. _Amr, a
general impression of Ca1i's evaluation of the Umayyads
may be deduced. He there szid that they killed the

men of Ahl al-Bayt, let the women live, and cursed

Imam cAli. This indicates that the Umayyads were very
strong at that time and this violence, mentioned in the
tradition, was evidently one aspect of their strength.
If they had not been strong, they would not have had the

courage to act as they did, at leasst not publicly.

Thus, these three evaluations taken all together
formed an important basis for €413 b, al—ﬁusayn's future
planning and played an effective part in governing his
particﬁlar attitude towards the political events. The

inter-connection of each evaluation and the effective

part which each played among the gthers must be emphasised

1. Dawud, Nash'at, 83; Nasr, Ideals, 154,
2. Dawud, lgc.cit.
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here. For example, Ali could not rebel in the time of
the Umayyads' weakness if sufficient opposition of the

right calibre were not available.

2, ®A11's Political Methods and Planning

In view of the considerations outlined in the
preceding section, it is clear that it was vitally
important for °a11 b. al-Husayn to take a different
approach to circumstances than was adopted by the previous
Imems. His method adopted may be deduced from a study
of his attitudes and sayings. It is necessary here to
state the basic concepts involved in "Ali's stance so
as to form & theory about his method and way of planning
to deal with these events. The details will be discussed

in the following chapters.

In this theoretical examination, his method
and manner of dealing with events and the authoritative
role he played within society will be studied and analysed.
It is necessary to divide this study and analysis into

two sections, dealing respectively with CA1I's policy




towards revolution and his attitudes towards leading
or participating in any political movement, and his
‘inter-reactions with the people so as to play a positive

role among them.

I

A study of ©al1i b. al-Husayn's life and sayings
indicates that he kept himself far away from any political
movements and did not allow himself to be made the centre
of any such movement,1 like the rebellions against the
Umayyads. MWoreover, he d4id not permit his name to
become associated with any revolt,2 nor did he express
publicly any kind of sharp criticism of the Umayyads
or the Zubayris and their behaviour through which he
might have become known as an eneny to them. It should
be noted, however, that cAli's apparent lack of support
for the rebellions, or lack of open condemnation of the
Umayyads or Zubayris does not mean that there were no
hints made by him against the Umayyads or others. These
hints were made indirectly and expressed in general

terms, so that no one could claim for certain that °a11

meant one thing or another. CAlI sought mainly to voice

1. Watt, Islamic Philosophy, <3f.
2. HOlliStEP, O .Cit., 67.
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these hints through his adiya (supplications) and prayers
to God. In this way, he d4id not give his enemies any
opportunity to accuse him of discussing political matters
or of ranging himself in opposition, since ggfél and prayer
to God were not prohibited in any way. The most important
feature of these hints was, however, that his supporters
understood them in a way which inspired hatred for the
Umayyads and their behaviour. For instance, A1l spoke

in one of his ggfllg about oppressions in general and he
asked God to deflect their trickery away from him. He also
asked God to support him against those who oppressed him
and to make it difficult for his enemies to oppress him.l
In this ggiél, °a11 did not mention any particular name

or political group. Indeed, the matter he spoke of (i.e.
oppression) might affect every person throughout human
history. 1In effect, his enemies would consider this as a
saying directed against oppressions in general and not
themselves, while cAﬁ's devotees and supporters would under-
stand it in a different way and would regard the Umayyads
as the oppressors under accusation. A study of CAli's

political thought concerning oppressors will be made later.

In general, °A17 adopted for himself a different
method in reacting with events and people and he abandoned

the revolutionary goal.

l. Al-Sahifa, du®a' no.1l4.




617 b. @l-Husayn sought in three main ways to play
@ positive role in influencing the people, spreading Islamic
concepts, and winning them tc his gide as sincere followers.
These three activities of Cﬁlf are well known and are outlinped

b S l oW

(i) His first inclinztion was to spread Islamic

heliefs and concepts among the peoprlg, He did this in order
]

to make the Islanic society strong (Spiritually) and to
cu.tivate sincere believers of true Islem. In other words,

ne wanted to raise the standard of faith (Eﬁég) o' the Nuslims
and to spresd the true Islumic insiructions without any kind
ol deviation. His work was based on the science of Jjuris-
prudence (£iqh) and tradition (hadith) and the propagation

of the concept of imama and the Imams.

CAIE b. al-lHusayn was well know for his ability in

Isiamic learning and he held a study circle in his house
to teach Islam. Cne of his students was Ibn Shinhab al-ZuhrE’
who.joined hig circle in Hedina., Al-Zuhri himself narrated
an important story showing “A1T's aspiration to spread Islamic
teachings and also his scholarship in Islamic learning.
Al-Zuhri narrates:

"Once, while we were waiting for the lecture of CA11

b. al-Husayn, he came ani asked me what we were discussing
) E ’
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among ourselves. I told him that we were talking about
fasting (sawm) and informed him that my colleagues and
I were of the opinion that the only obligatory fast
was during Ramadan. [Hearing this,] he said, '0 al-
Zuhri, what you said is not correct. The fast (sawm)
is of forty kinds.'"

1
®A11 then apprised him of all the kinds of fasting.

We find additional evidence of ®Ali's learning and
desire to spread Islamic concepts among the people in what
the scholars (‘ulamd') said about him and about his know-
ledge. For instance, Ibn 5a°a said:

"CA11 b. al-Husayn was confident, well respected,

2
and a great narrator (kathir al-hadith)."

The term kathir sl-hadith, used to describe the Islamic

learning of °Al1, means not only that he spoke profusely, but
»

that he narrated many traditions from the Prophet Muhammad.

Ibn Hajar al-®Asqalani records another saying:
"Al—ﬂakﬁm said, 'I have heard Bakir b. Darim narrate
from some of his teachers (shuyukh), from Abu Bakr
b, abl Shayba, who said, "The more correct a chain
of transmitters (s&nid) among others is al-Zuhri, from

3
°411 b. al-Husayn, from his father, from SAlI."'"

1. Abu Nuaym, op.cit., 1l41f.
2. Ibn sa®d, op.cit., 222.
3. Tahdhib, VII, 305.




This saying demonstrates the degree of confidence which
scholars placed in the traditions narrated by "A1lI b. al-
Husayn, indicating also that these traditions were felt to

be narrated accurately without any error or deviation.

(i1) ®A1i's second inclination was towards personal
piety, as reflected in his own religious devotion and method
in Islamic observances (°ibadat). The multiplicity of
traditions about his assiduity in prayers, his fasting,
his piety, etc. and what scholars sald about his devotions,

all testify to this general characteristic.

Ibn Sa°d said of him:

_ 1
wCa13 b. al-Husayn...a prominent man, honourable, pious."
Al-Zuhri, who was one of his contemporaries, also sald of

him:

"I have not seen any man of the Quraysh more pious
2
and better than he."

One of the most important features of “A1l's piety was his
practice of the ggiél, for whicﬁ he was well known. Although
this is a matter of perscnal devotion, reflecting the relation
between an individual and his God, it is nevertheless mentioned
here as one of cAl_i's ways of reacting and communicating

with the.people; this on account of two reasons. Firstly,

l. Op.cit., 222.

2. 1bn Hajar, op.cit., 305; Ibn Khallikan,  Op.¢ik, III,
267; Ibn Kathir, op.cit., 109.
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we may conclude from what scholars said about his devotion
that they admired his character, so that his piety must
have had a poslitive effect upon his contemporaries and
others who knew his devotions. The upshot would be that
people came to regard °411 as an ideal character to be
imitated in théir own lives. By such influence, cAl-i
sought to increase the standard of faith and to nurture

a group of followers through whom he could spread his
thoughts. Secondly, the ggiél was an important channel
through which A1 might spread Islamic beliefs and

communicate with the people.

(iii) ©A1i's third way of communicating with

the people was by means of social inveolvemsnt. This

concerns his role in direct and open relations with the
people and his way of communicating with them. This
activity is seen most clearly in the great number of
narrations recording his aid for the poor in gifts of
money and food and in his efforts toward the manumission

of slaves.

c. -

Generally, Ali sought to exemplify Islamic manners
by his actions and deeds. These acts of social concern
were the most important means of communicating with the

people and gaining followers; this for two reasons:

(a) It is a practical involvement, so that people may feel




This saying demonstrates the degree of confidence which
scholars placed in the traditions narrated by cAl-i b. al-
Husayn, 1indicating also that these traditions were felt to

be narrated accurately without any error or deviation.

(ii) ®Ali's second inclination was towards personal
piety, as reflected in his own religious devotion and method
in Islamic observances { _ibad&t). The multiplicity of
traditions about his assiduity in prayers, his fasting,
his plety, etc. and what scholars ssid about his devotions,

all testify to this general characteristic.

Ibn 8a°d said of him:

"®a17 b. al-Husayn...a prominent man, honourable, pious.”l
Al-Zuhri, who was one of his contemporaries, also said of
him:

"I have not seen any man of the Quraysh more plous
and better than he."z
One of the most important features of “AlT's piety was his
practice of the ggiél, for which he was well known. Although
this 1s a matter of personal devotion, reflecting the relation
between an individual and his God, it is nevertheless mentioned

c _
here as one of Ali's ways of reacting and communicating

with the'people; this on account of two reasons. Firstly,

l. Op.cit., 222. - .
2. Ibn Hajar, op.cit., 305; Ibn Khallildn, _Op.cik, III,
267; Ibn Kathir, op.cit., 109.
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we may conclude from what scheolars said about his devotion
that they admired his character, so that his piety must
have had a positive effect upon his contemporaries and
others who knew his devotions. The upshot would be that
people came to regard cAlE as an ldeal character to be
imitated in théir own lives. By such influence, CAIE
sought to increase the standard of fsith and to nurture

a group of followers through whom he could spread his
thoughts. Secondly, the ggfél was ahn important channel
through which CAli might spread Islamic beliefs and

communicate with the people.

(iii) ©A1i's third way of communicating with

the people was by means of sgcial involvement. This

concerns his role in direct and open relations with the
people and his way of communicating with them. This
activity is seen most clearly in the great number of
narrations recording his aid for the poor in gifts of
money and food and in his efforts toward the manumission

of slaves.

Generally, cAl':TL sought to exemplify Islamic manners
by his actions and deeds. These acts of social concern
were the most important means of communicating with the
people and gaining followers; this for two reasons:

(a) It is a practical involvement, so that people may feel
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its effect and react to it more thun they might to any
theoretical claims upon their interest. For example, if
someéone delivered many lectures on loving the poor, but

did nothing to actually relieve their plight, his talks

would not be effective and would indeed be counted worthless.
By contrast, if éuch a thecoretical stage were followed by

@ practical programme of aid, péopie would react favourably
towsrd such a man and would follow him. CAIE b. al—ﬁusayn
did indeed practise what he preached on supporting the poor.
(b) 1T €417 hed merely tried to gather a group of followers
around himself ard to demonstrate openly his opposition to
the Urmayyads by calling such dissident meetings, such an
activity would have been interpreted by the Umayvads as a
move directed against themselves and they would consider

“411 to be the lcader of this inimical movement. This would
be a sufficient pretext for the Umayyads to kill cAli and his
sincerc followers. On the other hand, the way that _Al3
actually pursued in influencing the people could not in any
way be interpreted as an attempt by CAlE te form an opposition
party, since the kind of social work that A1l involved nimself
in wags that which every Muslim wzs ordered and advised to do.
Thercfore, the Umayyads had no moral right to prevent cAli
from supporting the poor or manumitting slaves and they would
not have been forgiven by the people if they had tried to

prevent him from so doing.




In conclusion, Irom the above considerations relating
to SA1i's cltitudes towards the political movements and his
methods in inter-reacting with the people, a general theory
hzs been formed by which we can understand his stance towards
the nolitical events and the reascns for such a stance.

Faced with the situstion in his time and the strength of the
power groups, CAlE kept himself from any revolution and any
obvious politiesl role. Instead, he chose for himself three
ways ol involving himself with the peonle in order to spreagd
Islamic concepts and gain followers. Tt has been shawn that
these three avenues of influence concerned his activity in
Iclamic learning, piety, and practical sccial concern. Our
gim here has been simply to state the genecral features of

c -
Ali's way of life, leaving the details for further study.
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CHAPTER IV

& -
ALT B. Al—BUSAYN'S POLITICAL ATTITUDES CONCERNING

THE REVOLUTIOLS AGAINST THE UMAYYADS IN HIS TIME

After having examined the Kufans' attitude towards the
three preceding Imams (cAlf,Aﬁasan, and Husayn) as well
as CAIE‘S political thought with regard to the Kufans'
attitude, the following chapter will attempt to examine
the outworking of ©Ali's thought with regard to the
political movements of his time. These political move-
ments came to expression in the revolts which broke out
against the Umayyads in the time of °a11 b. al-Husayn.
The revolts with which we are concerned were those of
the Medinans, the Tawwabun, and al-Mukhtar. Some historical
background will be given to each movement before tracing

©Al1i's personal attitude towards each of these revellions.




®AL7 B. AL-HUSAYN AND THE MEDINAN REVOLT

J. Introduction

The Medinan revolt will be studied in terms of its back-
ground, its causes, and the actual events which took
place. In conclusion, CA1i's attitude towards the revolt
and his role in it will be examined in order to verify
whether he had any role directly or indirectly in its

conduct.

Il. The Causes of the Medinan Revolt

A, It is impossible to separate what happened to
Imam Husayn in Karbala (& massacre, with the capture of
his household and slaughter of the‘men) and what happened
laﬁer in Medina, the city of the Prophet Muhammad. The
ugly murder of Imam Husayn, the son of Fatima, and all
the events of Karbala made a great impression on the life
of the Muslims, especially the Muslims of Medina, who had
heard Muhammad telling them of his love for Imem Husayn

whom he referred to as the master of the youths of paradise.




Moreover, the Muslims of Medina witnessed the affection
6f Muhammad shown towards Imam ﬁuséyn and the special
care he took of him. All of this played a major part

in the discontent shown towards Yazid b. Mu®awiya and
finally resulted in the rebellion. Thus, al-Mas §dl
indicated in his discussion of the events of this revolt
that one of the reasons for the rebellion against Yazid
b. Mucéwiya was the slaughter of the son of the daughter

1
of the Prophet of God.

B, The personality of Yazid: After the murder of

Imam Husayn, Yazid recognised the seriousness of the
situation and how it had a deep effect on the citizens
of Medina. He further recognised that Medina was on the
point of a major upheaval which could not in any way
bring him pleasure. Because of this, he began to take
a soft line with the people of Medina and sought to come
close to them by answering their demands. $So, for example,
they asked him to dismiss al-Walid b. chba, Yazid's governor
in Medina, and to send them another one. The letter
demanding this was written by CAbd Allah b. al-Zubayr on
behalf of Medina's citizens and included these words:

"You have sent us another man who does not make

right decisions and does not listen to a wise man's

1. Al-Mas®adi, Muruj, III, 267.




advice. If you should send us an amicable and
well-behaved man, he would make the difrficult
matters easy and would gather what has been
scattered. BSo, please consider this matter which
affects our relatives and everybody."l
Yazid did not hesitate to accept this demand. He dismissed
al-Walid b. “Ugba and replaced him with “Uthman b. Muhammad
b. abi Sufyén.2 Evidently, by responding to these demands
ina benevolent fashion, the éuthority of the Umayyad
throne was not in the least diminished. On the contrary,
such actions would strengthen the Umayyads by inducing the
people to forget what had happened to Imam Husayn in
Karbala. Moreover, Yazid warmly welcomed a delegation
from Medina, presented them withrmany gifts, and took
good care of them as his guests.!5 lNevertheless, when
they returned to Medina, instead of praising Yazid for
his hospitality, they cursed him and said,
"We have come from a man who has no [ respect for]
religion. He drinks alcohol, plays the tunbur [ a
long-necked, stringed instrument resembling the
mandolin), and invites belly-dancers to his court.
He also plays with dogs.”4

-C c- -
To the same effect, the Shi ite historian al-Mas udi also

l. Al-Tabari, Ta'rikh, VI, 479.

2. Ibid., 479f. _ _ e o

3. M. al-Amin, A yan al-5hi a, IV, sect.l, 487; al-Tabari,
op.cit., 480,

4., Al-Tabari, op.cit., V, 480. For similar comments on
his'moral depravity, see al-Amin, op.cit., loc.cit.;
Ahmad, op.cit., 16Z.
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indicates in his discussion of the revolt, that among

the reasons for the rebellion was the fact that Yazid

was openly drinking alcahol.l It is important to notice,
however, concerning Yazid's behaviour that many scholars
tend to doubt these reports, suggesting that they might

be the inventions of later historiographers, or at least
exaggerations. The. accusation brought against him may
perhaps be due to “Abbasid enmity,z We should also notice
here that Yazid was not the frivolous prince and thoughtless
ruler depicted by historiographers inspired by the rancour

3
of shia or the political fiends of Irag and the Hejaz.

C. The effect of the lamentation and crying oﬁ_i&li b.

al-Husayn for his father on the citizens of Medina: The

crying behaviour of “Al1 b. al-Husayn for his father Imam
Husayn and his family because of what had befallen them in
Karbala, played an indirect role in the disturbance of Medina's
citizens. His acts of lamentation were not overt and manifest
and he did not bring them obviously to the people's attention,
but the crying itself stirred the Muslims' emotions which were
gimmering beneath the surface and it was this outburst of
emotion which would push the people to rebel against Yazid. The
unremitting lamentation of cAl_i b. al-Husayn would arouse the
Medinans' feelings because of the special personality of the
murdered Imam Husayn, who was the son of the daughter of the

Prophet Muhemmad and who had lived among the people of Medina,

l. Op.eit., 267; Hitti,History of the Arabs,227;Sell,op.cit.,106.
2. See Muir, The Caliphate, J316.
3. See EI, art. "Yazid b. Mu awiya."
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being well known among them as the master of the youths of
paradise., Zven though some people had not been informed
directly by the Prophet himself of the special status of Imam
Husayn, they would have heard 1t from thelr fathers, brothers,
or neighbours, especially since the time which had elapsed
since the death of.Muhammad in A.H.1l was very short. The
death of Imam Husayn occurfed just fifty years after that of
the Prophet. Hence, the resentment and emotions of the
people of Medina were inevitably aroused against the murderers

of Imam Husayn.

The action of Al b. al-Husayn in lamenting,
discussing, and narrating the massacre of Karbala cannot
be dismissed as a minor provocation for the uprising of
the Medinan people against Yazid. To emphasize and remind
the Medinans that Imam Husayn had been wronged by Yagzid,
there was no better way than that adopted by °A11 b. al-

Husayn.

If °413 b. al-Husayn had spoken openly about
the wrong done to Imam Husayn, the evils of the Umayyads,
and the inevitability of the revolt against Yazid, it would
have given the Umayyads a clear excuse to kill him,
especially so, since the massacre of Karbala was near in
time and the Umayyads were in their full strength after

the massacre. His open speeches about the massacre would
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not have had enough efiect on the people and their impact
would not have endured long enough to bring about a
successful revolt before he in turn had been put to death,
but to lament his father and his household's deaths was

not forbidden and the Umayyads could not forbid him to

do so. It was a basic right and duty for any one to

mourn his father's death and nobody could stop it at

that time because the people ﬁould not accept it. Xurther-
more, the lamentation itself would not indicate any
political activity. Hence, cAli b. al-Husayn took the
greatest advantage in sincerely lamenting his father's
death, which was the only outlet available to him. This
hidden and disguised opposition did not give any opportunity
to the Umayyads to accuse him of playing a part in the
revolt. ©On the contrary, his behaviour led the commander
of the Umayyad army, Muslim ibn chba, to treat him very

well, as will be discussed later,

The traditions narrating the mourning of cAlE
b, al-Husayn for his father and his family are profuse.
Imém JaCfar al~§adiq said that the people who mourned
(continuously) were five and he mentioned Imam Zayn al-
®Zbidin as one of them. He said of him:
wCa17 b, al-Husayn wept over his father for forty
years and on every occasion they put food in front

of him, he used to cry until his servant said to him,




'Oh, son of the Prophet Muhammad, I am afraid of .

you that you might vanish away.' Imam réplied,

'l am only complaining and telling my misery to

God and I know from him what you do not know."l
In another tradition, Imam Sadig said that A1I b. al-
Husayn cried uptil the people began to worry that he might
lose his sight.2 In yet another narration, it is said
of Imdm Zayn al-"Abidin that when he used to take a drink
of water, he cried until he filled it with tears. The
people asked him about it and he said,

"Why should I not cry, when my father was not

allowed to drink water, which was allowed to

the lions and the beasts?"s
From the above narrations, therefore, it is clear that
°a11 b. al-lusayn played a major role in inflaming the

emotions of the people of Medina against the Umayyads,

a resentment which resulted in the uprising against them.

