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Prelude

A General View of the Topic of Economy

The economic or financial issue of each community is considered one of the vital constituents of the
general system without which no community can endure political and social pressures, evolve, or attain
perfection.

As a divine message proposed for the mental and spiritual perfection of man, Islam has paid great
attention to the economic and financial aspect. Financial issues generally play an important role in
achieving perfection. This fact is visible in the following points:
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Significance of the Economic System

A. On various occasions the Holy Qur'an has mentioned zakat (in its general sense almsgiving, and
specifically, as an obligation, a tax imposed on Muslims under certain conditions) along with the religious
duty of performing prayers, with the purport that these two obligations cannot be separated. Likewise,
zakat has been attached to self-sacrifice for the sake of Almighty Allah and has been presented—in the
form of spending for the sake of Almighty Allah on the poor, the needy, and the financially distressed,
such as the indebted and their like—as one of those acts of obedience to Almighty Allah through which
His nearness can be attained.

B. Just as Islam has organized the issues of family; society; one’s relationship with Almighty Allah,
nature, and humankind; and other aspects of life so also has it organized the issue of spending, by
laying down public and private duties in this domain at the family and individual levels of the virtuous
community as well as maintenance of the social and political existence of both the virtuous community
and the general public.

C. In the beginning of its existence, the promulgation of Islam rested on substantial funds that were
owned by Lady Khadijah al-Kubra (the great), the Holy Prophet’s first wife, who played an extremely
great role in saving the mission of Islam in its early stages by standing against a variety of pressures
brought on by the polytheists.

D. Because the polytheists assessed the significance of economic aspects at the outset of the advance
of the Islamic mission, they laid an economic siege upon its propagation to try to stop it. For instance,
they tried to stop the Islamic mission when they blockaded the Muslims in the mountain pass of Abu-
Talib (shi’b abi-talib) and boycotted them economically, using different methods to maintain pressure.

Goals of the Economic System

There are three basic goals of the Islamic economic system when applied to Muslim society in particular
and all societies in general:

(i) To ensure the welfare and internal stability of social relations and establish a vital system for spiritual
perfection. This depends, to a great extent, on finding proper solutions to the problems of poverty,
destitution, helplessness, and iniquitous discrimination in the levels of wages.

(ii) To grant the virtuous community independence and ability to move and progress freely and make
correct decisions. Of course, the achievement of this goal depends, for the most part, on economic
independence and financial power.

(iii) To establish common social, cultural, and utility services to facilitate the progress of the virtuous
community as a political and social entity; to practice cultural, social and defensive activities to defend



the entity of the virtuous community and help it achieve its goals.

Ahl al-Bayt’s concept of the Economic System

From the outset the Ahl al-Bayt (‘a) depended upon the genuine view of Islam and its all-inclusive
economic concept because Islam, in all its features, includes the Ahl al-Bayt’s concept of building the
virtuous community. They emphasized the necessity of observing collective financial duties, as is
deduced from their traditions on zakat.

Shaykh al-Saduq, through an authentic chain of authority, has reported ‘Abdullah ibn Sinan as quoting
Imam al-Sadiq (‘a) to have said:

اةكةُ الزآي لَتا نَزلَم:

خُذْ من اموالهِم صدَقَةً تُطَهِرهم وتُزكيهِم بِها

ضقَدْ فَر ،َالتَعكَ وارتَب ،هنَّ الالنَّاسِ: ا ى ففَنَاد هنَادِيم ،هآلو هلَيع هال َّلص ،هال ولسر رمانَ، فَاضمرِ رشَه ف
نْطَةالْح نمو الْغَنَمقَرِ والْبو بِلاالو ةضالْفبِ والذَّه نم ملَيع ضةَ. فَفَرالالص ملَيع ضا فَرماةَ ككالز ملَيع
نم ءَشل ضرتَعي لَم كَ. ثُمى ذَلوا سمع مفَا لَهعانَ، وضمرِ رشَه كَ فبِذَل يهِمى فنَادبِيبِ، والزرِ والتَّميرِ والشَّعو
ى ففَنَاد هنَادِيم ،لَّمسو هآلو هلَيع هال َّلص ،رموا، فَافْطَراوا وامفَص .قَابِل نم لوالْح هِملَيع الح َّتح هِمالوما
.الْمسلمين: ايها الْمسلمونَ، زَكوا اموالَم تُقْبل صالتُم. ثُم وجه عمال الصدَقَة وعمال الطُّسوقِ

When in the month of Ramadhan this holy verse was revealed:

“Take charity out of their property in order to cleanse them and purify them thereby, (9:103)”

the Holy Prophet (S) ordered his caller to call out, “O people, Almighty Allah has prescribed for you as
an obligation to pay zakat just as He has prescribed for you performance of the prayers. Hence, He is
imposing on you (a proportion) of gold, silver, camels, cows, sheep, wheat, barley, dates, and raisins.”
The Holy Prophet (S) announced this to the people in the month of Ramadhan excluding other items
(from zakat taxation). However, he did not ask them to pay their zakat until completion of one complete
year. The next year, after they had observed fasting and broken their fast, He (S) ordered his caller to
call out, “O Muslims, pay out the zakat from your assets so that your prayers may be accepted.” He then
appointed a collector to collect alms and payments.1

According to another authentic narration, Abu-Basir reported the following tradition.

Some wealthy men were in the presence of Abu-’Abdullah (Imam al-Sadiq (‘a)) in our presence. As they
mentioned the zakat, the Imam (‘a) commented:



لتُقْب ا لَمِهدوي لَم لَوماً، ولسم بِه مسو همد بِه هال قَنا حنَّما ،رظَاه ءَش وا هنَّما. اهباحا صدُ بِهمحي ساةَ لَيكنَّ الزا
.لَه صالةٌ

Payment of zakat is not a source of praise for the payer; rather, it is something apparent, due to which
Almighty Allah saves the payer’s blood from being shed and grants him the title of Muslim. Hence, the
prayers of the person who does not pay it will not be accepted.2

The Ahl al-Bayt (‘a) planned the economic system of the virtuous community, based on the observance
of Islamic precepts and common commitments to the Islamic state, because this community is meant to
live within the Islamic state and Muslim society.

The Topic of Discussion

In this discussion, we do not intend to thrash out the viewpoint of the Ahl al-Bayt on the economic theory
of Islam comprehensively because this topic has been discussed elsewhere3 showing the Ahl al-Bayt’s
exclusive and genuine understanding of Islam in a way quite distinctive from the founders of other
Muslim jurisprudential sects. Our main point in the present discussion is to explore, based on the general
economic theory of Islam, two major problems related to the building of the virtuous community that the
Ahl al-Bayt (‘a) had to deal with. These were:

(i) Coordination between the economic system adopted by the governing authorities and the resulting
financial duties with the Islamic economic system as applied by the Ahl al-Bayt (‘a). Of course, such
combined duties increased the burden and financial commitments of the virtuous community.

(ii) Making available financial resources to cover expenses of development and management of the
affairs of the virtuous community in order to provide genuine economic independence, achievement of
which was a veritable problem bearing in mind the exceptional circumstances of the Ahl al-Bayt (‘a) and
their followers.

The coming discussions will deal with situations and procedures that the Ahl al-Bayt (‘a) adopted to
remedy these two problems. Subsequently, some features will be mentioned that characterize the Ahl
al-Bayt (‘a) school from a legislative point of view and also procedures adopted in the field of finance.
Some distinctive features of the economic system of the virtuous community are as follows:

• social solidarity as an obligation

• khums

• sectors of the society for which the funds of zakat must be used

• the significance of waqf (endowment of property under which the proceeds are to be devoted to a
religious or charitable purposes)



• important economic activities including commerce and agriculture

• special contributions

These economic topics will be considered in three chapters:

The first chapter explains general economic legislation by which Islamic states have abided. The
second chapter deals with restricted economic legislation of Islam administered by the Ahl al-Bayt
(‘a) but by which the Islamic state of the time did not abide. The third chapter discusses economic
activies and the Ahl al-Bayt’s attitude towards them.

1. - Al-Hurr al-’Amili, Wasa'il al-Shi’ah 6:3, H. 1.
2. - Al-Hurr al-’Amili, Wasa'il al-Shi’ah 6:28, H. 3.
3. - The reader is advised to refer to the book of Iqtisaduna (Our Economy) by Ayatollah Martyr Muhammad Baqir al-Sadr,
especially part II where the author treats these issues elaborately.

Chapter 1: General Economic Legislation

1. Zakat

2. Derelict Lands

3. Annexed Lands

4. Endowments (Waqf)

Preamble

The Ahl al-Bayt (‘a) instructed their followers to accept and conform to general economic legislation,
including commercial transactions and contracts and their financial resultants and commitments. These
instructions also dealt with disagreements by jurisprudents about transactions and the degree of
obligation towards a certain law. Such differences between the Ahl al-Bayt (‘a) school and other
jurisprudential schools are trivial.

Laws regarding transactions and contracts depend upon the Holy Legislator’s consent according to the
rationally approvable line of conduct (i.e. al-Sirah al-’uqala'iyyah), with a few exceptions like usury and
transactions which include illegal profit about which there is a slight disagreement among the Muslim
jurisprudential schools.

According to the Ahl al-Bayt (‘a) school, the Ahl al-Bayt (‘a) are the rightful rulers of the Muslim nation
as designated by Almighty Allah. In the field of economic legislation, it might be strange if there were no



disagreement among the Muslim jurisprudential schools in spite of being firmly based on the laws of
Islam, and strongly related to the interests of the Muslim leadership and the virtuous community.