I1I. The Events of the Revolt

After the delegation of Medina returned from

their visit to Yazid, they described his moral depravity

l. M. al—Amln, al-Majalis al-Samiyya, I, 179; al-Majlisi,
Bihar, XLVI, 108 {where it is mentloned that he cried
for & 20 years), al-Sadug, al-Khisal, 248f.; Abu Nu®aym,

_op,ab, IV, 172; Donaldson, OF.cik- , 109.

2 Al-MaJllsi, loc.cit.

3. Ibid., 109
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as noted above. The Medinan citizens overthrew Yazid's

new governor in Medine, CUthman ibn Muhammad ibn abi

| Sufyan,l and replaced him with their own Amir, CAbd All3h
ibn ﬁangala.g After this, they surrounded all the houses
of the Umayyad familiesrin Medina,5 and exiled them from

the city.4

The Umayyads of Medina cried to Yazid to help and
5}
support them, whereupon Yazid called for a jihad and

appointed twelve-thousand men to form an army led by
Muslim ibn chba.6 He commanded them in these words:
"Summon the people | of Medinal] in three days.
If they respond to you..., otherwise fight
against them.”v
In another narration Yazid said,
"Summon the people | of Medinal in three days.
If they respond to you..., otherwise fight
against them. If you win the battle, ransack

8
Medina for three days."

1. Ibn al-Athir, oOP-Ck,, IV, 111; al-Tabari, op.cit.,

Vv, 480;_al-Amin, A°yen al-Shi’a, IV, sect.l, 487;
al-Mas udi, op.cit., 267; 1dem, al-Tanblh wa al- Ishraf
304; Ibn Kathir, op.cik. . VIII, 218,

2. Ibn al-Athir, op.cit., 111; (Pseudo -)Ibn Qutayba,
al-Imama, VI 528; al—Tabarl, op.cit., V, 480.

5. Al-Amin, A_yan, loc.01t., al-Tabari, 09.01t., 485; Ibn
Kathir, op.cit., 218; Ibn al—Athlr Op.cit., 111.

4. Ibn Kathir, loc.cit.; al—?abarl loc.cit.

9. Ibn al-Athir, loc.cit.

6. Ibid., 112; (Pseudo-)Ibn Qutgyba, op.cit., 329f.; al-
Tabari, o .cit., 484; al-Mas udi, Muruj, 267.

7. Al-Tabari,_loc,cit. B

8. Ibn’ al—Athlr, op.cit., 1l2.
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In anolher narration, Yazid said,
"Tf vou enter Medina, then put to the sword those
who try to deslay your entry or vrepare to fight
you. Kill their wounded and tlriose who run away

1
and never leave them alive,"

When Muslim eame to Medina; he gave the people
of the city three¢ days' notice as he was commanded by
Yazid. After the third day, he said to then,

"The commander of the faithful does not wish to
spill your bloed and so he orders me to give you

three days' notice. What then will you do? Are

you going to accept pssce [i.e. surrender to Yazid],
or will you fightg"

They answered,
"We are going to Tight."

He gzaild,
"Don't do that, but accept peace. We will direct
our purpose and exert our strength against this
infidel [i.e. Ibn al-Zubayr]."

They.replied,
"Oh, enemy of God, if you seek this | i.e. Ibn al-
Zubayrl, we will not permit you.”8

When he heard this from them, he realicsed that they were

1. (pPseudo-)Ibn Qutayba, op.cit., 330f.
2. 1bn XKathir, op.cit., S210f.
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not going to submit to his request, whereupon the Umayyad
: c

army, led by Muslim b. Ugba, came against the people of
Medina. This happened before the last three days of Dhu

1
al-Hijja, A.H.63.

A fierce battle was fought, with the victory
2
ultimately going to the Umayyad army. The army entered

Medina and Muslim gave his army permission to kill, ransack,
and rape for three days, as he was ordered by Yazid. Great
evil and widespread wickedness were perpetrated in Medina.5
Af'ter these events, Muslim took a pledge from the men and
women of Medina to be slaves to Yazid. Whoever refused

4
the pledge was killed.

IV. The Role of “A1I b. al-Husayn in the Events of Medina's

Revolt

€a11 b. al-Husayn retired from current political
affairs after he returned from Karbala and Syria to Medina.
He did not attempt to play sny overt role in the political

events occurring during his time, so as not to give any

1. (Pseudo-)Ibn Qutayba, op.cit., 342; al-Mas®udI, al-Tanblh,
305.

2. (Pseudo-)Ibn Qutayba, op.cit., 334. _

3. Ibid., 335; al-Mas“udi, loc,cit.; idem, Muruj, 267;
Ibn al-Athir, op.cit., 117; al-Tabari, op.cit., 491;
Ibn Kagpig, op.cit., 220; Ibn al-Tiqtaqa, op.cit., 142.

4. Al-Mas“udi, al-Tanbih, 305; idem, Muruj, 268.




opportunity to the Umayyad caliph to suspect him even

in the mildest way of leading a sedition.

This attitude must be clearly recognised in
this study of the role of A1l b. al-Husayn in this
revolt and in 6thers which took place during his time
against the Umayyads. By adopting a negative posture
toward these rebellions and disassociating himself
totally from them, 411 b. al-Husayn demonstrated his
foresight in seeking to protect the Holy Shari‘a as
well as his followers, even though he knew that some
of these revolts had an honest and noble aim, like

that of avenging Husayn's death.

In considering the current affairs of Medina
at that time, we may describe the role of “Al1 b. al-

Husayn toward this revolt as follows.

A. At the beginning of WMedina's revolt against the
Umayyad dynasty, cAlE b. al-Husayn sent a message to
Yazid declaring in it that he did not join with the

revolt and that he disapproved entirely with what the
1

48

people of Medina had done. As well as declaring directly

that he had nothing to do with this revolt, he also

1. Hollister, op.cit., 66; Donaldson, op.cit., 104.
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sought to extract from Yazid, before the matter spread
widely, an acknowledgment that he did not play any
.part in fanning the flame of rebellion against the
caliph. Thus, we find in Yazid's command to Muslim
ibn SUqba s recognitionrof thie stance of A1I b. al-
Husayn. MNore than that, Yazid commanded Muslim to take
good care of “a11 b. al-Husayn and to see to his needs.
He said to Muslim,

"Summon the people in three days. If they

respond to you..., otherwise fight against

them and if you defeat them, whatever you

find of money, armaments, or food, give it

to the army...And look towards “All b. al-

Husayn. Do not cause him any harm, take

good care of him, and keep him close to

you, because he did not join with the people

of Medina [ in their revolt] and his message

has reached me."1
This wise posture of “a11 b. al-Husayn did not give
Yazid the opportunity to accuse him of joining with the
revolt, If 411 ned joined or sgreed with the revolt
and the revolt had failed (as indeed happened), the
result would be the murder of himself, his household,

and his followers, the same fate that had befallen his

1. Al-Tabari, op.cit., 484f.; Ibn al~Athir, op.cit., ll2f.




father, Imam Husayn, in Karbala. This is what 413

had planned to avoid.

B. To leave no excuse for Yazid to say that he had
joined with the revolt, A1l b. al-Husayn also withdrew
from the people and stayed on the outskirts of Medina.l
The underlying policy for this withdrawal is narrated

by al-Tabari and al-Amin. It is reported that when

the Medinan people surrounded the houses of the Umayyad
families in Medina and deported them from the city,
CA'isha, the daughter of SUthman b. CAffan {and wife

of Marwan b. al-Hakam) was also deported. On her passage
from Medina to al-Ta'if, she passed by CAli b. al-Husayn,
who was staying in retreat on the outskirts of Medina

in order not to witness anything that the people were
doing in the rebellion.2 By this action cAli emphasised
his negative posture toward the revolt against Yazid.
Besides all this, Al took four-hundred Umayyad families
into his care during the revolt. There they were able

to live alife of opulence, s0 that one woman among them
declared that she had never 1lived in such luxury even

3
when at home with her parents.

1. Ibn Kathir, op.cit., 218. _ _

2. Al-Tabari, op.cit., V, 485; al-Amin, A%yan, IV, sect.l,
488,

3. Al-Zamakhshari, Rabi® , I, 427.

o0
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V. Muslim ibn ‘Ugba's Attitude towards “AlI ibn al-Husayn

after his Victory in Medina

In order to understand better the degree of
wisdom and foresight in what 411 b. al-Husayn did
(his message to Yazid and retreat to the outskirts of
Medina), we must examine the attitude of Muslim b. "Ugba

towards Al after quelling the revolt.

After putting down the rebellion, Muslim came

to °a11 b. al-Husayn and the people thought that he
wanted to kill him,1 because they imagined that the
Umayyads suspected °a11 b. al-Husayn's involvement in

the rebellion. What took place, however, was the opposite
of what they feared. Muslim visited ©A1I, gave him his
needs, and drew him close to himself. He was also

generous toward him and told him that Yazid had commanded

him to take good care of °AlI, mentioning the letter
2

which ®A13 had sent to Yazid.

By his careful actions, ®AlI b. al-Husayn had
repelled any chance of being killed with his family.

Furthermore, he took advantage of this approach by

Muslim to intercede for some of the Medinan rebels who

l. Al-Amin, Acyan, 491. _

2. Ibn al-Athir, op.cit., 119f.; al-Mufid, op.cit., 260;
al-Tabari, op.cit., 493;(Pseudo-)Iibn Qutayba, op.cit., 345.
al-Amin, ACyan, 491; Ibn Kathir, op.cit., 220; Hollister,
op.cit., 66.




were going to be executed. 1Ibn al-Athir narrated that
when Muslim b. “Ugba met A1I, he asked him if any of
his family were terrified. cAl'j-. confirmed that this
was 80 and Muslim ordered him a saddled mount to take
him back to his family.1 Regarding “Ali's intercession
to stop the exscution of some Medinans, it is said that
Nuslim asked CAlI about his needs. With this opening,

€417 interceded for everybody who was going to be put

to death by Muslim and Muslim acceded to this request.

2

1. Ibn al-Athir, op.cit., IV, 119f,
2. Mas®adi, Muruj, 269.
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CALT B. AL-HUSAYN'S ATTITUDE TOWARDS THE

TAWWABUN'S REVOLT

WVe must now discusg and attempt to analyse the attitude of
®A11 b. al-Husayn towards the Tawwabun's revolt, so that
we may arrive at & clear notion which would explain his
political stance towards this revolt and the way he thought
about it., It is here that the previous assumption of his
policy of non-involvement in these rebellions must be

demonstrated and we will look at this in three aspects.

le The Historical Data of this Revolt

After the death of Husayn b. "AlI at Karbald on
the 10th Wuharram, A.H.61 (Oct. lOth, 680), the Kufans,
who had invited [Jusayn but did not help him on the battle-
field, felt the need to seek peace with God and to make
good their former renunciation through self'-sacrifice.
They believed that they could prove their true repentance
by rising against the Umayyads in order tQ avenge gusayn‘s

1
death and to expose themselves to death in this cause.

1. Tabari, V, 552; Ibn al-Athir, IV, 158; Mas®udi, Muruj, III,
293; Wellhausen, Religio, 121;El"art. "Sylaiman b. Surad
al-Khuza®i," ; Jafri, Origins, 222; Donaldson,
shiite, 105; Vatt, Formative Period, 41; idem, Islamic
20f.; Ibn al-Tigtaga, op.cit., 145.
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When Husayn was murdered, Ibn Ziyad returned from
his camp at Nukhayla and entered Kufa. Soon after Huesayn's
death, five of the oldest and closest associates of CAlE,
with & group of a hundred men, none less than sixty years
of age, began this movement.l Their leader was Sulaymgn
b. Surad al—Khquci, who was a companion of the PrOphet2
and who narrated many treditions in the Sah'ihayn.5 The
other four leaders were al-Musayyab b. Najaba al-Fazari,
°Abd A11Bh b. Sa®d b. Nufayl al-AzdI, Aba A113h b. Walin

4
al-Taymi, and Rifa®s b. Shaddad al-Bajali.

As evidence of their motivation to avenge ﬁusayn's
murder, we may refer to the speeches of the leaders of this
revolt. For example, Sulayman said:

"Do as the ancient Israelites did after they had fashioned
the golden calf and worshipped it, when Moses said to
them, 'You have sinned grievously. Now expiate it through
death.' They meekly stretched out their necks and yielded
to the knife, because they recognised that only this could
free them of their guilt. Therefore, you do likewise.
Vake yourselves ready for death, sharpen your ;words ana

spears, and prepare your war-gear and horses."

Al-Musayyab b, Najaba also said:

1. Wellhausen, gp.cit., 121; ET,ibid.

2. Donaldson, op.cit., 105 W - _

3. Ibn Kethir, IX, 255; Dhahabi, “Ibar, I, 72; Kh' _arizmi,
Magtal, II, 187; al-Bukhari, &l1-Ta'rikh sl-Saghir, I, 146.

4. Ibn al-Athir, IV, 158f,; Mascudi, op.cit., 293; Jafri,
op.cit., 222f. _

5. Ibn al-Athir, op.cit., 159f.; Tabari, V, 554.
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'"We invited the son of the Prophet's daughter to come
to Kufa to guide us on the right pzth, but when he
responded to our call we became greedy for our own
tives until he was killed in our midst. What excuse
can we have before our God and before our Prophet
when we mect him on the day of judgment, while his
most beloved son, family, and progeny were killed in

our midat? By God, there is no other way for us to

expiate ocurselves for the sin except to kill all his
murderers and their assocciates, or be killed ourselves.

1
Psrhaps by doing so, our God may forgive our sin."

During the time of Yazid, the TawwabUn worked
secretly to increase their numbers and strength. Marther,
S ulaymﬁn wrote letters to 3a%d b. %udhayfa al-Yaman in
al-#ada'in and al-¥uthanna b. Nukharriba b, al-CAbal in
Basre, asking them to supnort their movement. The two

P

replied positively.

After the death of Yazid in Rabi® I, A.H.64 (Nov.,
683), 1ne movement began to spread widely among the Kufans.
Many people agreed Lo join and Bupport the revolt. The
number of people who joined the Tawwabun's movement after

Yazid's death wes many times more than those who joined it

1. Ibp al-Athir, op.cit., 159; Tabari, op.cit., 552f.;
Kh" arizmi, op.cit., 187. " - _
. Tabari, op.git., 555~6; Ibn al-Athir, op.cit., 161f.

Do
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l B
pefore his death, and their number reached about 16, 00cC.

P

However, when Sulayman appeared on the lst Rapi® I, G5

(15th Nov., ©684) in al-Nukhayla near Kufa, only 4,000 out

of those who had promised to join the rsbellion arrived.3

This disappoinimznt 4id not, however, change the aim of

Sulayman and hic Sincere followers in revolt. When he learnt

of the treachery of the Kufans, al-Yusayyab told Sulaymén,
"The unwjlling are of ne benefit to you. Only those
whose resolution led them to go with you are it to

4
fﬁﬂht with you, so do not wait for anybody.™"

- - - . =C ~ - N .
On Friday, the 5th Rabi 11, 65 (19th Nov., 664),
they marched {owards KarbalB. They spent twenty-four

hours in Karbala near to Husayn's grave, weeping and
b

bemoaning whut he had suffered.  After this, they continued
their march, passing through Qargisiya, until they reached

cr. rr
Ayn al-Varda.

The battle between the Tawwsbun and the Syrians
. - - 7
comnenced on the 22nd Jumada I, G5 (Jan., 685), The
g
Tewwabun fought bravely like lions, but finally, Sulayman

1. ?abﬂri, op.cit., 50R. -
2. Ibid., 5&4; Ibn al-Athir, op.cit., 175; Kh" arizmi, op.cit.,
169; I?n KathirpﬂcU5VMBél fwhere the number is given as

17,0C0). _ _
3. Ibn Kathir, gp.cit., 25l; Tabari, op.cit., 5841; Ibn al-Athir
op.cit., 175; al-Dhahabi, Ta'rikh, II, 369; Kh"arizmi,
op.cit., 184. .
A. Ibn ali-Athir, op.cit., 1705, _ _
5. Muir, The Caliphate, 321f.; Dhahabi, Ta'rikh, II, 370;
¥n%erizmi, on.cit., 19Cf.; Yellhausen, op.cit., 123; EI, 5%
6. Tabari, ous.cit., 5906; Ibn Kathir, op.cit., 253; ¥as®udi,
op.cite, 200,

7. VWellhausen, op.cit., 123; E"} H2e,
8. Ibid.; Muir, op.cit., 3217,
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and many ol his followsrs were killed, while RifaCa
b. Shuddad withdrew from the battle-field towards Hufa

1
with the few surviving Tawwabyn.

2. Comments on the Bignificance of the Revolt

A. The sincerity of the uprising and the rebels:

It has been noted that the motivating force of
this revelt was the deep sense of penitence for not
supperting Imim Wusayr in the hour of trial. This feeling
led them to jeopardize their lives in order to avenge
Husayn's death, Sc that their aim was not to acguire any
personal gain or to become acknowledged leaders of the
shiites. This devotion and sincerity toward the Ahl al-

Bayt is clearly expressed in their slogan,"™a li-tharat

al-Husayn'" &nd in the speeches of the revolt's leaders.

In these speechea they declared to what extent they

acknowiedpged their wrong for not supporting Imam Husayn

. . =C,
gven though they claimed to be Shi ites.

E. The impeortance of this revolt:

The uprising represented one round in the struggle

1. Tabnrl op.,cit., 60%; Ibn al-Atklr op.cit., 186;
Vascudl op.cit., 259; Dhahabd, op.cit., 371; Muir,

Op.cit., 321,
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ugélnst the Umayyads, who killed Imam Husayn, his family,
and his fellowers in Karbala, Thus, it seems logical

to connect the revolt with “411 b. al-Husayn in one way
or another, since he was the son and the heir of his
murdered father.. Therefore, it migzht be supposed that
411 b. sl-lusayn has A hand in the revolt and supported

L

. . . C, = .

1t. 1Indeed, we want to know if "A4l1i's Teeling of deeyp
hatred against the Umayyads encourdged him to take a
positive and declared stand behind this revolt. This leads

ueg to our third consideration,

5. A1l be el-Husayn's Attitude towards the Revolt

The historical sources for the Tawwabln's revolt
do not contain any informstion about the role of CAlE
b. ai-Husayn in planning or supporting the uprising. It
ssems that Al refused to make any public claims or to

1

allow any claims to be made on his behalf. 1 °A13 had
in fact spoken about this revolt or Joined it, the historical
sources would not have disregarded such support anncunced
by him, €speciully since Husayn's case concerned him more
than anycne else and the revolt sought to honour the name
of Husyan. This must demonstrate that “A11 did not lend

any support to this revolt. More than that, the Umayyads

l. Jafri, op.,cit., 229.
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themselves did not accuse CAli of any involvement in

it, although if such support had been shown by him, they
would certainly have killed him as they had killed his
father. From the Tawwabun's side, it appears that they
decided not to connect cAli be. al—ﬁusayn's name with
this revoit until they had succeeded in defeating the

Umayyads. This implies that they were thinking of
: 2

opposing °A11 b. al-Husayn as calliph after their success.

This behaviour of “Al1 regarding this revolt,
even though the rebellion was a sincere Shicite action

and shocked the Umayyad rule, demonstrates his wisdom

and perception in assessing the situation. Thus, if

®A11 nad joined and supported the revolt, with the

possibility of the betrayal and treachery of the people,
he would have placed himself, his family, and his small
band of followers in an edverse situation and in danger
of being killed by the Umayyads. This possibility was
apparent from the experience of the three former Imams
with the Kufans. Such treachery took place when just
4,000 out of 16,000 who paid allegiance to Sulayman b.
Surad responded to his call to rise against the Umayyads,
as mentioned above. What cAl'i'-. b. al-Husayn feared came

to pass, so that events proved the effectiveness of cAlE's

1. Ibid. .
2. Hollister, op.cit., 67.
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policy not to involve himself in any revolt or political
1
movement against Yazid.

VI. Conclusion

We conclude that cAlE_b. al-Husayn's stance
in this revolt succeeded in preserving his life, along
with those of his family and many other people. More
than that, the lmém succeeded in proving his non-involveuent
in the revolt. This led the Umayyads to drop their watch
on him fdr a while, so that he was able to play his role

in the Muslim umma.
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AL-MUKHTAR'S REYOLT TN A.H.G6

We are not concerned here with oll the details involved

- - c
in the revelt of al-Mukhtor ion abi Wosvda, its c

0

2U 563

oy

and 1ts results, since this ic not the subiect of our
study and the histerical detgils are avajiable in specific
books written on the usrising, What we must concentrate
on here 18 the znalysic of CAlE'g attitude towards this
revolt and an understanding of ths underlying ceuses

¢nd wisdonm behind such a siance. We shzll treat the

tnpic dim three -e=ciions.

L. Two Inmportant Aspectis of the Revolt

There are two important features of the revolt which
must.be stated before studying the attitude of Cﬂli towards
the uPrising. & n appreciation of these twn features will
h€élp us Areatly to understend whether they affected “A1i's

personsl attitude, either positively or negatively.

le The moin aim of the revolt was to avenge

Husayn's death =2nd to kill higleloyers. This specific
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aim was very clear in the sayings and spesches of al-
Mukhtér. His sole purpose was to évenge ﬁusayn's death
-on those who killed him or participated with the Syrian
army, especially the main leaders of the army who had
killed Husayn in Karbala. Thus, al-Mukhtar says in one
narrative:
"It is not correct in our religion to let the
people who killed al-Husayn live on in this world
in safety...Thank God who made me a sword to strike
them with and a spear to spear them with."l
He also said,
"Seek out Husayn's killers, for I cannot eat
or drink until I have purged the earth of them
and purified the region of their presence.”g
Al-Mukhtar also said to Rifﬁca b. Shaddad, who withdrew
with the rest of the Tawwabun, after praising and blessing
their work,
"...Prepare and get ready for them [Husayn's murderers].
Wait for the good news and make yourself ready for this
news. I also call you by the book of God and his

3
Prophet's Sunna to seek revenge for their blood."

4
By invoking the slogan, "Ya li-tharat al-Husayn,"

1. Tabari, VI, 57. Sge alsg Bihar, XLV, 356f.

2. Ibid. See also Kh'arizmi,_ II, 218f.

3. Tabari, V, 606; Ibn al-Athir, IV, 185f. See also
" Bihar, XLV, 363. _

4. Bihar, XLV, 368; Ibn Kathir, VIII, 266.
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al-Mukhtar demonstrated that his aim was to kill ﬁuéayn's
slayers, for it was the same slogan that had been used

by the Tawwabun. However, the way of achieving this goal
differed in al-Mukhtar's revolt. For the Tawwabun, actual
victory and removal of the Ummayad rule was not sc important
as seeking penitence before God for the sin they had
committed in falling to support Husayn in Karbala. Hence,
they were content to fight against the Syrian army in

a small band of soldiers dwarfed by that of the Syrians.

By contrast, total victory and the overthrow of the Umayyad
rule was one of al-Mukhtar's goals, so that he planned

and succeeded in conquering Kufa.

Another difference between the two uprisings was
that the Tawwabun went outside Kufa to fight the Syrians,
pursuing their chief enemy, ®Abd A113h ibn Ziyad, while
al-Mukhtar believed that most of those who murdered Husayn
remained within Kufa, so that the uprising must commence
in that place. His idea spresd among some of Sulayman's
followers, although Sulayman himself refused it. 1In a
certain tradition, CAbd Allah b. 8a°d, one of Sulayman's
supporters, came to Sulayman and told him,

"'All Husayn's killers are in Kufa. Among them
are °Umar b. 5a®d and the heads of the tribes;
only “Ubayd A118h b. Ziyad is in Syria.' But

1
Sulayman insisted on continuing the march.™

1. Ibn al-Athir, IV, 176; al-Tabari, V, 586.
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Al-Mukhtar's intention spread fear among the.
Ashraf of Kufa, so that it is narrated that CUmar b.
sa®d and Shabath b. Rub®i said to the Kufans,
"Al-Mukhtar is more dangerous, because while
Sulayman went out to fight your enemy,
al—MukhtErhwants to attack you. So, go to
him, chain him, and put him in the jail."l
This narration proves what haé been asserted above, that
al-Mukhtar's scheme was to rise against Husayn's killers

who were staying in Kufa and not to go out of XKufa as

Sulayman insisted.

2. The revolt actually succeeded in avenging

gusayn's death by killing most of his slayers. It is

important to recognise that al-Mukhtar did not stop at
merely claiming that he wanted to kill Husayn's slayers,
but he actually succeeded in his design. He succeeded

in killing many people who were implicated in the murder
of Husayn and those who had banded together to kiltl him.2
He killed many of the leaders in the army who had fought
Husayn at Karbald. These included “Umar b. $a°d, the
commander of the army who killed Husayn, and some of those

3 4
who were with him, as well as Shimr b. Dhi al-Jawshan.

1.mMylsiBihar, XLV, 357; Ibn al-Athir, IV, 172f.; al-Tabari,
vV, 580F. _ - _ *

2e Magcgdi, Tanbih, 303; gbn Khaldun, Ta'rikh, II, 1,58;
Ya qubi, II,_309; Ibn ~“Abd Rabbih, Op.ak;, IV, 405;
Dhahabi, SIbar, I, 73. _

3. Ibn “Abd Rabbih, loc.cit.; Ibn Tigtagd, op.cit., 145;
al-CAshshi, op.cit., 80; al-Tabari, VI, 61; Mas udi,
Muruj, III, 2%72; _Ibn Khaldun, op.cit., 59f.; Khalifa
b. Khayyat, Ta'rikh, I, 332. " - _

4. Al-Tabari, VI, 53;Melis, optk, XLVI, 374; Kh" arizmi,
ops,cit., 237.




. _ _ 1
He also sent Ibrahim b. al-Ashtar with 20,000 men to

fight against “Ubayd Allah b. Ziyad, who was governor
of Kufa at the time of the Karbala battle, and Ibrahim
succeeded in defeating Ibn Ziyéd's army and in killipg
him.2 More than that, al-Mukhtar slew many of the
Syrian leaders, including al-Husayn b. Numayr and
Shurhabil b, Dhi al-Knila a. ‘The Kufans pursued the
Syrians and brought about a great slaughter, taking

the money and horses in their camps as booty. All this

3
took place in A.H.76 (Aug., 680).

Héving stated these two important features of
the uprising, we may now examine  A11 b. al-Husayn's
political attitude to consider whether the two aspects
outlined above affected him either positively or
negatively. We may also attempt to appreciate the
wisdom and the ressoning for his adopting one particular

policy and not another.

IT. The "Pressure Groups' at the Time of the Revolt

It will be necessary to study the political powers

1. Ibn Sa d op.cit., v, 99f. .

2. Al-Bustani Da ira, XI 788; Ibn Abd Rabbih, oﬁat, Iv,
404; Ibn Sa a, loc 01t., al—Tabarl, VI,_90; Ibn Hajar,
Llsan VI, ,Mﬂhs ar XLV, 383; al—Amln, A Eagl Iv,
sect. l 487 Ibn Ka hlr VIII 282 _Dhahabi, “Ibar, I,
75; Ibn Khayyat I, 332; Ibn qutaqa op.cit., 145;
Watt Formative Period, 45.

3. Ibn Kathir, VIII, 282; Mulr The Caliphate, 323.




which were in play at the time of the uprising in oraer
to understand 413i's behaviour more ciearly. Vihat we

here refer tc as "pressure groups" are theose powers or
groupings which exerted their influence at-the time of
the revolt. These would heve come to the attention of

°411 »b. sl-Husayn, since he took a realistic attitude

to events and bore these influences in mind when evaluating

the whole situation, so that his attitude would not be
formed emotionally but would be built on a logical and

objective analysie of events as they were.

Az noted above in our study of the gensral theory
of the attitude of 211 b. al-Husayn toward the political
events of his time, the two powers exerting their force
at the time of the revolt were the Umayyads and the
Lubayris. Ve must therefore examine the situaticn of
each power and its attitudes towards the Shicites and the

Ahl al-Bayt.

A. The Umayyads

It is common knowledge that the Umayvads killed
Imam Husayn, his family, and his followers in Karbala.
They became stronger after killing I mam Husayn because
of the pesition he represented as the only remaining
grandscn of the Prophet Mupammad and because of his

belief that he was the successive Imam afiter his father

66




and his brother. Their sttitude toward the Ahl al-Bayt
was quite obvicus in the narration previously cited in
which, when €11 L. al-tlusayn was asksd how he was, he
answered thot the ShiCites hod become like the Israelites
among ithe Egvptians, when they killed their men and let
their women livs; We aloo said that the Umayyads were
cursing “41l b. abl 9B1ib, the head of the 5hifites and

=0 . .
Shi dism, from the minarets.

B. The Power of Ibn al-Zubayr in Hejan

“Abd A11ah b. al-Zuvayr succeedsd in extending

hie power over Yejaz, especially after the death of
1
Yazid, and the people paid allegiance to him, He jaz

E c, -7 T s s
was the land where "Ali b, ail-Husayn lived. The relations
c, = ~ -
between “Abd Allah b. al-Zubayr and sl-Mukhtar were very

poor, £o that Ibn al-Zubayr called al-ttukhtar "the liar
2
of Thagyif,” while from hie side, al-WFulthtar had driven
3
. . . C S . .
into exile Ibn Muti’a (Ibn al-Zubayr's governor in Kufa)

and had refused gnd cancelled hic cbedience to Ibn al-

%
Lubayr nimcelf,

With regard to Ibn al-Zubayr's attitude towards

the Ahl al-Bayt, it appears that he was very pleased at

1. Ibn al-Athir, IV, 247.

2. Ibid.

3. Ibid., 216. _

7 Mas:udi, Yuruj, III, 272.
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Husayn's decision to go out from Hejsz to rebel against
tne Umayyads, bLecause he felt that Husayn was the chief
obstecle in his way te cvsrall rule in Hejaz. Thus
Sibd Allap b. “Abuas said to Jusayn when he decided to
1

£o to Iraq, "By doing so, you moke Ibn al-Zubayr happy."
Tbr “Abbis also suid to Ibn sl-Zubayr when Husayn left
Mccca ror Iraq,

"Q Ibn ei-Zuwayr, your wish has come to pase and

you are delirhted. So Abu _4bd A11Eh | Fusayn] is

. >

going ocut and will lesve You in Hejaz."
The narration expizins that when Jusayn cswme to Mecea,
ibn al-Zubayr kKept coming te him with advice, but Husayn
was ths most unocleceznt man for Ibn al-Zubayr becauce
he knew that the people of Hejaz would not pay their

3
allegiance to him as long as Husayn was there. In

*

demonstration of his deep netred and resentment toward

C - _ -
the Ahl al-Bayt gencrally and "A11 ibn abi Talib in

particular, Ibn al-Zubayr would curse and abuse him,
4

denouncing his position and speaking badly of his honour.
During the days of his caliphate, for forty Fridays, he

avolded praying for the Prophet Mupawmad in order not to
15

makxe some men proud, or becsuse he felt Mupammaihad an

unworthy household who would become very arrogant 1 he
5
prayed for him. 1t is narrated that Ibn al-Zubayr alsc

1. Ibn Kathir, VIII, 1&5.

. Ibid. See slso al- -8aladhuri, OP.cik, III, 162,

3. Tabarl4 v,_351; uas®udi, op.cit., 950.

4. Tustari, wamui, Vv, 449; Ibn Abi al Hadld sharh, IV,
‘Jlf-

5., Ibid.; WMas®ndi, op.cit., 278; Ibp CAbd Rabbinh, IV, 413.

6. A1l-Balagdhuri, oo.cit., £91; yat qubi, II, 311; Ibn Abi
al—ﬁadld E.uit., 62,
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once said to Ibn “Abbas,

"I have been hiding my ressntment toward the people

of this house [ i.e. the Prophet's house] for forty

years.”*
Historical sources contein stories of Ibn al-Zubayr's
deep hatred, resentment, and bad behaviour toward the
Banu Hashim in peneral, in addition to his negative
attitude to the Ahl al-Bayt. His nurtful scticns teowsrd
them incrcased on account of his greed among other things.,
He also put Mupammad b. al-Hanaliyya, his houuuhold and
those who were with him of the Companions into jall and

3
prevented their women Ffrom vigiting them. Then he
threatensd that he would kill or burn them to death if
4

they did not osy allsgiance to him, @and he showed his
determination when he gsthered =z huge vuantity of wood
suci that 1T a epark had fallen into it, not one of the
people (Ibn al-lhnufiyya and his friends) would heve

5
survived.

. -~ C, .= . .
The anxiety off "All toward this movement and his

evaluation of' i1t is evident from the narration cited

1. nl Baladhurl on.cit., £91; Tustari, op.cit., 449;
Kas udl, op.cit., 278; Ibn Abi al-Eadid, op.cit., 6%2.

2. vas®udi, op. cit., 273. ©See also Yéﬁubl op.cit., 311.

5. Ibm., o5 Tabari, VI, 76; Ibn CAbd Rabbih, IV, 415;

“Ra1Rdruri OJ;Qlt-, a&b, al-Bukhari, Ta'rlkh I,

152; gl—Blrrl, op.cit, 58,

4. Tabori, op.cit., 70; d;—ﬁaladhufl op.cit., 282; Ibn

Khaldun, Opecit., III 64f.; Ya CyanT, op.cit., 312.

as® udi, op.cit., 275.

g1
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. . C..T T
egrlier cbout the sorrow of "Ali over thiszs movement

and his worry over the oppression of Ibn al-Zubayr.

R . . . CpoT

Thie was the situation under which “Ali b, al-
Fusayn was living while the ruling Umayyads looked for any
excuse to kill him 2nd Ibn al-ZDubayr and his authority in
Hejaz maintained a deep animosity toward the Ahl al-Bayt
and el-Mukhtar. In a situation lile this, it is plain

c, . - . \ . \

that "Ali b. ar-iusayn must be very careful in taking

a politice/ posture in defence of al-Mukhtar's revolt.

I1l. ALl b. @al-Ruseyn's Posture towsrd al-Mukhtir's

Having exowined the politicol situation at the

time of this rebellion and the important features of it
y; 3

(9]

a careful study must be made of the attitude of CAl3 b,
al-fussyn tovards the revolt. We may consider his

attituae in two aspects.

1. IT “417 b. al-Husayn had supported the revolt

onenly, he would be under two pressures: Ibn al-Zubayr's
presource in Hejaz and the presgure of the Umayyads them-
seives, against whom the revoll was directed. If he had

lent hie support, he would have been killed or jailed
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e¢ither by Ibn al-Zubayr or by the Umayyads. fThis is what
°a11 sought to aveid, because he had no assurance that the
revolt had any abllity to defeat both the powers of the
Umayyads and of Ibn al-Zubayr. OCn top of this, he knew
that @ poseibilizy of treachery by the Kufsns existed,

so that thers was no public and clear announcement from

c - . . s
Ali made in support of this rebellion.

As a result of this uninvolved posture on the part
of “411 towards the revolt, Ibn al-Zubayr did not »ut
him in jail or threaten him with killing or death by fire
as he had done with Ibn al-lanafiyys and others, while
Ibn al-Zubayr left him unmolested 1n Kedina.l Farthernore,
after their defeat of al-Mukhtzr and later of Ibn al-
Zubayr, the Umayyads did not treat him in the least way
harshly, nor ¢id they even accuse him of having had ths
leazst connection with the revolt. Thus, the behaviour of

c - - .
All b. &sl-Husayn was one means of demonstrating to the

ruling powers thet he had no part in this rebelliocn.

2 | CAIE b. al-Husayn took a step further in demonstrat-
ing his non-involvement to the political authorities by
cursing al-Mukhtar. 1In one narration it is said that al-
Mulht3r sent & letter to CA13 expreessing his personal

allegiance to him, acknowledging his imamate, and sending

1. Donaldson, . opP.ak, 1o6.
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- . c, .~ \
wim a lot of money, but “Ali refused to accept thesc
1
overtures eofr even to reply to his letter, and he cursed
P2
him bef'ore Lhe people in the Prophet's Mesque.

In another narration it is said that al-¥ukhtar

sent a sum of moﬂey as a gift to “413 b. al-Husayn, but
°AlT hesitated to accept it, until the caliphate of
Cind al-Milik b. Mzrwin, tn whor A1l sent a letter
telling him sbout a]—Mukhtar's.gift and asking him for
his decision about the meney.  ibd al-Balix gave his

&9
nernission to accent it.

It is apparent that theése two narrations differ
in recounting the action tnat Cﬁlﬁ took with regard to
al-Mukhtar's gift, but the result if similar in both cases.
They prove odr ceontention that CAIE was trying to show
1o the authorities his non-involivenent in thie revolt,
even 1T this stance required him to refuse al-¥ukhtar's
rift, to hesitste in accepting it, or to curse al-Mukhtar
vublieiy. Althoupgh al-Kukhtar's rebellion succeeded in
«illing Qusayn's clayers {(which was apparently intended to

¢, c. .

please All ©. sl-Husayn), the zim of Al1 was to preserve

e . .
the future of Ghi ism.  Therefors, his campaign to spread

Iclamic concepts and strengthen the faith of the lluslims

C= .= . P - e T +C
. las udl, op,cit., 272f,; al-Ha'iri, Jami~, II, 22L.
. Ibid.; Donaoldeson, on.cit., 106,

ey - — ¥
. Ibn Kathir, IX, 106; Ibn Sa®d, v, 21a.
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was in his view the chief good, beside which 21l otherp
worll was of less importsnce. In other words, he had one
clear ob Jeclive in representing the imomate, as he snd
some of his Tollosers believed. This sttitude of CA13
towarde =1-Mukhtgr' = revo.it sgparated hin from the circle
0 2uspicion, so that the Umayysds and Ibn zi-Lubayr

couid not and did pot take any Ssvere action sgainst him.

It is Important here to c¢lorify the policy of
curging Soreone or not supporting him, even thourh one
may know thot the cursed mar is @ sincere person. In

21 -Mukhter's chge, We Know that he made it his aim to

Ul

“ill Husoyn's killers and that he =ucceeded ir slaying

mony of the murderersg, esPecially the leaders., Yhen he

sent CUbayd Allah b, Ziysd's hecd to Hejaz, all the

Banu Hashimdelivered = speech pratsing and prayving for
1

ol -Mukhlar. Ibn Uﬁbb&s also used to speaic highly of

<

tovard them amd hew he had taken vengesnce. Thus, we

muzt a2zt the question, 1T g l-tukntar hed performed sc

’

many good deedcs Yor the Ahl al-Dayt, what was the resson

~_ .. C, = ) . . . N o
Tor "Alil'e cursing him and disowvning his rebellionf

Af'ter considering the political situation during

. Ibn Sacd, op.cit., 100,
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al-Mukhtor's revelt und the actual atlitudes of the two
main powers a2t that time (Umﬂy;ads and Zubayrfs) towsrds
the ShT°ites and the Ahl al-Bayt, onc aspect of SAli's
behaviour is quite explicable. The other aspect to be

o] -
teken intn aceount in seeking to underctand Ali's pogsture

-

3 11+
a T

I

in this revelt may be term 1@ Islemic interest and

ils requivement.” What is meantl lLiwre by "the Islamic

intercet” 1 the prosperity of Isglam at the present time
and In the future, snd the neceeoary actionz to bs adopted.