We will refer to four of the most important rulings in the field of finance and economy by looking at
the instructions given to the partisans and followers of the Ahl al-Bayt (‘a) in order to demonstrate the
standpoint of the Ahl al-Bayt (‘a) regarding these issues.

Zakat

Confirmed by the Holy Qur'an and the traditions of the Holy Prophet (S), zakat is held to be the most
important legislation in the field of finance. Islam has very accurately delineated private assets owned by
Muslims that are subject to this tax. These assets are nine in number and include two monetary
standards: gold and silver; four types of produce: wheat, barley, dates, and raisins; and the three types
of livestock: camels, cows, and sheep.

Furthermore, Islam has designated the ruler of the Muslim community as the supervisor and custodian of
these taxes whose mission is to estimate, calculate, assess, and collect the correct amount of zakat from
the owners of these assets. The Holy Qur'an has also regulated the use of these taxes and dedicated
them to the following categories that are mentioned in this holy verse:

نابو هال بِيلس فو ينالْغَارِمِقَابِ والر فو مهقُلُوب لَّفَةوالْما وهلَيع ينلامالْعو يناكسالْمو اءلْفُقَرل دَقَاتا الصنَّما
يمح يملع هالو ۗ هال نةً مفَرِيض ۖ بِيلالس

The alms are only for the poor, the needy, those who collect them, to influence hearts (to belief),
to free captives and debtors, for the cause of Allah, and for the wayfarer—a duty imposed by
Allah. Allah is Knower, Wise. (9:60)

Four major aspects of zakat are as follows:

(i) Significance and origin of zakat

(ii) Items subjected to zakat

(iii) Expenditure of zakat

(iv) Supervision of zakat

Ahl al-Bayt’s view of the significance of zakat

The Ahl al-Bayt (‘a) adopted the same level of emphasis on this religious duty as adopted by other
Muslim groups, although among other groups the funds of zakat were often held by unjust rulers.



According to an authentic narration, Muhammad ibn Muslim, Abu-Basir, Burayd, and Fudhayl have
reported Imam al-Baqir (‘a) and Imam al-Sadiq (‘a) as saying:

ةالالص عاةَ مكالز هال ضفَر.

Almighty Allah has deemed zakat obligatory along with the (duty of) prayer.1

According to another authentic narration, Muhammad ibn Muslim has reported Imam al-Baqir (‘a) as
saying:

َّتح هملَح نم شنْهي هنُقع قاً فطَونَارٍ م ناناً مبثُع ةاميالْق موكَ يذَل هال لعج الئاً اشَي هالم اةزَك نم نَعدٍ مبع نا مم
لجو زع هال لقَو وهابِ. وسالْح نفْرِغَ مي:

ةاميالْق موي لُوا بِهخا بقُونَ مطَويس

As for any servant (of Allah) who refrains from paying zakat (out of his wealth), Almighty Allah will
certainly transform his assets into a fiery serpent, encircling his neck and biting his flesh until the
settlement of accounts with him is finished. This is the meaning of Almighty Allah’s saying, “They shall
have that, whereof they were niggardly, cleave to their necks on the Day of Resurrection.
(3:180)”2

One who refuses to pay zakat and violates this duty or denies zakat as a religious obligation is deemed
kafir (apostate from Islam) because zakat is one of the essential duties of Islam.

Abu-Basir has reported Imam al-Sadiq (‘a) as saying:

لجو زع هال لقَو وهو .ملسم الو نموبِم سفَلَي اةكالز ناطاً ميرق نَعم نم:

ربِ ارجِعونِ

تكا تَريما فحالص لمعا ّللَع

Whoever refrains from paying even a carat of zakat is neither a believer (mu'min) nor Muslim. This is the
meaning of Almighty Allah’s saying, “(Until when death overtakes one of them, he says:) ‘Send me
back, my Lord, send me back! Haply I may do good in that which I have left.’ (23:99-100)”3



According to another authentic narration, Abu-Basir has reported Imam al-Sadiq (‘a) as saying:

.من منَع قيراطاً من الزكاة فَلْيمت انْ شَاء يهودِياً او نَصرانياً

He who refrains from paying even a carat of zakat may die a Jew or Christian, whichever he likes.4

Funds Subject To Zakat

Regarding the items subject to zakat, there is some disagreement among the Ahl al-Bayt (‘a) school and
other Muslim jurisprudential schools. The disagreement lies in two major points and arises from the
difference between the jurisprudential ijtihad-based outcome of the followers of the Ahl al-Bayt (‘a) and
the followers of other Muslim sects. Such difference, however, is not found in narrations and traditions
reported from the Ahl al-Bayt (‘a).

• According to the general and familiar jurisprudential opinion of the Ahl al-Bayt’s followers, assets of
commerce and goods that are in merchants’ shops and stores are not subject to zakat; however, the
general jurisprudential opinion of other Muslim sects maintains that these items are subject to zakat.
Several traditions, reported from the Ahl al-Bayt (‘a), do declare such items as obligatory for zakat and,
as a result, some scholars from the Ahl al-Bayt (‘a) school have adopted this opinion; however, these
traditions have been understood by the master scholars of this school as recommending the payment of
zakat on such items or as having been said as a consequence of taqiyyah because of the fact that other
sacred texts and traditions restrict this tax to the nine aforementioned categories of property.

• Like the previous point, disagreement on the ruling concerning additional produce and livestock—such
as rice, corn and horses—arises from the difference in the jurisprudential, deductive outcome between
the Ahl al-Bayt (‘a) school and other Muslim schools of jurisprudence. Once again, there are some
traditions reported from the Ahl al-Bayt (‘a) involving the possible obligation of paying zakat on these
items, but these traditions have been understood by the scholars of this school as being only a
recommendation or as having been said as a consequence of taqiyyah.5

We can give two explanations for this minor difference supported by some points of evidence
notwithstanding the scope of their accuracy.

(a) In Islamic legislation, zakat is in fact obligatory on the nine previously mentioned items, while it is
only recommended to pay zakat for other items. The Ahl al-Bayt (‘a) are well known for their in-depth
knowledge of this fact (i.e., the distinction between the items on which zakat is obligatory and those on
which it is recommended), while other Muslims show confusion about it. Some authentic traditions
support this observation.

‘Abdullah ibn Sinan quoted Imam al-Sadiq (‘a) to have said:



اةكةُ الزآي لَتا نَزلَم:

خُذْ من اموالهِم صدَقَةً تُطَهِرهم وتُزكيهِم بِها

ضقَدْ فَر ،َالتَعكَ وارتَب ،هنَّ الالنَّاسِ: ا ى ففَنَاد هنَادِيم ،هآلو هلَيع هال َّلص ،هال ولسر رمانَ، فَاضمرِ رشَه ف
نْطَةالْح نمو الْغَنَمقَرِ والْبو بِلاالو ةضالْفبِ والذَّه نم ملَيع ضةَ. فَفَرالالص ملَيع ضا فَرماةَ ككالز ملَيع
.والشَّعيرِ والتَّمرِ والزبِيبِ، ونَادى فيهِم بِذَلكَ ف شَهرِ رمضانَ، وعفَا لَهم عما سوى ذَلكَ

When this holy verse was revealed: “Take charity out of their property, in order to cleanse them and
purify them thereby, (9:103)” the Holy Prophet (S), in the month of Ramadhan, ordered his caller to call
out, “O people, Almighty Allah has prescribed for you as an obligation to pay zakat just as He has
prescribed for you performance of the prayers. Hence, He is imposing on you (a proportion) of gold,
silver, camels, cows, sheep, wheat, barley, dates, and raisins.” The Holy Prophet (S) announced these
to people in the month of Ramadhan, excluding all other items…6

Imam al-Baqir (‘a) and Imam al-Sadiq (‘a) are reported to have said:

فَرض اله، عز وجل، الزكاةَ مع الصالة ف االموالِ، وسنَّها رسول اله، صلَّ اله علَيه وآله، ف تسعة اشْياء، وعفَا
رسول اله، صلَّ اله علَيه وآله، عما سواهن: ف الذَّهبِ والْفضة واالبِل والْبقَرِ والْغَنَم والْحنْطَة والشَّعيرِ والتَّمرِ
.والزبِيبِ. وعفَا رسول اله، صلَّ اله علَيه وآله، عما سوى ذَلكَ

Almighty Allah has imposed (as a religious duty) the payment of zakat from assets along with the
(religious duty of) prayers. The Messenger of Allah (S) enacted zakat to be paid from nine things only
and he excluded everything else: from gold, silver, camels, cows, sheep, wheat, barley, dates, and
raisins. The Messenger of Allah (S) excluded everything else.”7

Muhammad (ibn Ja’far) al-Tayyar has reported that he asked Imam al-Sadiq (‘a) about the items that
are as an obligation subjected to zakat.

The Imam (‘a) answered:

هال َّلص ،هال ولسفَا رعو .الْغَنَمقَرِ والْبو بِلاالبِيبِ والزرِ والتَّميرِ والشَّعو نْطَةالْحو ةضالْفبِ والذَّه :اءشْيا ةعست ف
.علَيه وآله، عما سوى ذَلكَ

These are nine things; gold, silver, wheat, barley, dates, raisins, camels, cows, and sheep. The
Messenger of Allah (S) excluded everything else.



The reporter said, “May Allah lead you to ever more righteousness! We have other grains.”

“Which ones?” the Imam (‘a) asked.

“Rice,” answered the reporter.

“Yes,” the Imam (‘a) commented, “there is much.”

“Is it subjected to zakat?” the reporter asked.