C e

In Ali's view, 11 weg the interest of Iolam in ceneral
G . . N A .
and 3hil iem in paorticular which chiefly concerned him.

This intercst may densnd different ceheviour from time to
Lime.  Thus, while Imem Busayn recognised that the immediaste
" . r Ol . . ) -
gewd for Islam ard 5hi iam was to rise against the Umayyads,

, : . . ~ C. .5
he alzo saw that in the time of 211 b. al—@usayn the
situgtinn was di{ferent amd accordingly adijusted to the
requirements of this situation.
) . O, L . . .
In nrder to understand “£11's behaviour in this
revolt it 1¢ Turther necessary to compare & similar cxample

g . s 5} - C ) g 1T s ot B
from the 1ife of Imam Ja far Saaig. iWhat ig called the

Islamic interest (gl-maslahat al-Islamiyya) would be in
view. QOceusionally, this manglalia led the Imam to curse
comeone, even a sincere follower, because of some pressing
circumitances, butl when the danger of praising the person
wag passed, the Imam would praice and admire him. This

. o —_— N e . . —_ C -
1e whot happened between Iman al-5adig and Zurara b. A yen.
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Zurara was one pf the comparions of the three Inams
1

(Bagir, Sadig, and al-Xazin). Some traditions narrated
\ y ’ :

- ; S g .
of some Imams, €specially Ja '{or al-Saliy, say that they
- P - . . r‘1~._7 LS LI o C_r'-
cursed or denied hin. Ihus, 1t is narrated that Ja~far
ornice =20id ol him,

"By God, he lied in my name. by God, he lied in

™y name. (ad curse him! God curse nim!  Cod
>y

cursze him!!

In anothier navration of Yunis, from Ibrahim gl-ta'min,
. c - ; c - < . .
from “Umran ol -Za aforani, il was gaid,
A Coy ey . P .

"1 have heard Abu “Abd Alleh Lal-Sadiu] szaying to

Aba Bsgir, 'O Abl Bazir..., nobody hos committed

inrovetiong in Islam like Zurcra committed. HMay

3

the curse of God be on him!'v

Jt is alge narrated that Abu ai-Seban uaid,
- o N . .
"I have heard Abu "Abd Allah saying, 'Perish those

1
who doubt their religion! Zurars is one of them. ™

We have narrated Some traditions in wnich Im&m
5gdiﬁﬁcuraed Zurara and clearly accused nim of lying on
his behalf, an action which would cause him tc loce

feith as & sincere {ollower ol the Imam. Cn the other

1. xna'i, _su’iem, VI, glur.

o Tustorli, opos.cit., IV, 166; Khu'i, op.cit., 241f.;
Tusi, Rijal, II, 150, _ I

5. Tustari, loc.cit.; Khu'i, loc.cit.; Tusi, Rijal,

I1, 1l49. .
4. Tustari, po.cit., 167; Tusi, op.cit., 147.




hand, there are many tresitions norrated by the Imame,
among then Imen Sadiy, which praised Zurara and his
. . - R = «C, -
sincerity towaris the Imams and 3hi ism. For example,
Imam ?sadicL zaid,
- . c - . .=
"Merey b€ wpon Zurara b. A yen. Without Surara
aod people like him, my father's traditions would
1 - .
have been lost.!
- ST C - . c,.
In another tradition, Abu al-"Abbzs al-Fadl b, 4bd al-

Malik 8

o
ia,

jail

- .~ C, - ) _
"l have heard Abu abd Allab say, 'The most bLeloved
pecele 1o me, alive and dead, are four:...and
2
Zurara. '
It is further narrated that Imam Ssdiq said to Durara's
son,
501«1 r
"Give «y father my best regords (salam) and say to
him, 'May Giod grant you the best (khayr) in this
life and the best for you herecafter., Ry Ged, T am
content with wyou, so take no notice of what the

3
people eay hereafter, '™

Thesc traditieons of Imam $adig praising Zurara
show us clearly that when the Imam faced difficult political

clrecumstances, he regarded it in the best interest of Islam

1. ¥nu'i, os.cit., 226; Tusi, op.cit., 132-8; Tustari,
op.cit., 187-9; Tusei, Fihriet, l4z.

2. ¥bu'il, on.cit., 25; YUsi, Rijal, IT, 135;
igem, Fihrist, 1. 8

5. Tusi, Rijal, 1T, 135.
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not tn make known the true pozitian of Eurﬁra, in order
te zave his life from hie enemies. “hen this oolitical
pressure gubsided, however, he regorded it in the interest
of Islam tn let the people know the true virtue of Zurara,
thet they might approach him and hear the traditions of

tne Ahl al-Rayt Crom -him.

Therefore, when Zurara was regarded as one of the
ene€mics of the ruling body, the Iwam would disown him, so
as not to give the regime any excuse to put the Imam under
pressure, There exists an important tradition from Imdm Jalfar al-
Sadiq from which one may deduce the real reason behind
such an action by the Imam. This evidence may be used to
enalyse similar sctions by other Imams, like "4131 b. al-
Euaayn's cursing of al-Mukhtar. In this important

1
narration, Imum Sudiq spoke to Rurera's son or to him
o

pereonally, explaining the reason for his cursing hims:
"l am only saying bad things 2bout you in your
defence, because the people and the enemies rush to
harm anyone we love and cherish. They accuse him
o being one of our beloved ones and élose to us.
They seck to harm and kill him. They praise anyone
we criticise. I am saying bad things about you
beécause you are a man who, by knowing us and learning

from us, have become famous. Because of this, you

1. Tustari, op.cit., 156,

2. Xhu'l, op.cit., 227; Tusi, Rijal, 13&.
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are disliked and not treated with favour by the
people, because you love and lean toward us. 1

like to criticise you so that they will like you

in your religious affairs and by this we will repel
any harm which might come to you from them. God
(may he be. exalted and magnified) has said, | 'The
ship belongs to poor people who were working in the
sea. 1 wanted to make it look bad by disfiguring it,
for there is & king who takes by force every ship
(good ones).']...By God, he | al-Khidr] did not dis-
figure it except to save it from the hands of the
king who used to take the ships and use them until
they became [ totally] disfigured. But it [ the ship]

was in good order and this disfiguration caused the

king to dislike the ship. So do understand this

example., May the mercy of God be upon you. Indeed,

you are the best beloved one to me and you were the
most beloved companion to my father, desd and alive.
You are the best ship in this vast sea. Indeed, there
is behind you an unjust king watching our for any

good ship which comes from the sea of guidance (huda),
to take it by force, then to rape it and its owners.
May the mercy of God be upon you in thisllife and may

he be satisfied with you after you die."

In this tradition, the interest of Islam according to

l. Al-Ha'iri, op.cit., I, 325; Tusi, Rijal, II, 138f.;
Khu'i, op.cit., 227f; and in summary, Tusi, Fihrist,
l42n.
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Irﬁﬂxﬁadi%, was to curse durars in order to save his lif'e,
this on account of the unjust regime of the day who made
it their policy 1o kill the faitht'ul followers of the

Imams.

Whnt wag said about Zurarz and Imam Sediq may
. - . | s . ' w B0

glso be said about the behaviour of 411 b. sl-Husayn
towards al-Mubhtar's revolt. ie regarded it in the best
Iziamic interect to curse al-Yurhtar and to demonstrate
hie own non-involvement publicly. Thereby, he would
save his 1ife, hic family, and his sincere followsers
from the two rain enemies of al-Mukhtar - Ibn al-Zubayr

i)

and the Urayyads - especially since zl-Yukhtar's revolt

¥
I
£z

wegs in the name of Husayn and the Ahl al-Bayt,

alter due time, the political circumstances,
which prevented Cﬂlg from declaring his true attitude
towards al-Mukhtar and his rebgllion, changed when sl-
Nuthtar and Ibn al-sZubayr were killed. The Unayyads
alsq veceme weaker than before, espscially after al-
Nuthtar and Ion sl-Zubayr's movements. As a result,
many itraditions have been narrated of CAlE b. al-Husayn
and the succeeding Imams in which they praised al-Yukhtir
and nis revolt. They praised his work in killing Husayn's
murderers and his generosity towards the Anl al-Bayt.

We may cite these narrations in tvo groups.
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L. The traditions narratsed by other Imams and not
by 517 b. al-Huscyn.
In the first example, al-Kushshi narrated from Hemdewa,
Trom Yacqab, Trom Ibn AbirCUmﬁyr, from Hisham b. Hisham
L. al-Muthenna, fror Sadir, thet Imém al-Baoir eaid,
"Do not curse al-lukhter. Me kitled our murderers,-
cought our revenge, made ouf widows avle to marry,
and he divided money to use in straitened circum-
stances.!
B 1
Al-Fushshi said that this ascription was sound (Qgggg).
£1-"5113ma al-Hi117 also said of this narration that

2
ite chain of tranemicsion (isnad) was good {hasan).

In another narcation, al-Mukhtar's son Abu al-
Hakam came to Imam al-Baqir snd said to him,
"The people have spoken evil about my

father!™

Imam zaid to nim,

"Whzt are they sayinge”

"They said that he is a lizr end I will do whatever
you order me."
Imam said,

"God be praisged! My father has told me, by God,

1. Tusi, Rijal, 125; al-§illi, Rijal, 168f.; al-ga'irl,

op.cit., 220. _
<. Al-Hilli, op.cit., 168f.; al-Ha'iri, op.cit., 220f.
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that my molher's dower was Trom waht al-Mukhtar sent
to him. Has he not built cur houses and killed our
murderers and avenged our bleood? So may the mercy
o’ God bs upon him. May the mercy of God be upon
your father, may the nercy of God be upon your
father. Thefe wes no Jjustice left for us until

he sought 1t. ‘¢ killea our murderers snd avenged
1

kS

our blood."

.)

S . -+ c
In cnother tradition, Ibn Uyde norrated that

-

Imim al-Sadig asked God to grant wercy to al-Yuxhidr
i)

From these nﬁrratiohs, it is poszsible to deduce
the rsal attitudes of the Imams towards al-Mukhtar and
his revolt. IT al-¥ukhtur were not a sincere follower
of the Ahl al-Bayt and if he were a liar, they would not
have praised him and his movement, but would have cursed
nim. FKothing iike that happened, proving that it was
the political circumstances in their time which allowed

them to take such a stand toward him and his rebellion.,

. C -
< The traditions narrated by A1l b. al-Husayn.
. . c, .= .
In this second group of narrations, 411 did not curse

-

al-tukhtar, but at the same time he did not support him

Tusil, Rijal, I1, 126; al-ga'iri, II, 220f. '
£l-ga'iri, loc.cit.; al-Hilli, op.cit., 169.

AV
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ard hiz revolt. !¢ merely expressed joy and pleasure

at what al-fu-htar had done with Husayn's killers.
Although €a13 apparently praised al-Wukhtar in some of
these traditions, they may'not be interpreted as evidence
of a political stance taken up Ly Cﬁlz in f2vour of the
rebellion. They wmay only be understood, even by his
enemles, as an example of & son;s éladness at hearing
that al-Yukhtér had Xilled his father's murderers.

There was nothing unnatural or susvicious in this, since
 £17 might proise anyone, even Ibn al-Zubayr, if it

were he who had succzeded in exacting revenge.

. . - C— . .=
It is rovorted that Zayn al-"Abidin acsked God
deily to see his father's emurderers killed. Vhen al-
- 157 G 19 7R 2 G anC
Mukhtar killed "Ubayd Allah b. Ziyad and “Umar b. Sa d,

C— - - 1
he cent their heads Lo Zayn al- Abidin and told his messenger
C

A

to inform 213 b. al-Fusayn that God had taken his revenge.
Al-Mukhtar's messenger did whut al-Muvhtar told him and
. C= L= .
when Zayn al- Abidin saw the heads on his table, he
Lowed down and thanked God for answering his prayer
ant taking vengeance on his fether's slayers. Fe prayed

for al-Mukhtir and asked God to bless him.

. c, . =
5o while it is evident that "Ali was pleased at

what al-Mukhtar had done, he did not voice any kind of

1. MaylisT, eP.ab. XLVI, 53. Sec also al-Ha'iri, op.cit.,
221; Tusi, Rijal, IT, i27; al-Amin, oOp.cit., AB6f.;
Tustari, VIII, 14°; al-Qurashi, _©P.cik: s 17B.
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support for this revolt and said nothing which =~ight
be understood to imply that he weoe in faveur of the
. . a3 - C,\ ry
rebellion. By acting accordingly, Ali b, al-Hugayn
o L]
distanced himsell from the uprising, so that his enemies
could not Tind any excuse to put pressure on him or to

e,

k111l him.

In summary, we cce homﬁAlE . al-fusayn followed
a £ingle policy with regard to the rebellions which broke
out in his time againet the Unayysds. This policy was
to keep clear from these uprisings, even though they were
directed against his chief enemy. e demonstrated his
perconal non-invelvement in any revolt in order to keep
himzglf and his sincere follovers safe, so thst he might
proceed to play his role amongst them and amonget the
peovle by spreading the Islamic doctrines and forming a
nucleus of sincere Shicite followers. This was his
poilecy in penersl, with some evident difference of
approach from time tc time according to changes in the

political and social circumstances.
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CHAPTER V
®ALT B. A1-HUSAYN'S POLITICAL THOUGHT

CONCERNING THE CONCEPT 0¥ OPPRESSION AND OPPRESZORS,

OR_THE CONCEPT OF UNJUST GOVERNMENT

In addition to our study of fhe politiéal thought of cAli
b. al-Husayn, a careful study must also be made of his
thought ccncerning the concept of "oppression" (gg;m) and
"oppressors" (gégigﬁg). This stud& will reveal whether or
not CAlI did develop any distinctive political thought
regarding oppression. Did his policy of silence regarding
the revolts against the Umayyads and his avoidance of
direct political involvement in the events of his time
prevent him from expressing his opinion in one way or

another regarding the Umayyad rulers?

It is important to emphasize that when CA1lI b.
al-Husayn talked about oppressors and 0ppreséion, he did
not mention any name, but spoke about this matter in a

general way, so that he would not be insulted or executed

because of his being involved in the polities of opposition.
Meanwhile, the people would echo his sayings regarding
every oppressor and certainly they would consider the

Umayyads among those oppressors.

Many examples may be given to show to what extent
€a11 b, al-Husayn spoke about oppression and oppressors, trying

to clarify for the people thé sinful deeds of oppressors and
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asking God to take revenge upon them. Sometimes he was more
specifie in his thrust and he besought God to prevent any
harm that might come to him from them. On the other hand,
he would refer to the oppression of the rulers in general,
without mentioning any particulér name, time, or place. For
a better appreciation of cAlE's range of epeaking against oppress-
ion, it will be helpful to consider his approaches in different

categories.

A, His talk about oppression and ovoressors in general

As already noted, it 1s possible to adduce many examples
demonstrating that “411 ibn al-Husayn talked freguently about
the concept of oppression and oppressors and tried to show
the people the evils and disadvantages of this behaviour.
®411 also tried to warn the oppressors that God was cbeserving
them, so that they must put en end to their bad behaviour.

The advantage in this way of talking about oppressors was that
°411 spoke in general and his sayiﬁgs might be applied to

every oppressor at any time and anyvhere.

cAlE ibn al-Husayn once asked God to stop the bitternecss

of the arbitrary decrees of the sultan (ruler). What he meant

1. °A11 b. al-Husayn, al-SahIrfa, 27.
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by arbitrary decrees was the oppression, power, and vindictive-~
, 1
ness of the ruler. VVhile asking God to shield him from the

bitterness of oppression, he asked further that God would

change this situation to one in which he would feel the sweetness

2 .
of the secure life. This utterance of 411 shows clearly

the prevalent injustice and oppression exercised by the rulers
of his time. His words would mobilize public ocpinion and
reaise emotions against every unjust ruler who oppressed his

3
subject people.

In an attempt to warn the people against the deceptive

charm of the oppressors, All said,

"0 believers, do not be attracted tn this way of life

by the oppressors and their followsrs who are in

favour of it. Theyare inclined towards it and have

been seduced by i‘t."4
To the same effect, he said,

"Do not become friends of the discobedient, helping

the oppressors and drawing close to the sinners..."5
Moreover, he advised the people no£ to choose obedience to

6
the oppressors and not to leave off obedience to God's orders.

1. Al- Iadanl z1-Shirazi, _al-Riyad, 98; al-husaynl, Talkhis, I,
193; Mughnlya Fi Zilal, 66f.; al- ShlPle, Sharh, ©0;
al—Jaza iri, Sharh, 62.

2. Al-HEusayni, og.cif., I1, 9b.

3. tughniya, loc.cit. L

4. Al-Harrani, Tuhaf, 262; al-Mufid, Amali, 125.

5. Al-flarrani, op.cit., 254; al-lufid, op.cit., 126.

6. Ibid. -
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Besides warning the people against the oppressors,

CAlE ibh al-Husayn also warned the oppressors themselves,
telling them of God's watching over all their deeds and his
punishment awaiting them if they did not cease their oppressions.
He cried, 7

"0 (God) from whom the cries of the oppressed are

not hidden and whose help is close to the oppressed

people, but whose help is far awéy from' the

oppressors..."l
cAlf meant that the situation of the oppressed and the oppressors
1s very clear and obvious to God, because he understands fully

2
the appearance and the reality of 2l1ll matters.

c -
Ali ibn al-Husayn also said, while addressing God,

that his way 1is not to punish the oppressors immediately, but
3
to postpone punishment. “Ali thus asserts that the wisdom

of God is not to hurry to punish the oporessors, but rather

to give them opportunity to repent and to rsturn to God's
4
obedience. So “417 is here telling the oppressors that God

is observing them, but is not gwift to punish them because

his wisdom and his way 1s to pive them a chance to stop their

oppressions and instead to obey God's orders. In the same

1. cAl'i b. al-Husayn, op.cit., 6€0. o

2. Al-Medani al-Shirazl, oup.cit., 1566 ; ai-3hirazi, op.cit., 119;
Mughniya, ope.cit., 134f.; al-Hueayni, op.cit., 3i6.

3. ©A11 b. al-Husayn, op.cit., £34. o

4. Al-Husayni, op.cit., III, 185; al-5Shirazi, op.cit., $85;
Mughniya, op.cit., 444.
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way, he said that God issued his warning, taught lessons,
extended his respite, and postponed judgment in order to make
his proof more emphatic and his generosity more perfect.l
CA13 thus emphesized that God postponed his punishment while

etill observing clearly what the opnressors were doing.

B. Some of A1 ibn al-Husayn's sayings concerning the

relationchip between himself and the oopressors

In this catepgory of sayings, °411 ibn al-Husayn would
mention himself when talking about the oppressors, as if he
were talking about the relationship between himself and them.
In these examples, he put himself on the one side and the

oppressors on the othe side in 2 %ind of specified antithesis.

Sometimes cAlE ibn al-flusayn would ask-God to prevent
him from being oppressed and to make it difficult for the

oppreseors to injure him. $So, for example, he once sgaid,

2
£

"Do not make 1t easy for him to oppress me,"

He also asked God not to put his (cﬁli's).oppresnor in =

gsituation in which he would no longer feel concern about God's
3
punishment and vengeance.

1. Al-Husayni, op.cit., III, 190. _

2. ©Ali b. al-fjusayn, op.cit., 61; al-Husayni, on.cit., II, 348.

3. Al-Husayni, op.cit., I, 350; el-Madani al-Shirazl, op.cit.,
156.
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In the same way, 411 asked God to prevent his
oppreséor from harming him by breaking his sword, i.e. by
destiroying his strength and power, and by keeping him teo
bugy to think of oppressing him.1 He also asked God to turn
the evlil intentions of anyone éway from him and to humiliate

2
his opponent's strength and power.

Besldes asking God to preveﬂt him from belng oppressed,
®413 ibn al-Husayn also asked God to avenge his sorrow and anger
at those who oppressed him. A1l besought God to help him
obtain an immediate victory over his oppressor and so to avenge
his great anger.6 It is possible herc that “A11 was actuslly
beseeching God to tale revenge on the Umayyads who killed his
fether and his family, which produced in him a heart full of

4
anger,

°A11 daid not stop at merely asking God to take venpgeance

on the oppressors, but he also asked God to give him the power
5
and strength with which to prevent himself from being opprescsed.

He also prayed,

"ake me one of thosce whom you use to strengthen your

religion and kill your enemies in the rank, whose

members you have described in your book as if they
. G
are as closely knit as a building.™"

1. Al-Husayni, on.cit., I, 348.

2. Ibid., II, 190f. o _

3. Mughniya, op.cit., 136; al-Shirazi, oo.cit., 13%; al—ﬁusayni,
ov.cit., I, 348; al-Madani al-Shirazi, op.cit., 15G.

4. Mughniya, loc.cit. R ‘ _

. Al-Shirazi, op.cit., 166; Mughniya, gp.eit., 1lt9; al-Husayni,
op.cit., II, 99; °All b. al-Husayn, op.cit., 89.

6. Ibn Ta'us, al-Igbal, 193,
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Besides telling the people about the bad behaviour
of the oppressors, ckli b. al-Hueayn also warned them not
to practise any kind of oppression themselves. He did
thie indirectly by asking God not to make him oppress
other people or even help the oppressors. €a11 asked God
not to allow him to oppress others while God was capable
of preventing him from doing so.; Here, °A11 asked God
to surround him with his care and guidance in order that
he should not practise any Oppression.2 Praying further
that God would prevent him from giving a2 hand to the
oppressors, ®A11 asked God to guide him to a way in which
he would not be a supporter of oppressors and would not

3
help them in changing God's book.

In general, we may summarize from this examination
of °A17 b. al-ﬁusayn's peclitical thought regarding oppressors,
and especially oppressive rulers, that he rejected the
concept of injustice and oppression. He warned the people
against giving any help to the oppressors; meanwhile, he
warned the oppressors themselves that God was observing
them, so that they must cease oppressing others. Speaking
for himself, ©A11 asked God to shield him from the oppressors

and to be used by him in avenging his anger on his oppressors.

1. ®A11 b. al-Husayn, op.cit., 93. _ .

2. Mughniya, op.cit., 199; al-Madani al-Shirazi, op.,cit.,
200, ,

2. ©Ali b. al-Husayn, op.cit., 267
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CHAPTER VI

ALT'S WAYS OF COMMUNICATING WITH THE COMMUNITY

AND PLAYING HIS ROLE WITHIN IT

It was noted when the "generél theory" was formed that
€411 b. al-Husayn adopted for himself three different ways
in playing his role within the Islamic community. As
discussed above, these three ways or inclinations were
personal piety, social involvement, and the spreading

of Islamic concepts through the sciences of jurisprudence
and tradition. In the foregoing chapter, these three
activities were mentioned in common and without entering
into much detail. What is intended here is to study

them in greater detail and to present clear examples

of each activity, so as to clarify the picture and make
it more understandable. Qur method here is to discuss
each activity by trying to determine the reasons which

motivated it. After this, some examples will be given

and classified into many categories to illustrate our

study. An analysis of these examples should enable

us to determine the effects of “AlI's behaviour upon the

peopie and society, so that we may see whether this

behaviour succeeded in helping €A1 to achieve the
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goals he sought within the soclety.

Study of these three activities of CAlI ibn
al—gusayn will illustrate in some depth the many character-
istics of his personality. So, for example, we may
understand his relstionships within his family, his
relationship with God, his relationships within the
soclety, his morals, and the social status of the
community in hie time. Thus, our study will be of an
analyticel and descriptive nature. We shall seek to
gsubject the historical narrations and events to a
concentrated examination so as to know CAlf‘s character-

istics and to understand his life better than before.

I. SA11's Inclination towards Personal Piety

This was such & very clear inclination of CAll's
personality that he became well known by the nickname
Zayn al- Abidin ("the ornament of the worshippers").
Many traditions were transmitted about his religious
devotion and supplications, etc. In other words, this
inclination represents °a13's relationship with God,

"as & slave of him," submitting to the requirement of
obeying God's orders and seeking after him. In order to

understand the reasons for All's dedication to this




93

principle of piety, a careful study of the social and
economic status of the community in his time is es:zential,
In other words, we must determine whether these scecial
conditions induced CAlErto pursue plety because of what
he saw in society around him. For the sake of simplific=-

ation, we sha!l discuss this matter in several sections.

A. The scocial and Economic Position in Hejaz

Hejaz wss the place where °A11 ibn gl-Husayn
lived for most of his life. The premise of this study
is that the character of the new life had a marked
gffect upon the people. Thie is what the great scholar
Ibn Khaldun observed when he studied the effect of
luxury. He noticed that the growing wealth of Muslims,
resulting from the booties of conquests since the time

of cUthmEn, brought about an exchange of the hard life
1
for times of affluence and ease, He wrote:

"Luxury corrupts the character...the soul
acquires diverse kinds of evil and sophistic-
ated customs...People lose the good qualities
that were a sign and indication of (their
gualification for) royal authority. They
adopt the contrary bad qualities. This
points towar retrogression and ruin, accord-
ing to the way God has (planne% it) for His
creatures in this connection."

He also discussed the effect of luxury upon the ways

1. RabI®, Political Theory of Ibn Khaldun, 105f.
2. The Mugaddima, tr. F. Rosenthal, I, 341.
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and customs of life and its high standards, saying:

"When people have obtained the royal
authority, they no (longer) do the tiresome
chores they had been used to undertake
while still in search of it. They prefer
rest and quiet and tranquillity. Now they
seek to enjoy the fruits of royal authority,
such as buildings, dwellings, and clothing.
They build castles and install running
water. They plant gardens and enjoy life.
They prefer rest to tiresome chores. They
take pride in clothing, food, household
goods, and bedding (carpets), as much a&s
possible. They get used to this (att}tude)
and pass it on to later generations."

From the time of the second caliph, cUmar,
conquests came one after another. Khusraw's treasures
were possessed and the caravans of gold and silver
came line upon line, with the consequential increase
in publie expenditure.2 During the later years of the
"well-guided caliphs," a limited change took place
in the community's way ané custom of life and the religious
motive slackened gradually.5 During the reign of cUmar,
Persia was conquered and the booties gathered. When
Rustum's booties were sold, every cavalryman was given
fourteen~thousand dinars, while every foot-soldier was given

4
o]
seventeen-~-thousand and one-~hundred dinars. Umar also

l. Ibid., 339, ,

2. Tobn_Tigtmqa, .9P: ¢E _, 116.
3. Rapi®, "op.cit., I05.

4. Ya“qubi, op.cit, II, 165.
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acknowledged how money had increased, so that he was

advised to initiate the account books of the treasury
1
(diwan).

In the time of SUthman b. CAffan, social life
2 c -
had changed radically from its former character. Uthman

himself built a stone house in Medina and he possessed
money and wells of water in the city,a He also built
al-Zawra and enlarged the Prophet's Mosque.4 It was said
that in his time, Ifriqiya was conguered and the booty
then reached a million and five-hundred-thousand and
twenty dinars, Uthman married his daughter to Marwan

b. al-Hakam and on this occasion he ordered to be givén
to Marwan half of the total booty of Ifriqiya.5 In SUthman's
time, the compa&nions &2lso began to possess properties

and money.6 One of these was al-Zubayr, whose property
after his death was estimated at fifty-thousand dinars,

a thousand horses, and a thousand slaves, both men and

7
WOmEN.

5a®id b. sl-Musayyab noted that when Zayd b.
Thabit died, he left behind him amounts of silver and

gold which were broken up with axes. This was not

1. Ibid.,_175. _

2. Basyuni, Nash'at, 96; al-Khatib, op.cit., 194,

3. Mag®udi, Muruj, III, 76.

4. Yacqubi, op.cit., 191.

5. Ibid. _ o _
6. Mas®udi, op.cit., 76; al-Duri, .0f.CKL., 80; al-Khatib,

op.cit., 159.
7. Mas®~udi, pp.cit., 76; Belyaev, Arsb-Islam, 1l4Z.
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including the money and ths gardens, which were estimated
at a value of one-hundred-tliousand dinars.l In addition,
“abd al-Rahman ibn “Awf, a compsnion of the Prophet,
built his house and enlarged 1t. He possessed a hundred

2
horses, a thnusand camnels, and ten-thousand sheep.

During the time of the Umayyads, the social life
in Hejaz in general, and in Medina in particular, reguires
sone special mention here, because it is the wmain period
in which cAlE ibn al-Husayn lived after returning from
Karbala., CA1T lived through the remaining period of
Yazid ibn »u®awiya's rule (sccess. 60/680) and the rule
of Lu®awiya ibn Yazid (access. 91/883), Marwan ibn
al-Hakam (access. 64/681), cAbd al-talik ibn Narwén
(access. 65/645), and the remainder of al-7alid ibn
“Abd al-Malik's rule (66—96/705—'716).5 In Umayyad times,
a8 new atmosphere of luxury and enjoywent sprang up in
Yecca and Medina. This new life-style was the result
of the great wealth which the wars of conguest had brought
to the peo_ple.4 Life in Vedina became more and more

5]

luxurious. This was the golden period of Medina's

history, ths plories of which the poets sang about,

l. T*.‘Wascﬁd_i, 0D, Cito ’ 7'?"
2. Ibid.
d. Bosworth, Islamic Dynasties, ©o.

4. EIié E;E, art. "wedina",

5. Hitti, History of the Arabs, 237.
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with 1ts flouricshing, well-w=tered pgardens and meadows
surrounding the city ana the many luxurious palaces

that were built there.l After playing out their political
role, Nedéna and ¥ecca becane homes of care-~free jole

de vivre. It segems also that this luxurious life
reflected itself in the people's avoidance of Islamic

teaching, morals, and conduct.

The new luxurious life of the Medinans in
Umayyad times was accompanied by increased leisure
time which was to be filled in one way or another.
As soon as there was spare time, singing parties sprang
up where people attended to listen to music and singing.
In order to distract the ¥edindns from political involve-
ment, the Umayyads distributed large sums of money to
some of the Hejazis and this begame used in enjoyment,
singing, and social gatherings. S0, for example,
®Abd A113h ibn Hanzala ibn abi “Umayr with his eight
sons came to Yazid ibn Mucﬁwiya, who gave him a hundred-
thousand dirhams and to each of his sons ten-thousand

6
dirhams, in addition to clothes and caravans. Again,

1. EI' & EI®, art.. "Medina".

2. Brockelmann, History of the Islamic Peoples, 99;Hitti, loc.cite
3. Jabbur, Umar ibn abi Rabiv-a, I, 3.

4, Dayf, al-Shi r wa'l-China' 51

5. Jabbur, op. Clt-; Z2; Hitti, "loc.cit.

6. Al-Tabari, “Ta' Plkh vV, 4905,
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“Uthman ibn Muhammad ibn abl Sufy@n sent S4bd Allah

ibn Hangala al-Angari and “Abd A112h ibn abl ®Amr ibn

Hafs ibn al-Mughira al-MakhzUmi with many other of the
prominent men among the Medinans as a delegation to

Yazid ibn Mucﬁwiya, who treated them well and generously.
He rewarded them with many gifts and much money.1

Because of all this increased wealth, the styles of food,
clothing, and housing which the Hejazis had been accustomed
to before Islam altered radically as they were transferred

2
from a life of hardship to one of luxury and plenty.

In order to simplify our discussion, a class-
ification with examples of the effects of the luxurious

life on the Medinan community will be found useful.

l. Singing and love—poétry:

The art of love-poetry became so popular that
it was enthusiastically welcomed throughout the land.5
In Medina, the poet al-Ahwas cultivated the poetry of
love and Medina won the reputation of harbouring not only
the best, but also the most compliant of singing;—girls.{;LL

Medina and Mecca became well known for their famous

singers, including SUbayd All&h ibn Yahya ibn Surayj

1., Ibid., 480.

2. Jabbur, op.cit., 29.

5. Brockelmann, op.cit., 99.

4. Ibid., 68. For more details about singing and singers at
that time, see H.G. Farmer, A History of Arabian MNusic,
po 59_90o -




(born in Yecca in 40/650 and died 1in 126/744), who
was one of the great singers of the early Hejazi school
of Arabic music and whose art was appreciated by the
elite of Mecca.l Another exanple of the famous singers
was Abu Ja‘far Muhammad ibn cﬁ’isha, a Medinan of no
Known father.g, Ishay said of him:

"Ibn “A'isha used to allure everyone to

listen to him and there were some of the

youth of Medina who were corrupted by n

talking to him and sitting around him."*
In addition to the singing-men, there were also singing-
women at that tims. Jamila was one of these. It was
said that she intended to retire from music and singing,
but one of Medina's shaykhs told her not to retire and

4
advised her to continue singing.

A clear example of the social situation of the
community at that time is found in the life of cUmar' ibn
°Abd All3h ibn abl Rabi®a, who was born in £6/644 and
died in 95 or 101/712 or 7109. His poems reflect the
bright social sc¢tivity of town.D Under the caliphate
of CAbd al-Malik, CUmar composed his tender, extremely
individual and perscnal songs, all dedicated to flirtation
generally with elegant women who joined in thse pilgrimage

6
to Mecca.

1. Elz, art, "Ibn Suraydj".

2. EI®, art, "Tbn Ci'isha".

Jd. Al-Isfohani, al-Aghani, II, 203.

4. Ibid., VIII, 224r. . _ _

5. EI§ art. "Omar b, ®ibdalleh b. AbI RabiCar.
6. Brockelmann, op.cit., 99. -
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2. The appearance of effeminates (mukhannathﬁn) in Medina:

The luxurious life also reflected itself in the
appearance of many effeminate people in Medina, many of
whom were well known to the public. Some of Medina's
governors forced the singers, effeminates, and incompetents
to stay in the’Prophet's Mosque.l It was also well known
to the public that some of the singers were effeminates.
Among them was Tuways, the siﬁger, of whom Ibn Ishag
said that he was an effeminate and was seeking out people's
failings and sins. NMarwan tried to arrest him with the
other effeminates, but he escaped from him until he
died.2 These examples illustrate to what extent the

poor moral situation in Hejaz, and Medina especially,

had deteriorated.

%« Changing styles of dreés:

As noted above, clothing was one feature which
was affected by the new luxurious life in Mecca and
Medina. The rough clothing became changed to coloured,
silky, and soft garments. 8o, it is recorded on one
occasion that when Sa®d ibn Ibrahim was judging between
the people in the Prophet's Mosque, Zayd ibn Isma il
ibn ®Abd A11&h ibn Ja®far, along with Da'Ud ibn Salm,

3
entered the mosgue wearing coloured garments. Al-Isfahani

1. Al-Isfahani, op.cit., II, 215. _ ‘
2. Ibid., III, 28f.; al-Zamakhshari, opP.ab 541,
3. AL TsFakani ,Ikid , W, 13, B
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also reported that al—ﬁﬁrmi told him, from al-Zubayr
from Harun ibn Salim from his father, that they used

to give many dirhams to the washer to wash their clothes
in the rice perfume (musk) which came from the clothes
of “Umar ibn “aibd a1-°Aziz, the contemporary governor

1
of Medina.

4. The appearance of new pastimes:

Novel pastimes which had not existed previously
arose as a result of this new luxurious 1ife. Thus,
for example, wealthylprivate citizens built the first
gaming and reading-rooms in which chess and other board
games were avallable to the visitors.z It was s&id
that the first forbidden action (munkar) to appear in

3
YMedina was pilgeon-fancying.

6. The pursuit of =zexual pleasurss:

The luxurious 1ife was also accompanied by the
pursuit of sexual pleasure and the apeaking openly
about sexual matters. Many stories are recorded in
al—Igfahﬁui's famous work al—ﬁghﬁnf, from which we may
understand to what extent this kind of sex-seeking had
developed. These stories illustrate the widespread

corruption at that time., This matter did not stop

1. Ibid., IX, S.
2+ Brockelmann, op.cit., ©8.
3. Al-Tabari, op.cit., IV, 39¢; Hitti, loc.cit.
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merely at sexual relations between men and women, but
1
lesbianism and sodomy were also rampant in Medins.

All of the above exemplifies the social and
moral situation in Hejaz. The increased wealth reflected
itself in the appearance of new activities, in corrupt
customs and ways of 1ife.? This led, as already mentioned,
to the negliect of.Islamic teaching, morality, and conduct
and also to a debased devotion to this materialistic

world in order to enjoy its passing pleasures.

Therefore, when we come to consider CAli's
emphasis on plety and strengthening of personal relation-
ship with God, this evaluation of the background situation
within Hejaz and ledina must be kept in mind so that
W& may recognise Ca11's pursuit of piety as a rejection

of the scocial tendencies around him.

B. CAli ibn al-llusayn's Inclination towards Personal

Piety and the Ways of Practising it

After reviewing the social and economic situation
of Hejaz in the time of A1l ibn al-Husayn, it becomes

clearer why "All concentrated on the pursuit of personal

1. Al-Munajjid, al-HayBt al-Jinsiyya, 58-60.
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piety. Hils main aim was to promote the community's
standard of faith and to strengthen thelr relationship
with God by obeying his orders. 1In other words, his
purpose wss to raise the Islamic faith to a higher level
by encouraging pecople to practise Islam in their persconal
lives by reverirg God apd his orders ana refusing to

give way to such a materialistic way of life.

The guestion might possibly be asked here how
the cultivation of piety could be a means of raising
the standard of social moraslity, seeing that the
matter of piety is é personal one and it was one of
®A11's characteristics to devote himself to God and to
seek after him as a private individualy Such a guestion
would have some validity if 1t were possible to separate
CA1i's 1life from the social situation. It is, however,
evident from the historical accounts and narrations,
which we will discuss later, that CAlE was publicly
urging and calling people to follow in these religious
devotions and that he actively sought to practise some
of the Islamic morals and observance in front of other
people. Consequently, if CA1I had no intention of
promoting such devotions, he would not have urged the
people to strengthen their relations with God and there
would have been no purpose in his practising religious
observances before the people. So we may indeed regard

these actions of 411 as an open call for others to do




104

and practise the same. Indeed, on account of his
practising his worship and religious observances in
the public view, he became well known under the nickname
Zayn a1~-°Abidin ("the ornament of the woréhippers").l
On account of his persongal piety he was also considered

2
one of the leaders and men of Sufism.

Another important evidence that CAlI was trying
to use these observances to raise the community's standard
of faith is the fact that his supplications were delivered
to be recited by other people and to cover all occasions
in the daily life of the individual, so that he would
always feel that he is in the presence of God. These
cbservances would then guarantee that the individual
would not deviate from God's cause. A further consider-
ation of the use of CAli's supplications and his exhort-
ation to pray to God at all times will be made at a

point further dowp.

Another important purpose behind °A11's dedication
to piety may have been on the level of "giving the ideal
example." Thus, by practising the Islamic teaching,
seeking God, and devoting oneself to the cause of God,

a peraon would become an ideal example or model for
other people to follow. By doing this, CAlT b. al-Husayn

tried to make himself a good representative of Islam.