The Imam (‘a) reproached him and said:

اقُول لَكَ انَّ رسول اله، صلَّ اله علَيه وآله، عفَا عما سوى ذَلكَ، وتَقُول: انَّ عنْدَنَا حباً كثيراً، افيه الزكاةُ؟

I have told you that the Messenger of Allah (S) excluded everything else, yet you tell me that you have
other grains and ask me whether they are subjected to zakat or not!8

According to another authentically reported narration, Zurarah said that he was sitting with Imam al-
Baqir (‘a) and no one else was with the Imam except his son Ja’far (al-Sadiq). At that time, the Imam
(‘a) narrated to me:

وبٍ اذَه نالٍ مم لانُ: كثْمع فَقَال ،هآلو هلَيع هال َّلص ،هولِ السدِ رهع َلا عانَ تَنَازَعثْمعو ٍا ذَربنَّ اةُ، اارا زُري
سفَلَي بِه لمعو دِير وا بِه رتَّجا يا مما :ٍو ذَربا فَقَال .لوالْح هلَيع الذَا حاةُ اكالز يهفَف بِه رتَّجيو بِه لمعيو بِه دَاري ةضف
َلكَ اذَل ا فماةُ. فَاخْتَصكالز يهفَف لوالْح هلَيع الذَا حوعاً، فَاضونْزاً مازاً كانَ رِكذَا كا يهاةُ فكا الزنَّماةٌ؛ ازَك يهف
ٍو ذَربا ا قَالم لالْقَو :فَقَال ،هآلو هلَيع هال َّلص ،هولِ السر.

O Zurarah, during the lifetime of the Messenger of Allah (S), Abu-Dharr and ‘Uthman disagreed about a
question. ‘Uthman said, “Every item of finance, be it gold or silver, that is used in one’s business, trade
and profession is subjected to zakat after the passage of a complete year (of earnings).” Abu-Dharr
said, however, “Assets that are used in one’s business, trade, and profession are not subjected to zakat.
Zakat is paid only from assets that are stored or saved like treasure. Hence, when a year passes, such
assets become subject to zakat.” They then presented the matter before the Messenger of Allah (S) who
said, “Abu-Dharr’s opinion is correct.”

Abu-’Abdullah al-Sadiq (‘a) said to his father, “If this narration is announced, people will stop giving to
the poor and needy. Do you want this?”

The Imam (‘a) replied:

.الَيكَ عنّ! ال اجِدُ منْها بدّاً



Stop this here! I have no other alternative.9

(b) The Islamic legislation with regard to finance decides that zakat (in the sense of charity) is obligatory
upon the wealthy who are thus required to satisfy and meet the needs of the poor. Almighty Allah,
having introduced the nine aforementioned assets as obligatory charity, entrusted the mission of
identifying the extent of these funds to the Guardians (wali) appointed by Him—the Holy Prophet (S) and
the Infallible Imams (‘a).

In the beginning of the formulation of Islamic law the Holy Prophet (S), in his capacity as the guardian of
Muslims, completely restricted this religious duty to nine items which were obligatorily subject to zakat,
and he exempted all others because the interests of Muslims at that stage required such and also
because this amount of zakat could achieve the purpose behind its legislation.

However, it is acceptable for a succeeding Guardian, alone or with the participation of others, to subject
other finances to this religious tax in the light of the supreme interest of Islam or in order to make sure
that the purpose of establishing the law of paying zakat is achieved. Unfortunately, the origin of this law
has been confused with other types of local authoritarian legislation10 by both jurisprudents of the Ahl
al-Bayt (‘a) school and the other Muslim schools. However, it is worth mentioning that exercise of this
political authority is quite clearly entrusted to the Holy Imams of the Ahl al-Bayt (‘a).

Zurarah and Muhammad ibn Muslim have reported Imam al-Sadiq (‘a) as saying:

لبق نا متَووي لَم منَّها .مهادلَز مهعسي كَ النَّ ذَلا ملع لَوو ،مهعسا يم اءيغْنالِ االم ف اءلْفُقَرل ضفَر ،لجو زع ،هنَّ الا
فَرِيضة اله عز وجل، ولَن اوتُوا من منْع من منَعهم حقَّهم ال مما فَرض اله لَهم، ولَو انَّ النَّاس ادوا حقُوقَهم لَانُوا
.عايِشين بِخَيرٍ

Verily, Almighty Allah has ordained a sufficient share for the poor to be taken from the assets of the
wealthy that meets all their needs. If He had known that this determined share would not meet the needs
of the poor, He would certainly have added to it. People have not remained poor because of a duty that
Almighty Allah has prescribed or because of the share that Almighty Allah has determined for them but
because they have been deprived of what was due to them. Had people given the poor their due, they
would certainly have lived in welfare.11

‘Ali ibn Mahziyar has reported that Imam al-Ridha (‘a) wrote the following statement in a letter he sent to
‘Abdullah ibn Muhammad:

اعبِالص يلا كم ليك َلاةُ عكالز.

Zakat is levied from everything that can be measured by sa’.12



So, that is what ‘Abdullah recorded.

Another man has reported that he once asked Imam al-Sadiq (‘a) about zakat on grains. “What kind of
grain do you mean?” the Imam (‘a) asked.