1. Ibn Kathir, _©P-c¢if., IX, 103; al-Dhahabl, al-Kashif,
11, 282; idem, ali-Clbar, I, 111; Sibt b. al-Jawzi, _
T ep.ek. | 324; al-Shablanji, Nur sl-Absar,
139; Tbn_Khallikan, “op cit., 266. L

2. Al-Shaybi, al-Fikr 81-8hi"i, 31f.; al-Kalabadhi,
al-Taarruf, 27.




105

The admiration thus aroused would induce people to
Tfollow his example and to align their behaviour with
‘their religious devotiorn. By means of these followers
in the admirable way of piety, “£171 would be able to
spread Islamic concepts in general and the Shi'ite

school of thought in particular.

This characteristic was very obvious in his
life and was reflected in his way of practising religious
observances such as ablutions, prayers, pillgrimage, as
well as the other Islamic teachings such as patience
towards God's will and submission to it, seeking at all

times after God and in every place, etc.

These two main goals of “41i's behaviour -
spreading Islamic concepts and exemplifying the "ideal
person'", viewed as methods of raising the standard of
faith, reqguire some further study. This we may do by
way of presenting clear examples of his practising some
of the religious observances and his public witness to
other Islamic teachings. These examples will demonstrate
to what extent Al ibn al-Husuyn wus seeking God and
dissolving in the love of him, and how he used his behaviour

to achieve his goals in society.
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l. His ablutions:

It was said that "Al1 turned yellow every time
that he performed the ablutions. When his family asked
him the reasons for this, he said, '"Don't you know in whose
presence I am going to stand?"l This was cAlE's situation

when he went to perform the ablution, because of his

intense sensation of standing in the presence of God.

2. His prayers;

°a11 was deeply moved before going to pray,
because of his awareness that he was going to stand in
God's presence.2 It was also said that he used to pray
in one night and a day a thousand rak as (bendings of the
torso from an upright position, followed by two prostrat-
ions).s As an example showing that he used to obliterate
from his mind every matter of this life and think
only of God, we have the report that once, while he
was praying, a huge fire flamed in his house. His
family called him to extinguish the fire, but he took
no heed of their call. When he finished his prayer,

they asked him about his action and he said, "The great

1. Al-Ghazali, Mukashafat, 50; aéuTabar81 I lam, 260;
al-Sabban, 1sCaf, 218; Ibn Sa‘d, Tabagat, V, 216;

Slbt ibn al-Jaw21 0 .cit., 525 bn Hajar, al-Sawa'ig,
198; Ibn al-Jawzi, Sifat, ii, 93; al-Irbili, Kashf al-
Ghumma ii, 286; Ibn Kathir op.cit., 9: Abu NuCaym,
.Op . g,g., 111, 155- al—Qurashl, —op.cik.. , 151;
al- Ganji, Kifayat 449.

2. Ibn Hajar, op.cit., 198; Ibn Sa®4i, op.cit., 216; al-
Irbili, op.cit., 286; al-Dhahabl, Ta'rikh al-Islam,
v, 36,

3. Al-Sadug, °Ilal, I, 232; al-Tabarsl, op.cit., 260; al-
Sabban, OQ.Clt., 218; Ibn Hajar, op.cit., 198; al-Dhahabl,
alw Ibar, 111; al- Ashshl, op.cit., 56; al—leaburi

4CJb, 197, al4Qurash1,co .cit., 151 al-Bustani,
OF.k, IX, 355; Ibn al-CImad, op.cit., 105.
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fire [ i.e. hell fire] has kept me busy (in thinking
1
of it)."

Because of his long prayers, CAll also became
known as Zayn al-"Abidin ("the ornament of the worshippers'"),
al-Sajjad ("the prostrater"), and Dhu al-Thafinat ("the
man with the calluses;" because of the marks on his

2
forehead caused by his frequent prostrations).

5., His pilgrimages:
Once when CAll went to Mecca for the pilgrimage and
when he was supposed to recite the talbiya (a word signifying
3

to say "at your service" labbayka Allahumma), he could not

say it. When he was asked by the other pilgrims why he did
not say it, he said that he was afraid to say labbayka
("I came because of your call') while God says 13 labbayka

4
("you are not coming because of my call"),

4. His patience regarding God's will:
This was one of °Ali's characteristics which
proved his close relationship with God, such that he

would not become angry with God's will even if this will

l, Sibt ibn al-Jawzi, op.cit., 325; al-Irbili, op.cit.,
286f.;_Ibn al-Jawzi, op.cit., 93f. _

2. Al-S5aduq, op.cit., 233; Ibn al-Jawzi, Salwat, 140.

5. Hughes, Dictionary, 157. _ _

4. Ibn Kathir, op.cit., 105; al-Dhahabi, Ta'rikh, 37;
Ibn Hajar, Tahdhib, 506; al-Ganji, op.cit., 450.
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be contrary to his perscnal wishes and agspirations.
This acceptance of God's will demonstrated CA13's
devotion to the cause of God and he thereby gave the
people a lesson in how the faithful person must behave
towards God's will which might seem unfavourable and

difficult te comply with,

It was said thet althoush a son of “AlI ibn
al-Husayn had died, he himself had not been seen to be
anxious or bitter about his bereavement. VWhen he was
questioned about this, he said,

"It was a mattef we were expecting, aEd S0
it happened. We could not reject it."

In another narrstion, it was said that "nll was sitting
with some of his friends when they heard the sound of
crying in his house. He checked on the matter and
returned to his friends. They asked him about this and
whether the crying was because somebody had died. This
he confirmed and when they were gurprised at his patience,
he said to them,

"We are a household that are thankful to God

Almighty in things we like, and we obey him
in what we do not like.!"~«

1. Al-Mubarrad, _op.cik_, IV, 37; al-Majlisi, op, ek
XLVI, 101. _
2. Abu Ma®aym, op.cit., 138; Ibn Kathir, op.cit., 1l4.
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o. His supulications and secret conversation with God:

It is important to recognise when reading “a1i's
supplications that he sought to adept for himself =a
methiod in prayer and talking tc God, and that this method
may alco be adopted by other people. He tried to make
of his supplications a programme by which to connect
oneself with God, so that every Muslim may telk to God
and feel him all fhe time and everywhere. This means
pfactically that the Muslim will always feel that he
1s in the presence of God, which in turn will guarantee
that the individual will not deviate from God's cause
and teachings and will not be tied down with the plessures
and ornaments of this 1life. Promoting the use of thsese
supplications was one of “a1's ways of raising the
standard of faith among the pecple, thus producing a

"faithful community".

In order to achieve his purpose through these
supplications, €11 adopted the following methods.
a. Urging the people to supplications and piety:

In many traditions, CAli is noted for urging
the people to strengthen their relationchip with God
at all times through supplications. He tried to explain
to them the use of these supplications and their good
egffects upon the life of the people. In one such

tradition, e€Xplaining the use of supnlicstions and
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prayer to God, “411 szid,
"Supplication keeps away misfortune and
disasters1 what has reached you and what
has not."

In another tradition, urging people to pray to God,

Abu “Ubayd, by Thuwayr, said that he heard CA11 ibn

al-Husayn sayimg that the angels would praise the
faithfui when praying for their brethren sescretly or

in pleasant conversation, and because of this God would
reward them with the same things they had asked Geod to
give to their brethren.g In this tradition CA1li sought
to explain for the people the rewards that Cod would
give to the praying pecple, so that people would be
encouraged to pray.

b. Exhorting people to suppiications a8t all times and
in every place: _

After urging people to pray to God, CAIE exhorted
the worshipper to make suppliceticons his accompaniment
whenever and wherever he existed. This meant that
people would use théese supplications throughout their
daily lif'e and would live them always. This would be the
means of strengthening an individual's relationship with
God and establishing the feeling that God is with him at

all times, so that he would have a great guarantee

1. Al—Xulayni, al-Kafi, X, 208.
2. Ibid., 259.
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neither to deviate from God's cause, nor toc become

distracted by worldy enjoyments and pleasures.

To clsrif'y this matter, some of CA1i's supplications
which he used to repeat at certain times and in certain
situations will be given here. Muhammad ibn Muslim
said that Abu “Abd Allah (Ja®far al-Sadig) said that
€411 ibn al-Husayn used to say in the morning:

"'1 dedicate my day against my oblivion and
my rush (in getting the best things), by
the name of CGod and his will.' If the
worshipper has said this, God will give him
the best of what will happen to him during
this day."l '

In another tradition, AbLU Yamze al-Thumali said that

c -
he came once to All ibn al-flusayn when he was leaving
his house, and CAli said:

"'By the name of God, I believe in God and
I rely on him.' He also said, 'O Abu
Hamza, Satan comes to the worshipper when
he leaves his house. If the worshipper
says, "By the nawe of God," the two angels
reply, "You are contented (by God)." If
he says, "I believe in God," they say,
"You have been guided." If he says, "I
rely on God," they say, "You have been
protected (by God)."'"®

411 slso had a specific supplication in the case of
3
sadness and troubles. e had a supplication to be read

at every noon of the month Shacbﬁn, in which he praised

1. Ibid., 261f.
2. Ibid., 311.
%. Ibid., 349f.
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1 .
and prayed for Wuhammad and his household. Furthermore,

°a11 also nad supplications to be recited at several

pt
times during the month of Ramedan.

By these devices, °4117 was making his supplications
& programmed for the individual to follow and read at
several times and in several situations. This was one
of his most important ways of raising the standard of

fiath of the people and of thé community as a whole.

6. Talking about se;f—judgment, death, the afterlife,
reminding people of the mercy of God, and describing
the perfect worship:

These were examples of different Islamic concepts
which °A17 talked about in order to raise the standard
of faith in the community. In fact, talking about these
concepts vould remind people of God, his paradise, and
his hell, and would be a useful way to keep someone in
touch with God. One's seeking the ornaments of this
life would prevent him from thinking about Geod, but
these concepts would remind him of God and make him

remember his heaven and his hell.

1. Ibid., 687f.
2. Ibn Ta'us, opcu, 67-76.
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“A1T once said in self-judgment:

"0 God, every time I sinned, you treated me
well, so every time I come to you, (pleass)
come back to me."l

Ta'us al-Yamani said,

"I saw “A11 prostrating and heard him saying,
"Your slave is in your presence. Your humble
one 1is in your presence. Your beggar is in
your presence. Your poor one is in your
presence., ' "< ’

€417 also said in one of his seccret conversations with
God:

"Cur God, our Master, our Lord. If weg
cried until our ashfar (palpebral margin
from which the eyelashses grow) fall down,
cry until we lose our voices, stand until
our legs wither, bow down until our limbs
become dismembered, prostrate ourselves
until our eyes come out, eat sand all our
lives, and praise you until our tongues
become exhausted, we would not deserve that
you shguld forgive a single one of our
sins."Y

With regard to his talking about death and the
next world, many poems are cited by Ibn sal-Athir in his
famous work al-Kamil, in which ©41I ibn al-Husayn talks
gbout death and the grave and encourages people to
consider the bygone nations and the end to which they

came. He warned against the vanity of this life and

1. Sibt ibn al-Jawzi, op.cit., 326. _

2. Ybid., 332; al-Irbili, op.eit., 287; Abu NuSaym,
op.cit., 134; al-Nisaburi, op.cit., 198.

. Al-Majlisi, OF L, XCIV, 133.
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its cares which lead men to regret their dee&é'éﬁdf%q_ e
fall into sin which will avail them nothing in the

, 1
coming judgment.  Thus, A17 said about death, the

grave, and this life,

"I am surprised at the high-handed one who
was in the past a clct of bloocd and
tomgrrow will be a rotten corpse...It
surErised me very greatly that one should
work for the vanishing world and neglect
the everlasting world,"=<

In this tradition, A11 urges the people not to forget
the world to come and to keep death in mind at all

times.,.

Describing the perfect worship that people must
c, = .
try to achieve, Ali also said:

"Some of the people worship God because

they are afraid of him. Such is the

worship of slaves. Cthers worship him

with desire to cobtain (in heaven). Such

is the worship cf merchants. Others

worship him with thankfulnegs., Such is
the worship of free people."®

In another tradtion, A1l reminds someone of
God's mercy in order to keep this perscn attached to
God. Al-Macda'ini said that al-Zuhri sinned and became

anxious because of this sin, so he left his family and

l. Ibn Kathir, op.cit., 110-112. _
2. hAl-Babban, op.cit., 219; al-Hanbali, Sharh, 648;

Sivbt ibn_al-jawzi, op.cit., %26, al-Barqi, al-Mahasin, 242.
S Aluirbili, op.cit., 287; Abu Nu gym, op.cit., 139;

Ibn gl-Jawzi, Sifat, 965.
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gave away his money. VWhen %411 learnt of this, he told

al-Zuhri:

"0 Zuhri! Your despair of the mercy of God,
which is wide enough to contain everything,
is worse than your sinl*
Hearing this, al-Zuhri said:
X 1
"God knows best where to put his messengers."

In this tradition ©A13 reminded al-Zuhri of repentance

and God's mercy upon those who have sinned., This

recommendation would be very effective in ralsing the

standard of faith within the community.

7. Appointing himgelf as an "ideal example" for the
Muslims:

By endeavouring tc present himself as the ideal
Muslim, CAli ibn al-Husayn sought to spread Islamic
concepts and to raise the standard of faith by encourag-
ing others to adopt the same devotions. In summary,
we may see that if someone practises what he is preaching
by devoting himself to God's cause and practising the
principles of Islamic morality in a perfect way, this
person would be admired by other people and will be
followed by them. This will form the matter for further

discussion below.

1. Ibn Kathir, op.cit., 107 ; al-Qurashl, op.cit., 158.
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C. The Effectiveness of €413i's Piety upon the Society

and Individusls

As mentioned above, °413's main ainm in pursuing
personal piety in public, besides the personal interest,
was to lmprove the spiritual standard of the community
at that time, and to strengthen people's personal
relationship with God =zfter the-new luxurious life in
lfedina and other parts of the empire had apoeared. His
second purpose was to gain followers who would look
to him &s an "ideal Muslim and perfect worshipper" when
they witnessed his practising Islamic observances and
asslduously seeking after God. In this part of the
present chapter, a study of the eff'ectiveness of this
activity of “A1 will be attempted in order to evaluate
CAli's tendence in these practices and to determine
whether in fact he succeeded in achieving his goals

or not.

1. First, we may note how Al1's behaviour
would provoke the people's enguiries about his way in
practising Islamic observances and sceking God. Some
of these enquiries arose when “AlI practised some Islamic
teachings in a way unfamiliar to the people, so that they
would ask him about them and A1 could explain the
reason for such behaviour to his enguirers. By this means

many Islamic concepts could be explained to the people,
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so that cAli's provocative behaviour would play a great
role in raising up the standard of faith and Islamic

knowledge in the community.

A clear illustration of this is found in the
pilgrimage event alrendy referred to, when CA1I diad
not recite the talbiya with the result that other
pllgrims asked him about the reason behind this behaviour.
He was then able to explain that the pilgrim must feel
the real meaning of talbiya when uttering the word
and must avoid lying to God, that his talbixa will
gain another meaning rather than the mere reciting of
1t. When thocze pilgrims practised what Ca1i explained
about talbiya  their devotion would be deepened and they

would be brought closer to God.

Another example already referred to again
illustrates Ali's method. When one of his sons died
and A11 did not complain against God's will, he was
asked about it and he was able to explain to his visitors
that one must accept whatever God wants and not reject
what his will brings, even though it be the death of a

son. By this means also CAlE was able to increase the

peonle's measure of faith.
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2. Secondly, we may see how °A11 was effective
in gaining the respect of the people.- His religious
devotion and assiduity in secking after God increased
his respect and admiration greatly in the eyes of other
people. In fact, CAIE‘S endeavours to present himself
as a paragon to be emulated was a sure way of spreading

genuine Islamic faith, so that when everyone looked

C

respectfully to Ali ibn al-Fusayn and his piety, they
became resolved toc follow in his way. Thus, °411 sought
to appoint himself and his household as "prime examples

of religious devotion" to be followed and loved by others.

This is again illustrsted by a tradition previously

€411 was sitting with

cited in which it is related that
some of his friends when 2 member of his family died
but he showed no anxiety about it. Iiis friends were
surprised at his patience and so he told them that his
was a household thankful to God Almighty in things
they liked and obedient to God when he chose for them
soemthing they did not 1like. Since °A11 here spoke

of the Ahl al-Bayt (the Prophet's household) and their
piety, it is evident that he presented himself and his

household as ideal examples for the other Muslims.

As already noticed, ®417's piety won him great

respect and admiration in the eyes of many people. Gome
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of these were so influenced by his pilety that they

¢ -
became his followers and students. Not only was 413
admired and praised by his contemporaries, but he was

2lso admired by many later schelars and historians.,

Among his contemporaries, al-Zuhri, who studied
for a time in Ali's circle, said;
"T have not seen anyone dmong the Quraysh
tribe betEer than he [ i.e. °A17 ibn al-
Husayn].
°Abd al-Rahman alsc said that AbG ®Abd All2h al-Tihrani
heard from °Abd al-Rezzag from another person that he

heard al-Zuhri saying:

"I have not geen anyone of the Ahl al-Bayt
better than °Al1 ibn al-Husayn."

Sa®id ibn al-Musayyab said of Ca171:

"I have seen nc one more pious than he, "9
Ibn CAbbas used to say when seeing him:

"elcome, the beloved son of the beloved."?
Abu Hatim al-A®raj said:

"I have not seen & Hashimi better than he. '

_ - - - 6
Abu Yahya ibn sa®ia al-Ansari also said the same of him

1. Al-Dhehabi, Ta'rikh, IV, 35; al-Hanbeli,
op.cit., 11, 048 Ibn Khalllkan OQ.Clu., 267
al-Dhahabi, al-Kashif, 289 al-Bustani oP. ¢iln, IX 357,

2. Ibn al RdZi al-Jarh wa t—fa“dll 111, 179 Ibn Kathlr
Op.Cit., 106. _

B Al—Hanball, op.cit., 648; Ibn Hajar, Tghdhib, VII, 305;
al-fhahabi, al-Cibar, 111. ’ ’

4. Ibn Sa®l, op.cit., 216. _

o. Al»Dhahabi alnﬁlbdr 111; idem, Ta'rikh, 35; Ibn
Taymiyya, “inha;, IV, 144.-

6. Ibn al—Ra21 09.01t., 178f.
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and Ta'us al-Yamani also said of him:

"A good man from 2 good house."

Vany of the later scholars and historians were
equally impressed by him and praised his piety. We may
enumerate the feollowing:

1. al-Dhahabl, who said that he is Zayn al-CApidin
("the ornament of the worshippers") snd that he was
known by this nickname on account of his worship and
piety.2
2. Ibn dutayba, who said:

"He was a pious and honourable manp."®
3. Ibn Taymiyya, who said that sholars' praise for
®A13 ibn al ~lfusayn and his good behaviour is so great.4

4. Ibn Kathir, who said:

"Feclg the famous under the nickname Zayn
al-"Abidin, "o

5. Ibn Sa®d, who said:
"An exalted, prominent, and pious man. "©

6. Ibn Hajar a1-"Asqalani, who sszid:

"He was called Zayn al—cﬁb%dfn because he
worshipped (God) so much."

1. Ibn Nanzur ulsan I, 5064,
2. Al—Kashlf 262.

3. Al- Macarlf 215,

4. Minhaj, IV, 144,

5. Do.cit.
6. Tbn 8a%d, Op-Gt., V, 222.
7. Tahdhib, 305.
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7. $ibt ibn al-Jawzi, who said of him:

.

"lie was called Zayn al-CAbidin, al-5ajjaqd,
and Dhu al-Thafinat. He was Sinless,
honest. "1

8. Imam Malik ibn Anas, who said:

"He was called Zayn al-®Abidin because he
worshipped (God) so much,'"®

9. Abu Jafar al—Mnn§ﬁr, who 8@id in his message to
Muhesmad ibn “Abd A113h ibn al-Hasan al-Wuthanna ibn
c - - -
al-Hasan ibn Ali ibn abi Tallib, mentioning CAli ibn
&l-Husayn, that
"lio one from you was born after the death
of the Prophet of God {peace be ypon him)
better than 411 ibn al-Husayn."
10. Ibn Hajar al-Haythaml, who said of CA11 ibn al-
Husayn;:
C= .~ . , .
"Zayn al-"Abidin, who inherited his
father's knowledge, devotedness, and
piety.n?
11. Abu Mffaym al-Tsfahani, who said:
"He was a worshipper, faithful, generous.”5
All these examples show clearly the degree of
respect that CAli achieved from some of his centempeoraries

C -
and from many people who came later. Thus, A1I was effect-

ive in achieving the goals he intended by his manner of life.