“They are sesame, rice, and millet,” the man answered, “and these are all grains, just like wheat and
barley.”

The Imam (‘a) responded:

.ف الْحبوبِ كلّها زَكاةٌ

All grains are subject to zakat.

Imam al-Sadiq (‘a) is also reported to have answered the question of someone, saying:

.ما دخَل الْقَفيز فَهو يجرِي مجرى الْحنْطَة والشَّعيرِ والتَّمرِ والزبِيبِ

Whatever is measured by qafiz13 is treated just like wheat, barley, dates, and raisins.

The questioner continued, “May Allah accept me as ransom for you! Please tell me whether rice and its
likes, such as chick-pea and lentils are subject to zakat or not?”

The Imam (‘a) answered in writing:

يلك ءَش لك اةُ فكالز.

Everything that is measured is subject to zakat.14

Zurarah has reported that he asked Imam al-Sadiq (‘a) whether corn is subject to zakat or not, and the
Imam (‘a) answered:

جِبي الَّت اقسولَغَ االفَب اعبِالص يلا كم لكيرِ، والشَّعو نْطَةالْح ا فم ثْلا ميهف وببالْحو لْتالسو دَسالْعةُ والذَّر
.فيها الزكاةُ فَعلَيه فيه الزكاةُ

Corn, lentils, shelled barley, and all cereals are subject to zakat just like wheat and barley. Everything
that is measured by sa’ and amounts to wasqs15 that are subject to zakat, is subject to this tax.16

Abu-Basir has reported that he asked Imam al-Sadiq (‘a) whether rice is subject to zakat, and the Imam



(‘a) answered affirmatively and then added:

انَّ الْمدِينَةَ لَم تَن يومئذٍ ارض ارزٍّ فَيقَال فيه، ولَنَّه قَدْ جعل فيه. وكيف ال يونُ فيه وعامةُ خَراج الْعراقِ منْه؟

Because there were no rice farms in al-Madinah at that time (of legislation), nothing was mentioned
about its taxation. Nevertheless, rice was included in the taxable grains. How could it be excluded when
the majority of the taxes of Iraq are levied from rice?17

Suma’ah has reported that he asked the Imam (‘a) whether the working partner must pay zakat on
assets used in a partnership.

The Imam (‘a) answered:

هيكزنْ يبِا وهرما منْ هاكَ. وذَل رغَي هلَيع سفَلَي ،يهكنَّا نُزنْ قَالُوا: افَا .وهالِ: زَكابِ الْمحَصأل قُولنْ يا لَه غنْبي
لفْعفَلْي.

A working partner in a partnership who does the business with the money of the other partners is
required to advise the owner of the money to pay the zakat of the money. If the owners say that they
have done so, then he is not required to do more, but if they order him to pay the zakat, then he is
required to do so.

The reporter further asked, “What if the owner of the money claims that he is paying the zakat of the
money, while the other party knows for sure that he (i.e. the owner) is not?”

The Imam (‘a) answered:

لمعي الو الكَ الْمذَل لقْبنْ يا لَه غنْبي فَال ،يهكنُز نَّا القَالُوا: ا منْ هاكَ. وذَل رغَي هلَيع سفَلَي ،ونَهكزي منَّهوا بِاقَرا مذَا ها
هيكزي َّتح بِه.

If the owner of the money declares that he is paying the zakat of the money, the other partner is not
required to do more than that; however, if the owner professes that he is not paying the zakat, then the
working partner must not accept that money and must not do business with it until the partner pays the
zakat.18

Muhammad ibn Muslim has reported that he asked Imam al-Sadiq (‘a) when zakat must be paid in the
case of a person who bought goods with money for which zakat had been paid, and later the goods
remained unsold.

The Imam (‘a) answered:



انْ كانَ امسكَ متَاعه يبتَغ بِه راس ماله فَلَيس علَيه زَكاةٌ، وانْ كانَ حبِسه بعدَ ما يجِدُ راس ماله فَعلَيه الزكاةُ بعدَ ما
.امسه بعدَ راسِ الْمالِ

If the man withheld the goods in order to recuperate his capital, the goods are not taxable, but if he
withheld the goods after he had recuperated his capital, then this money becomes subject to zakat for
withholding it after regaining his capital.

The reporter further asked, “If one is given money to do business, is this money subject to zakat?”

The Imam (‘a) answered:

.اذَا حال الْحول، فَلْيزكها

After the passage of a complete year, he must pay its zakat.19

Usage of the Money Of Zakat

As for categories that are entitled to the money of zakat, the Ahl al-Bayt (‘a) confirmed that these are
exclusively the eight categories mentioned in verse 60 of Surah al-Tawbah (Surah 9). However, it is not
obligatory to include all these eight categories when paying the money of zakat; rather, it is acceptable to
restrict payment to one or more category. The religious authority who supervises the distribution of zakat
decides the details of this issue. Apart from some minor details, this issue is unanimously agreed upon
by all Muslims.

Additionally, the Ahl al-Bayt (‘a) instructed their Shi’ah to distribute the money of zakat to the individuals
of the virtuous community restrictedly, where possible. This instruction was made as a result of the Ahl
al-Bayt’s understanding of the nature of needs imposed upon the virtuous community which was
besieged economically and politically.

Consequently, the individuals of this community had become the worthiest to receive the money of zakat
because of being exposed to various sorts of pressures that caused their deprivation, especially
considering the fact that the majority of the zakat money went to the ruling authorities and nothing of it
was kept at the disposal of individuals except a very small amount that could be excluded from the tax
itself.

In addition, the individuals of the virtuous community deserve the money of zakat as much as other
Muslims. Accordingly, it was necessary to compensate the virtuous community for the deprivation
caused them by the rulers because of their adherence to the doctrine of the Ahl al-Bayt (‘a). Hence,
these funds were restricted to these individuals.



It is not improbable that this very idea has been intended in the authentic report of Zurarah and
Muhammad ibn Muslim, which has been cited by the three master scholars—Shaykh al-Kulayni, Shaykh
al-Saduq, and Shaykh al-Tusi.

Zurarah and Muhammad ibn Muslim report that they asked Imam al-Sadiq (‘a) about Almighty Allah’s
saying:

‘The alms are only for the poor, the needy, those who collect them, to influence hearts (to belief),
to free captives and debtors, for the cause of Allah, and for the wayfarer—a duty imposed by
Allah. Allah is Knower, Wise.’ (9:60)

They asked whether the categories entitled to the funds of zakat included those who do not recognize
(the divinely commissioned loyalty to the Ahl al-Bayt (‘a)).

The Imam (‘a) answered:

ةبِالطَّاع ونَ لَهرقي مَنَّهيعاً ألمج ءالوه طعي اممنَّ االا.

The Imam gives to all these categories only because they recognize obedience to him.

Zurarah asked, “What if they do not recognize him?”

The Imam (‘a) answered:

الدِّين ف غَّبريل رِفعي ال نم َطعا ينَّما؛ وعضوا مدْ لَهوجي لَم رِفعي ال نونَ مد رِفعي نم طعانَ يك ةُ، لَوارا زُري
فَيثْبت علَيه. فَاما الْيوم فَال تُعطها انْت واصحابكَ اال من يعرِف، فَمن وجدْت من هوالء الْمسلمين عارِفاً فَاعطه دونَ
خَاص اقالْبو ،امِقَابِ عالر مهسو مهقُلُوب لَّفَةوالْم مهالنَّاسِ. س.

O Zurarah, if the Imam gives only to those who recognize (loyalty to him) and deprives those who do
not, then these funds will not find people to receive them! The Imam gives also to those who do not
recognize (loyalty to him) so as to attract them to this faith and so that they embrace it firmly. However,
you and your acquaintances should give only to those who recognize. Hence, if you find such people
among Muslims, you may give them rather than others. The shares of those whose hearts have inclined
towards the truth (al-mu'allafah qulubuhum) and the share for the ransoming of captives (al-riqab) are
common, while the other shares are restricted.

Zurarah asked, “What if we cannot find any of the mentioned groups?”

The Imam answered:



لها ادُ لَهوجي الو ،لجو زع ،ها الهضةٌ فَرونُ فَرِيضي ال.

Any duty that Almighty Allah has made incumbent must be practicable and there must be deserving
individuals.

Zurarah asked, “What if the charity (of zakat) is not sufficient to cover the needs of recipients?”

The Imam’s answer is already cited on p. 31.

Rooted in this concept, the Ahl al-Bayt (‘a) instituted an economic directive that dealt with some of the
needs of the individuals of the virtuous community. This directive bound the wealthy individuals of this
community to pay zakat to the poor individuals of their community exclusively and defined the
distribution of these funds.

Isma’il ibn Sa’d al-Ash’ari has reported that he asked Imam al-Ridha (‘a), “Is it possible to distribute
zakat funds to those who do not recognize (loyalty to the Ahl al-Bayt)?”

The Imam (‘a) answered:

ةطْراةُ الْفزَك الو ،ال.

Neither zakat funds nor zakat al-fitrah20 (can be distributed to them).21

®urays has reported that al-Mada’ini asked Imam al-Baqir (‘a), “There is a portion of the zakat that we
pay from our money. Who should we give it to?”

The Imam answered:

.ف اهل وِاليتكَ

Give it to the people of your faith.

Al-Mada'ini said, “I am living in a country where no one of my faith lives.”

The Imam (‘a) instructed:

حالذَّب هالانَ وكوكَ، وجِيبي رِكَ لَمما َلغَداً ا متَهوعذَا دا مقَو َلا اهتَدْفَع الو ،هِملَيا تُدْفَع ملَدِهب َلا ابِه ثعبا.