1. Op.cit., 324,

©. Al-Shablanji, op.cit., 139,

5. Al-Galgashandi, Subh, I, 235; Muberrad, op.cit., II, 124f.
4. Al-Sawa'iqg, 198,

5. Abu Nutaym, op.cit, 133,
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II. SA11's Inclination towsrds Social Involvement

Direct social involvement was “A21's second
method of spreading understanding of religious concepts
among the Wuslim community. Pursuing this aim in
cociety, A1l emphasised the moral aspects of Islam
and practised them perfectly in his own life, so as
to strengthen his relations with the believing community.
The important point about this activity is that it had
& practical influence, so that the people could feel

and live its effects more than if it were a teaching

in words or a communication by preaching to the people.
As already noticed in our previous examination, the other
Important point about this activity was thet no one could
reject this kxind of communicating with the people because
Islam itself emphasised the importance of this kinda of
social involvement by helping people and acting decently
toward them. In this way, CAlI was able to improve the
standard of faith and love within the community and by
doing this, he could present himself as a paragon of

faith to be followed by all.

c -
The method used above in reviewing Ali's pursuit
of personal plety will again be followed here. We may

classify some aspects of his behaviour toward the




community together with some examples, after which

the effects of CAlE's socigl involvement will be studied.

A. A Classified Review of Some Aspects of AlI's Moral

Behaviour and Social Involvement

We may divide this review into several parts,
dealing respectively with °413's relétionships with his
mother, the poor pecple, his slaves and servants, his
attitude towards those who bshaved badly toward him,
his genercsity, and other activities of social involve-

ment.

l. His behavicur towards his mother:

°n11 ibn al-Husayn demonstrated how the Muslim
must hehave towerd his mother and what are his duties
toward her. He was aware that if the relations within
a family were strong, the whole community would also be
strong. It was said the CAIE was. very respectful toward
his mother. OCnce when he was asked abeout his conduct
by those who saw that he was not eating with her from
the same dish even though he was on good terms with her,
he replied:

"I am afraid that my hand would at some moment

stretch to the portion of foed which she is
looking at."!

1. Mubarrad, op.cit.. I, 238; Ibn Khallikan, op.cit., 266;
al-yari=i, . Mir'at al-danan, I, 191; Ibn al-

¢Imad, op.ci.., 1 2.
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2. His relationship with the Medinans, especially the
poor people:

| °A11 tried his best to help the poor people by
giving them food or money. Most times he did this
secretly, so that they would not know from whom they
were obtaining their resources. He also tried to help
those who had n¢ money to repay their debts. Shayba
b, Na®ama said that CA13 b. al-lusayn was niggardly,
but when he died they discovered that he was secretly
helping the people of & hundred houses in Mediﬁa.l
Muhammad b. Ishaq said that there were some people living
in Medina without even knowing who was helping and

2
providing for them until °Al1 b. al-Husayn died.

It was also said that cAlE gave much alms by
night and that he said of "the alms of night" that it
extinguishes God's wrath..3 He would also welcome the
poor who asked him for alms and would kiss them.4 As
an example of CAli's helping those who had no money
to repay their debts, 1t was said that he visited Muhammad

b. cUgEma b. Zayd on one occasion when he was sick.

1, Ibr1§acd, op.cit., 222; al-Sabban, op.cit., 219; Ibn
Kathir, op.cit., 105; Sibt ibn gl—Jawzi, op.cit., 327;
al-Irbili, op.cit., 289; Abu Nu“aym, ‘oE-d‘__ﬁ,, 136; Ibn
al-Jawzi, Bifat, 96; Ibn Taymiyya, op.cit., IV, l44.

2. Al-Zirikli, _ee.cibs, IV, 276; Ibn al-Jawzi, loc.cit.;
Ibn Kathir, loc.cit.; Abu Nu~ aym, loc.cit.; al-Tabarsi,
op.cit., 262; Sibt ibn al-Jawzi, op.cit., 323; Ibn al-
Sabbagh, al-Fusul al-Muhimma, 188; al--Ashshi, pp.cit.,
07;_al-Bustani, .op.«ctz, IX, 350; Al al-Shaykh, al-
Fara'id, III, 1l22. _

d. Al-Irbili, op.cit., 289; Ibn Kathir, loc.cit.

4. 5ibt ibn al-Jawzi, loc.cit.; Abu Nu“aym, op.cit., 137;
Ibn al-Jawzi, Sifat, 95. .
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Mupammad was so worried and anxious because he was not
able to repay a loan of fifteen-thousand dinars and

1
when °Al1 learnt of this, he said, "I will repay it."

3., His attitudes towards'those who wronged him:

417 used to forgive those who sometimes said
evil things against him or perhaps cursed or abused him.
This would impress people so much that they might in
consequence become his sincere followers through the

example of his behaviour.

Cnce a man came and abused him, but A1l said
nothing in reply. ©So the man said, "I am abusing you,"
but “Al1 replied, "And I am not caring about you.”2
Cn another occeasion, a man said evil things about him
and 411 said, "If what you have said about me is true,
I ask God for forgiveness, but if it is not true, may
God forgive you." On hearing this, the man came to him,
kissed his hand, and said, "It is not true what I have
said, so forgive me." CAll said, "Way God forgive you."

3
The man replied, "God knows where to put his messages.M

l. Al-Qurashi, gp.cit., 156; Ibn Kathir, op.cit., 105;
al-Sabban, op.cit., 219; al-Irbili, op.cit., 299;
al-Dhehabi, Ta'rikh, 35; al-Nisaburi, op.cit., 199.

2. Ibn Hajar, Tahdhib, 306f. - _

3. Al-Shablanji, op.cit., 141; al-Yafi®i,
op.cit., 191f.; al-Sabban, op.cit., 218f.; Ibn al-
Jawzi, Sifat, 95; Ibn Kathir, loc.cit.
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It was also reported that another man abused him on
leaving the mosaque. Then °AlT went to the man and said
to him, "There are many things hidden from us. Have

you any demand that I may help you with?" Then the man

became ashamed and CAll gave him a khamisa (a black~
bordered cloak) he was wearing and ordered a thousand
dirhams to be given to him. As a result, the man used
to say to CAli, "I witness that you are one of the

1
Prophet's (or the prophets') sons."

There is another narration which shows us the
mild behaviour of CAIE toward those who behaved badly
toward him. It was said that Hisham ibn Isma il al-
Makhzumi used to make trouble for CA1i ibn al-Husayn
and would curse A1l ibn abl TAlib from the pulpit
when he was governor of Medina. Vhen Walid ibn CAbd
al-Malik became caliph, Hisham was removed from his
office and was ordered to stand trial by the people.
Hisham was most concerned that because CA1I ibn al-Husayn
was a plous man, al-Walid might respect his words about
Hisham, but 411 recommended to his followers not te
harm Hisham. When CA13 found Hisham and said nothing
about him, Hisham said, "God knows where to keep his

2
message, "

1. Al-Shablanji, op.cit., 141; al-Majlisi, ov.cit., 99;
Ibn al-Jawzi, Sifat, 100; Sibt ibn al-Jawzil, op.cit.,
328. .

2. Al-Majlisi, o .c;t., 94; Ibn ?acd,’og.citi, 220 ;
al-"Ashshi, op.cit., 5%; al-Qurashi, op.cit., 1oo.
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4. His generosity:

This also was one of "Ali's methods of strength-
ening his relations with society and of communicating
with them. So, in the example already given, -All gave
a man who cursed him his cloak and a thousand dirhams.
It was said that when al-Kumayt, the poet, praised
°A11 in one of his poems, Al said to him, "We are
unable to reward you properly, but God is able to
reward you." Then cAli gave him and his family four-
hundred-thousand dirhams.l cAli also gave the poet
al-Farazdaq ten-thousand or twelve-thousand dirhams

2
after he also composed a eulogy in praise of Cali,

5. His relations with his slaves and servants:

Towards his slaves and servants CAlI conducted
himself always graciously and freed them on occésions
for several reasons. Once, he freed a slave for God's
sake alone, because he recited a tradition from Abu
Hurayra about the degree of eminence those who freed a
slave might have, even though "A11 had bought this

3
slave from _Abd Allah b. Jalfar for a thousand dinars.

1., Al-Dhahabi, Ta'rikh, 126.

2. Jad al- Nawla Qusas II, 260f.; )
al—MaJlISI, gg.cit., 127; Ibn Kathir, op.cit., 109;
al-Dumayri, Hayat, I, 9; Ibn Hajar al-Haythami, o .c1t y
198; al-Murtada, Arnahl 1, 69; al-Shablanji, op.cit.,
141; al-Yafii, op.cit cit., I, 239; al-Irbili,
op.cit., 292; al—Hanball, op.cit., 648; Ibn al-Sabba h
op.cit., 194; Jafri, op.cit.. 244; al—i};ﬂjl*, ‘op. &
453; K1 al-Shaykh "oP. uk., I, 121; al—Musaw1,
Nazhat II, =26.

3. AléDhahabl, Ta'rikh, 35; Abu Nu® aym, op.cit., 136;
Ibn al—Jawz1, S3ifat, 97; El—MaJllbl, op.cit., 99;
Sibt ibn al-Jawzi, og.cit., 328.

STAT
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Again, when a skewer fell from the hands of one of his = -
slaves onto his son's head and the son died, “A11 told
the slave that he was free, because he did not intend

1
c -
to kill him. Similarly, Abd al-Razzaqg said that an

ewer once fell from the hand of one of his maid-servants

c - > . [of -
onto "Ali's face and wounded him. Then to remove li's
anger, she recited some verses from the Qur'an, on hearing

this, he told her, "You are free for God's sake."

In these examples, CAlI was giving other people
lessons in how to treat their slaves and servants and how
to fill their hearts with happiness. 1t is further
narrated by Harin ibn Kusa al-Tal®akbari, from Muhammad
ibn “Ajlan, who said that he heard AbG “Abd Al13h (JaSrar
al—?adfq) saying that cAlE ibn al-Husayn used to gather
his slaves together on the last night of Ramedan and
after reminding them of their sins and mistakes, he would
forgive and free them. On the day of the fig, he would
revard them. Al—@adfq also said that the number of
slaves he freed on every concluding night of Rama@ﬁn
was about twenty, more or less, and that cAli did not

3
use to keep a servant or a slave for more than one yesar.

l. Al-Irbili, op.cit., 293; Ibn Xathir, op.cit., 107;
8ibt ibn_al-Jawzi, op.cit., 331. _

2. Yon'katnir, op.cit., l07; al-Irbili, op.cit., 299.

3. Al-Majlisi, op.cit., 105.
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B. The Effects of CAlE's Social Behaviour upon the

Comrunity

We may now summarise how efrective these actions
c .= , . . .
of Ali were in influencing the community and we shall

do this under threé heads.

1. BSpreading Islamic concepts:

Besides explaining to the people the importance
of drawing near to God and strengthening one's personal
relationship with God by emulating CAlE's first inclination
towards plety, CAlE also demonstrated and exemplified
before the people another a@spect of Islamic instruction,
dealing with social morality and the ethical behaviour
of Islam. He thereby sought to make the relationships
between the members of the community itself very strong.
50 we may see from the above examples how many Islamic
concepts concerning society and the relationships between its
members were explained, including the relationships
within the family, the relationships with slaves and poor
people, and the forgiveness of those who sought to wrong

one. So CAlE achieved an important aim among the people.

2. Buccese in gaining the love and respect of the people:
On may say that Ali's second aim of presenting

himself as an ideal W¥uslim was achileved. Because of
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°A1i's social invelvement, his forgiveness and mercy,..
many peéople praised him. 1In one of our previous examples,
Hisham ibn Ismgcil, who was one of CAli's enemies, praised
him and confessed that "God knows where to put his
message," mentioning CAII ibn al-Husayn. By Al1l's
behaviour towards him, this man was changed from being
one of %Al1I's enemies to being one who respects CAli

and witneseses to his honour. Again, in another example
already cited, another man confessed that CAlI was one

of the Prophet's (or prophets') sons. This meant that
they recognised his status as a prominent man from the

house of the Prophet.

Another important example shows us to what
extent CAli's social involvement extended. It was said
that Hisham ibn CAbd al-Malik went on the pilgrimage
in the time of the Caliph Cava al-Malik, or al-WalEd,
and he tried to come close to the black stone, but was
not able on account of the crowd. At the same time,
CAIE ibn al-Husayn approached and the people scatiered
to let him come close to the black stone and touch it.
It was with regard to this event that the poet gl-
Farazdaq composed his eulogy in praise of °411 ibn
a l-Husayn. ¥rom this incident we may deduce that irf

°A11 had not won the love and respect of the people,

~3 0
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he would not have been able to touch the black stone,
but the people, as soon as they saw him walking around
the Kacba, made a path for him to get near to the black
stone and to touch it, while the caliph was not capable
of doing so. This demonstrates that his policy of
social involvement played a great part in his gaining

the respect of all people.

3. Spreading Islamic teaching by manumitting his slaves:
There was evidently great wisdom in Ca1i's

conduct toward his slaves and particularly in his not

using them for more fhan one year. Indeed, we may

understand that his purpose was to subject these slaves

or servants to an intensive course in implanting Islamic

concepts and ideals in their hearts and accustoming them

to the example of his own Islamic devotions and behaviour.

At the end of this course, he would free them and give

them rewards, so that these people would become messengers

of Islam whenever and wherever they went.

Thus we may appreciate the effects and wisdom
behind “411's social actions. Through these activities,
he succeeded in achieving his two main goals of spreading
Islamic concepts and strengthening relations between
members of the cormunity. In every way he showed himself
to be the "ideal Muslim," to be followed and respected

by all.
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III. SA1i's Efforts in Spreading Islamic Teachings and

Concepts

“a11 b. al-Husayn's third means of communieating with

the people and endeavouring to raise the standard of
faith and Islamic knowledge among them was by direct
religious instruction. This inclgded the spreading of
the Prophet Muhammad's traditions and téaching people

the right way of practising some of the Islamic duties.

It also involved the holding of sessions in which he would
teach many of his companions the Islamic teachings and
beliefs. These various methods by which A1l commended
himself to the people will be discussed in detail below.
As in our previous'study of ®A1i's two other activities,
an examination will be made of the various methods adopted
by cAlI to further religious knowledge, together with a
study of the effects that this activity had upon the
society. Thus we shall be able to evaluate whether CAli

succeeded in his aim through this particular activity.

By his efforts expended in this third area of activity,
cAli sought to achieve his main goal of raising the standard

of Islamic knowledge and binding the people close to God in
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thelr devotions. Thus, his endeavour was to spread Islamic
ingtructions and the traditions of the Frophet Muhammad.
It was very necessary to strive in this purpose since,

as we have mentioned previously, the social situation,
e¢speclally in Mecca and Medina, had altered from one of
religious piety to one in which most of the psople had
become intent on achieving a congiderable realisation of
the luxuries of life, with an accompanying neglect of
important religious instructions. Hence, the spreading of
Islamic doctrine, the Prophet's traditions, and explaining
the Qur'an and Hadith were secn by °417 to be absolutely

essential to the society in which he found himself.

It should be noted thaf by his activities in this
direction, cAli ibn al-Husayn would become highly respected
as a scholar, so that people would come to him and recieve
their Islamic knowledge and beliefs through him. Thus, he
would foster around himself a group of sincere students
and followers through whom he could spread Islamic concepts
in general and Shicite theories in particular. In this way
a nucleus of sincere Shi‘ites would be formed, so that the
future Imams would not start from nothing, but would have a

sure foundation on which they could buila.

This activity of CAlI may be divided into a number

of aspects, according to the instruction he gave in such




matters as Islamic devotions, the Prophet Muhammad's traditions,
Islamic morals, the explanation of Qur'anic passages, aé'well
as many other subjects. Some examples of ®413's work in

each of these avenues are now presented.

A. Islamic practices

. C -
Here we are concerned with “Ali's teaching concerning

Islamic devotions, such as prayer, fasting, zakat al-fitr

(obligatory donation of foodstuffs at the end of Ramadan),

and hajj (pilgrimage).

°A11's main task was to explain the perfect way of
practising these devotions and further to instruct the
people concerning some other matters relating to these
devotions. 1In addition, his most important object was to
explain to people how to experience the benefits of practising
these devotions in both personal and social life. In other
words, he tried to explain to them that when the individual
practises his devotions, he shouid feel the presence of God
with him, so that he will be glad to obey God in all things.
By feeling in this way, people would not care any more for

the fading luxuries of the new society.

There follow some examples of “41I's teaching

regarding the different Islamic devotions.
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l. Prayer
. c -

Many narrationg are recorded concerning Ali ibn
al-Husayn in which he clarifies some details concerning
prayer and related matters. luhammad ibn "A11 said that
®A11 ibn al-Husayn used to wear a cost made out of fur,

1
but that he took it off when he wented to pray. In this

¢ -
wey All demonstrated to the pecple that praying in fur

garments was prohibited.

It was also said that 411 prayed the prayers of
zuhr and Eggg together and the prayers of maghrib and
®isha' also together while travelling, saying that the
Prophet KMuhammad had done the same in an unhurried and

&
tranguil situation.

In enother tradition, 411 is said to have told
comeone to crder his seven-year-old boy to pray.u cAlE's
main object was to remind psople that when they prayed
they stood before God from whom nothing was hidden, so that
under the intense impression of God's presence the individual
would be prevented from sinning. As already mentioned,
°A11's own face would turn red and his body would shake

in fear of God every time he set himself to ablute or to

pray. When he was asked about this, he said that it wss

1. Al-Nucgan, Dafa'im al~Islam, 153; Ibn Sa°d, op.cit., 217.
2. Ibn Sa”d, op.cit., 210.
2. Ibid.
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because he was going to stand in the presence of God.

2. Fasting

®413 ibn al-Husayn explained some of the rules
concerning the practice of fasting during the month of

Ramaqén end he narrated many traditions from Nuhemmad about

C -_—
festing. So, for example, All narrated that Kuhammad

used to say when breaking his fast, "C God, tc you we have

fagted and in your beneficence we have broken our fast,
1
so accept it from us."

In another account of &n incident which tcok place
between CAIE ibn gl-Husayn and al-Zuhri, a great friend and
admirer of the Imam, al-Zuhri narrated,

"Once, when we were waiting Tfor the lecture of Ca1%

ibn al-fusayn, he came and asked me what we were discuss-
ing among curselves. I told him that we were talking
about fasting and informed him that my colleagues and

I were of the opinion that the only obligatory fast

was during Ramaed&n. Fearing this, he said, '0 al-Zuhri,
what you seid is not correct. The fast {gawm) is of
forty kinds.'"

2
c .
Ali then apprised him of all the kinds of fasting.

1. Al-Baghdadi, Musnad, 183. _ e _

2. Abd Nufaym, @P.ck, 141; al-Kulayni, Furu al-gKafi, IV,
83-6; Ibn Kathir, Op.cik, , IX, 115; al-Irbili, Kashf,
1I, 315-7. —EE
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3, Pllgrimage

' Many narrations are recorded of CAlE ibn al—ﬁusayn
in which he talked about pilgrimage and some matters related
to it. For example, “All narrated from his fathers that
the pilgrim in the state 5f ihram (ritual consecration of
the pilgrim to ¥ecca; is forbidden from hunting, sexual
intercourse, using perfumed, wearing tailored clothes,

1
shaving hair, and cutting his nails.

AbT Jalfar al-Sadic said that °A17 ibo al-Husayn
said, "The pilgrim is forgiven (by God for his sins),
deserving of Paradise...and his famlly and his money will
be protected.“2 Evidently this narration indicates that
°413, by declaring the reward that the pilgrim would gain

from God, urged the people to gon on pilgrimage and to

practise this Islamic devotion.

Further, °A11 narrated a tradition in which Muhammad
explained on the day of CArafit (the name of & mountain
and adjacent plain, located four hours' distance east of
Mecca, where the Meccan pilgrims spend the ninth day of
Dhu al-Eijja) the requital that God had reserved for the

3
pilgrime, with the forgiveness of their sins.

1. 41-Wu®man, op.cit., 358.
2. A1-CEmili, Wesa'il, V, b.
3. Ibid., 65.
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The most important 1n01deﬁt“éxemp 1fy
al—Fusayn s intentions in 1nculcat1ng a mﬁre 81ncere a
to the pilgrimage is seen in the occasion when he was
supposed to reclte the talbiya but was not able to do so.:
YThen he was asked about this, he told the other pilgrims
that he could not say it while he knew that God would not
aceept it from him.1 Thus, A1 sought to show the people
through his own example the necessity of the pilgrim realising
that he is in the presence of God who knows his secrets

and his motives, so that the pilgrim may not continue in

his sins.

4, Marriags

Many traditions were narrated by ©413 ibn al-Husayn
in which he sought to explain some rules of Islamic marriage
and matters connected with it, such as the age of the
parties, the dowry, etc. PFor instance, °417 ibn al-"ibbis
gaid that Zayd 1ibn cAlE ibn al-Husayn narrated from his
father, who narrated it from his fathers, that it is forbidden
to be married to young girls unless the permission of their
fathers 1s obtained. Again, Zayd ibn CAIE ibn al-Husayn
also narrated from his father, who narrated it from his

fathers, that a man must not raise & woman's dowry so high

. SUp., p.107.
2. Al—Baghdadi op.cit., Z27%.




1
that it will provoke hatred against him. In ‘these

traditions CAli b. al—ﬂusayn gave the peoyle iééébﬁs;
to ask for an appropriate dowry and showed them thaf if;_1nﬁf

they did not do so, unfortunate consequences would ensue.

B. Explanation of Qur'anic passages

As an example of Sa13 b. al-ﬂusayn'a activities
in this respect, we have the report of Muhammad b. ®a13
b. al-Husayn that °a1i b. al-ﬁuséyn said,

'"Whet gives me no qualms at dying or being killed

at present is the saying of God, 'See they not

that we gradually reduce the land from its out-

lying borders?‘2 meaning the death of the scholars

(i.e. the allusion here is to the reduction of

the land by the death of the scholars).“5
On another occasion, CA1Y is said to have answered a man's
enquiry about the meaning of the invocation, "By the name

4
of God, the most beneficent, the most merciful."

C. Reforming evil customs

By the application of Islamic teaching, A1 b.
al-Husayn played a great part in reforming some of the
evil customs which were practised in society and replacing
them by true Islamic ordinances. A clear example is seen

in cAlI's marrying one of his slave-girls and then setting

1. Ibid., 270.c

2. Surat asl-Ra~d, 4l. _ o _

3. Al-Majlisi, op.cif, XLVI, 107; al—?abayaba'i, al-Mizan,
X1, 421. _

4. Al-BSadug, sl-Tawhid, 231f.
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her free. On hearing of this, CAbd al-Malik sent him’éfiﬁfff“”
letter blaming him for his action, to which CAll replied, = -
"God has raised by Islam the mean trick and has broughtxﬁ:
perfection through man's shortcomings...The Apostle of

God also married his slave~girl and the divorced wife of

his slave." On hearing this, cAbd al-Malik said that

cAﬁ ibn al-Husayn had obtained more honour where other

people had obtained greater dishonour.l This incident

shows to what extent CA1I ibn al-Husayn endeavoured to change
some of the non-Islamic practices common in society. As a
result of his example, it was said that although the Medinans
were not in favour of marrying slave-girls, when °417 ibn
al-Husayn, al-gasim ibn Muhammad, and S&lim ibn CAbd All@h
lived among them and surpassed the Medinans in their implement-

ation of Islamic laws and piety, the Medinans altered their
2

attitude toward slave-girls.

D. Assisting the caliph by answering the Byzantine Emperor's

challenge

°a11 ibn al-Husayn greatly assisted the Caliph CAba
al-Malik in replying to the letter which the Byzantine
Emperor had sent to him. 1In this letter, the Emperor said
that cAbd él—Malik had eaten meat of the camel on which

his father had escaped from ¥edina, so the Emperor would

1. Ibn °Abd Rabbih, ..@RCks, VI, 128; Ibn Qutayba, al-liaCerif,
215; Ibn Kathir, _Op.-Gik ., IX, 108; Ibn Khalllkan, _
op. ¢ik., III, 269; Ibn Tulun, al-A'imma, 78; al-Birri,
op.cit., 51; Wajdl, Da'ira, IV, 795. _

2. Tbn Knallikén, op.cit., 11, 268; Wajal, loc.cit.;
Ibn al-®Imad, op.cit., 105.
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raid him with a hundred-thousand and a hundred-thousand and
& hundred-thousend soldiers. Thereupon, Abd al-Malik
wrote to al-Hejjaj to send Zayn al-cﬁbidin (i.e. 413 ibn
al~ﬁusayn) to sternly charge him to state what should be
done. Al-Hajjaj did so. “413 1bn al-Husayn replied,

"God has a preserved tablet at which he glances

three-hundred times each day. Niol one glance

passes wWithout him bringing to life and sending

to death, honouring men and humbling others.

He does as he wills. I hope he will save you

from one of these glances."
Al—ﬁajjﬁj wrote this to cAbd al-Malik and, after reading
it, cAbd al-Malik wrote to the Byzantine Emperor, who, when
he had read it, said, "These words come only from a

1
prophet."

E. Advising concerning social relations

cAlE ibn al-Husayn paid much attention to the proper
conduct between an individual and his relatives or friends.
As an example of his advice in these matters, we may take
his dictum addressed to one of his sons:
"0 son...you should know that the best parents
to their sons are those whose love for them does

not lead them into excesses, and the best sons

1. Al-Majlisl, op.cit., XLVI, 132f.




142

to their parents are those who recompense their
1
parents.™"
' c -
Thus, Ali sought to explain to his child the complimentary

duties of parents and children.

In anothér narration, a1l ibn al-Husayn advised
his son Muhammad whom not to take &s friends, advising him
to keep clear of the godless, the greedy, liars, stupid
people, and finally the breaker of relations (who does not
vigit his relatives), because CAlE Tfound him dencunced in

2
the book of God (the Qur'an) in three verses.

Concerning the relations between members of society
and the duties of each member toward others, Zayd ibn 411
ibn al-Husayn narrated from his father, who narrated it from
his fathers, that the Prophet Muhammad ssid, "Visit your
sick people, attend your funerals, and visit your graves,
because this will remind you of the hereafter." Ry repeat-
ing this tradition from Nuhammed, cAlE ibn al-Husayn sought
to promulgate Islamic instructions coneerning the relations
between members of society and their duties towards one

another.

l. Ibn Abd Rabbih, op.cit., 154.

2. Al-Irbili, OPcwt, 1I, 295 alearranl Tuhaf, 279;
al-Dhahabi, al-Kaba' 1r, 58 Ibn al-Jawz1, Slfat II, 101,

3. Al-Baghdadi, op.cit., 159.
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Further, al-Tabarani narrated from °411 ibn al-
ﬁuséyn that on the day of Jjudgment some people will be
admitted to Faradise and when the angels ask them for the
reason which brought them to this high honour, they will say,

"We used to visit each'other for God's sake, we
sat long with each other for God's sake, and we
spent generously for Ged's sake,"
On hearing this, the angels will tell them, "Enter Paradise,

1
you who are blessed for your deeds."

F. Narrating the Prophet's traditicns

Thiec is one of the most important aspects of 411
ibn al—gusayn's work in Islamic instruction. He narrated
many of the Prophet's traditions which he had heard from
his fathers or from the Prophet's Companions. His work in
publishing these traditions was such that a large number
of scholars have taken meny c¢f these traditions from him,
so that cAlE ibn al-Husayn wss considered an eminent

2
treditionist within the Medinese circle of scholars.

c -
Ali ibn al-Husayn narrated traditions from his
father, his uncle al-Hasan ibn "AlI, Jabir, Ibn “Abbas,

al-Musawwar ibn Makhrama, AbU Hurayra, Safiyya, CA'isha,

1. Ibn Kathir, op.cit., 11l4f.
2. Jafri, op.cit., 245.
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1 2

o _ _ _ :
Unm Szlama, Ibn Unmar, Abu Rafica, 5a°id ibn al-Musayyab,

and the daughter of ®Abd Allah ibn Jacfar.5 Many others

have subseaquently narrated traditions from CAlE ibn al-

Husayn. Among the Sunnite- transmitters were his sons Kuhammad,
Zayd, CAbd Al1lZh, and “Umar. Other Sunnites who transmitted
from him included Abu Salama ibn cﬂbd al-Rahman, Ta'us ibn
Kaysan, al-Zuhri, Abl Zinad, al-@a’qa® ibn Hakim, Yahya

4
ibn 5a°1a al-angiri, and others also.

Among the Shicite traditionists who narrated from
him were Ibrahim ibn Bashir al-Ansari, Ibban ibn Taghlub
ibn Rayyah, Ibrahim ibn Yezid al-Faxha®I al-Kufi, Jabir ibn
®Abd A118n al-Angari, Jabir ibn Kuhemmad ibn abl Bakr,
al-Husayn ibn cAlE ibn al-Husayn (his own son), Hamid ibn
Muslim al-Kafi, Zayd ibn 413 ibn al-Husayn (another of his
sons), $&°Ia ibn al-lMusayyab, sa®ia ibn Jubayr, Salim ibn
Qays al-Hilali, Nuhammad ibn Shihab al-Zuhri, al-Gasim ibn
Muhammad ibn abi Bakr, Nuhammad ibn °411 ibn al-Husayn,
Kankar (related to Abu Khalid al-Kabulil), al-Minhal ibn

5
CAmr al-aAsadi, and others.

1. Al-Dhahabi, Tadhkirat, I, 75; idem, al-Kashif, II, 288;
Ibn Kathir, op.cit., 103f. _ o

2. Al-Dhehabi, Tadhkirat, I, 75; Abu Nu aym, 0Pk, III,
142.

3. Ibn Hajar, Tahdhib, VII, 304f. _ _

4. Ibn Kathir, op.cit., 103f.; al-Dhahabi, al-Kashif, 26%;
idem, Tadhkirat, ¥5; Ibn Hajar, Tahdhib, 304f.

5. Al-Tusi, Rijal, 8l1-1l02.
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c -
G. Examples of Ali ibn al—ﬁusayn‘s sayings concerning many

different Islamic concepts

Here we may consider numerous sayings demonstrating
°A1i's extensive knowledge of Islamic concepts in many
fields. They include discussion of many Islamic commands,
wise prdverbs, and other injunctions snd may be divided
into various categories according to the subjects of

narration.

l. Satisfaction

Explaining the deep meaning of being rich, 41l
ibn al-Husayn said, "Whoever is satisfied with what God
has given him is the richest.”l Thus ®411 observed that
the richest man is not the one who owns the greatest amount

of money and property, but the one who is satisfied with

what God has given to him.

2. Repentance

In discussing repentance and urging people to it,
CAlE ibn al-Husayn said, "God loves the sinner, the penitent
believer." It was further reported that when al-Zuhri
became conscious of his sin, he left his family and money.
then “A11 saw him, he told him, "O al-Zuhri, to despair of

the mercy of God, which engulfs everything, is worse than

l. Al-Irbilil, op.cit., 314; Abu Nu®aym, op.cit., 135.
2. Ibn Sa®, op.cit., 219; Ibn Kathir, op.cit., 115; Ibn
Hajar, op.cit., 306; Abu Nu’aym, op.cit., 140.
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your sin." As a result, al-Zuhri used to say that °a11
1
ibn al-Husayn was one who did him great favour.

3. The public and practical purpose of knowledge
€A1 ibn al-Husayn paid great attention to the

necessity of teaching .others what one has learnt and practising
it also, since knowledge remains ineffectual if it is reserved
to oneself privately without any performance of it. Learning
soemthing without practising it is like the donkey which
carries books. In one of his sayings on this matter, cAlﬁ
said that the person who keeps secret his knowledge or takes
money for it will not get any benefit from his knowledge.2
On the need to practisé one's knowledge, cAli ibn Hisham
ibn al-Barid reported from his father that a man came to
CAIE ibn al-Husayn and asked him some questions. cAlf
answered his questions. Then the man asked him further
some questions similar to the previous ones, so CAIT ibn
al—gusayn said,

"It is written in the Bible not to ask about

some matters you do not understand before

practising what you have already learnt, because

if one does not practise what he has learnt he

will increase in godlessness and will wander

3
far from God."

1. Ibn Kathir, op.cit., 108; Ibn 5a°d, op.cit., 214.
2. Abu Nu®aym, op.cit., 140; al-Irbili, op.cit., 315.
3. Al-Kulayni, sl-Kafi, "al-Usul," IX, 169.
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4. Wisdom concerning personal sickness

C -

Ali ibp al-Husayn sald, "The body which does not
suffer illness behaves evily and recklessly, and there is

1
no good produced by & person who is evil and reckless."

We have now reviewed CA1I ibn al-Husayn's third
area of activity, which we have recognized in his
endeavours to spread Islamic instructions and the Prophet
Mupammad's treditions among the people. The topics and
areas of knowledge which we have mentioned demonstrate the
breadth of his knowledge and his deep perception of Islamic

concepts.

c -
III. The Effectivenesas of Ali ibn al—ﬁusayn's Teaching of

Islamic Concepts

After reviewing the methods which “A1I ibn al-Husayn
adopted and followed in promulgating Islamic concepts among
the people, & careful study must be made of the effectiveness
or otherwise of these methods, in order to evaluate whether
CAlE acutally succeeded in this activity. The effectiveness
of cAli's endeavours to promulgate Islamic teaching may be
gauged by an examination of the respect he achieved in

three areas: the reliability of his ascriptions in the chain

1. Al-Irbili, op.cit., B314; Ibn Kathir, op.cit., 113; Abu
1fuCaym, op.cit., 134.
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of transmissione, the opinion expressed of him by Islamic

schools of thought, and schalarly appreciation'of his

learning.

A, The reliabilitv of his ascriptions

What is meant by the reliability of cAlE's ascriptions
is the degree of truth accorded to tﬁe traditions which he
narrated from the Prophet luhammad. This may be surmised
from the sayings of some Islamic scholars. The point is
very important because it shows to what extent CAlE ibn
al-Husayn had obtained competence in his understanding of
the Sunna of the Prophet. In its effects it is alsc to be
regarded as one aspect of cAlE ibn al—ﬁusayn's degree of
respect in the field of Islamic learning, since if the
reliability of his ascriptions is very strong, scholars
will treat his sayings as of great importance and will
depend on them for Islamic instruction and legicslation.

In conseguence, CAlE ibn al-Husayn will be regarded as en
important authority for Islamic rules and nowledge. The

following sayings are worthy of note in this respect.

Abﬁ,alnﬁasan al-Fardi and Abu va®la al-Bazzaz said,

"Sahl ibn Bishr told us that cAlE ibn Munir ibn Abmad told
- - C -

him that al-Iiasan ibn Rashjq said that Abu "Abd al-Rahman

al-Nisa'l told us, 'The best ascriptions narrating from the

Prophet Muhammad (peace be upon him) are four. One of them
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- c - -
is al-Zuhri, from Ali ibn agl-Husayn, from Husayn ibn CAli,

from °A11 ibn abl Talib, from the Prophet Kuhammad (peace
1
be upon him)}."™

Again, sl-Fakim said, "I have heard Abu Bakr ibn
Daran, from some of his scholars, from Abu Bakr ibn abl

Shayba, say, 'The truest ascription among others is al-Zuhri,
2

- C -
from CAli ibn al-fusayn, from hie fsther, from Ali.'"

c -
B. The opinion expressed of Ali ibn ai-Husayn by different

Islazmic schools of thourht

CAlE ibn al-Husayn's authority in Islamic teaching
was evidently so widely accepted that Muslims and scholars
from several schools of thought respected his testimony.
®A11 became known as a traditionist from whom many scholars
of different persugesions took the traditions of the Prophet

Mupammad.

With regerd to the Sunnite scheool of thought, we
have already obgerved how many of the traditions hs narrated
became included in Sunnite reference works and the Sunnite
scholars described his ascription as among the truest.
Moreover, many of his sayings and narratives have been cited

in the Sunnite reference works with expressions of esteem

1. Ibn “Asakir, Ta'rikh Dimashg, 101. _
2. Ibn Hsjar, op.cit., 305; al-fieawawi, Tahdhib, pt.l, 343.
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and respect. Further, many Sunnite scholars clearly admired
him for his xnowledge and activity in promulgating Islamic

teaching.

FPor the Zaydis also, many Islamic rules of Jjuris-
prudence and other principles were derived from Zayd ibn
©A11, who narrated them mostly from his father 411 ibn
al-Husayn. HMany of these traditions have alresady been

referred to.

-C_ - - -
For the Isma ilis also, al-Qadi aluNucman, who was
[ o JE.
the greatest Isma ili Jjurist and protagonist of the early
1 -Co
Fatimids in Egypt, derived many Isma 1ili juristical rules

from the narrations of CAlI ibn al-fiusayn. These rules

. . C—y - -
are recorded in his famous work Da~a'im al-Islam.

The Shi ites also derived many of their juristical
rules from the narrations of CAlE ibn al-Husayn. They also
depended on 13 for many of their principles in different
figlds of Islamic knowledge. Many of his narrations and
anecdotss were recorded in their own works of reference,

some of which have elready been cited.

We may conclude from all this that “Ali's third

preoccupation, i.e. the teaching of Islamic concepts, had

1. See EI1 art, "al-Nu’mén b. Abl Abd Allah ?uhammad b.
hansur D. Ahmad b. Haiyum al-Tamimi al-IspaCili al-kaghribi
Abu’ Hanlfa




a marked impact upon many Islamic schools of thought

of which took many of their oprinciples from him.

C. Scholarly apnreciation of 417 ibn al-Husayn's depth of

learning

€211 ibn al-flusayn's third activity, of promulgsting
Islamic learning, and his own deep penetration in Islamic
subjects came to be admired by later scholars. This evident
ability ied him to bg thought of as an ideal person to ke
followed, and his sayings and behaviour as true paragons

of excellence,

In illustrating the admiration which CA1I achieved,
we are here concerned only with the admiration which came
to him in respect of his achievements in Islamic knowlsdge.
The admiration he received in respect of other matters has

been discussed in previous sections.

Among those who expressed their admiration of him
- [ -
was al-Zuhri, one of Ali's companions, who said, "I have

not seen anyone more knowledgeable in jurisprudence than
1
€413 ibn al-Husayn." Among later scholars was Ibn Hajar

al-Haythami al-Makki, who said that Zayn a1-"Ebidin was one
2
c
who inherited his father's knowledge. Ibn Sa d also said,

- - c
l. Ibn al-Jawzi, op.cit., 99; al-Dhahabi, al- Ibar, I, 1lll;
idem, Tadhkirat, 75; Ibn Kathir, op.cit., 106.

2. Al-5awatiq, 122
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"Phey have said that 411 ibn al-Husayn was a trustworth
x v
1

narrator of many traditions."

IV. Conclusion

In conclusion, we have noted how ®411 ibn al-Husayn
exerted himself in three particular avenues of activity,
which we have examined in their several facets. His main
object was slways to spread understanding of Islam among the
people. He clearly succeeded in making a great impact on
his companions and on other schelars who relied on him
greatly in deriving some of their principles and rules of

practice.

. Ibngafd)92$¥£:221“
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