You may send these funds to a country where people of your faith live. Do not pay them to people who
will not respond to you if you call them to your faith and may even slay you!22



To reconcile these traditions with the previously cited report of Zurarah and Muhammad ibn Muslim, it
seems that this special and restricted instruction was a local decision that the Ahl al-Bayt (‘a) took on
the strength of their recognition of the common interests of the virtuous community within their
surroundings but not a law that is found in original Islamic legislation. However, Almighty Allah knows
best.

At the same time, this decision stands for a policy that must be observed at all times according to the
general rule of “the nearer, the worthier.”

Nevertheless, there are some exceptions, as shown in the following tradition:

Ya’qub ibn Shu’ayb al-Haddad has reported that he asked the Righteous Servant (i.e. Imam al-Kazim
(‘a)), “What should one of our creed who lives in a remote region do with the funds of the zakat that he
must pay?”

The Imam (‘a) answered:

هتيوِال لهاو هانخْوا ا فهعضي.

He must distribute them on his brethren-in-faith and followers of his belief.

The reporter asked, “What if he cannot find such people?”

The Imam (‘a) answered:

هِملَيا ابِه ثعبي.

He may send them the funds.

The reporter asked, “What if he cannot find any means to transfer these funds to them?”

The Imam (‘a) answered:

بنْصي ال نم َلا اهدْفَعي.

He may then distribute the funds among those known for bearing no hostility (against the Ahl al-Bayt).

The reporter asked, “What if these cannot be found either? Should he pay others?”

The Imam (‘a) answered:



رجالْح الا مرِهغَيا لم.

The others’ share is nothing but stones!23

‘Ubayd ibn Zurarah has reported that he asked Imam al-Sadiq (‘a), “A man of our faith paid the zakat
funds to unworthy people for a considerable time, but later he found worthy recipients. Should he again
pay the former funds to the worthy people?”

The Imam (‘a) answered:

“Yes, he should.”

The reporter asked, “What if a person had not found worthy recipients and, therefore, had not paid
zakat, or he had not known that it was obligatory upon him to pay but came to know recently?”

The Imam (‘a) answered:

ضا مما لهلها َلا اِيهدوي.

He must pay all the previous to worthy people.

The reporter asked, “What if he could not find worthy people and paid his zakat to unworthy people, but
after investigation he concluded that he was wrong (about them being unworthy)?”

The Imam (‘a) answered:

.لَيس علَيه انْ يودِيها مرةً اخْرى

In this case, he is not liable to pay it once more.24

In the light of these traditions, we can conclude that this procedure is one of the clear-cut distinguishing
attitudes of the Ahl al-Bayt (‘a) on the issue of zakat—an attitude that ensures the virtuous community
an important financial resource.

Supervision of Zakat Funds

In accordance with the procedures of the Islamic state, supervision of the zakat funds was done by the
Muslim ruler.25 It is not improbable that this was enacted in the original Islamic legislation, since the
supervision of the zakat funds entails giving the poor a part of the fortunes of the rich, transferring these
funds to their beneficiaries or spending them in doctrinally defined fields; therefore, it must be carried out
by the ruler of the Islamic state who collects these taxes, just as the Holy Prophet (S) and the caliphs



used to do.

The problem is that the majority of so-called Islamic governments throughout history have been
illegitimate and, according to the Ahl al-Bayt (‘a), not suited to supervise the zakat funds for reasons too
numerous to be mentioned in this discussion.26

Consequently, the followers of the Ahl al-Bayt (‘a) encountered a problem:

The illegitimate ruling authorities would collect the zakat and not leave the option for the payers to
distribute it themselves to worthy recipients. The followers of the Ahl al-Bayt (‘a) were not sure as to
whether it was correct or not to pay their zakat to these unjust ruling authorities. If this payment were
mandatory but at the same time would not discharge the religious responsibility, would it then be
obligatory to pay these taxes once more (putting additional economic pressure on the virtuous
community)?

To remove this legal problem, the Ahl al-Bayt (‘a) offered the following solution:

They advised their followers not to pay the governmental tax collectors to the extent possible so that
they could carry out their religious duty themselves with the remaining amount. In the event that they
could not escape payment because of political or social circumstances (the necessity to practice
taqiyyah), they were permitted to pay it to the governmental officials.

The Ahl al-Bayt (‘a) delegated the assessment of the situations to the owners of the taxable funds and
determined that payment under such circumstances would fulfill the religious responsibility of the payers,
justifying this action with the concept that although such governments might be unqualified for
supervision of religious taxes, they are still Muslims. In addition, the Ahl al-Bayt (‘a) wanted the virtuous
community to associate and coexist under this Islamic rule within the Muslim society lest they, in the
case that they refrain from defraying the zakat funds to the government tax collectors, become exposed
to additional political or economic pressure—which they certainly did not want.

In a set of traditions, this solution has been discussed and explained.

According to the authentic report of Ya’qub ibn Shu’ayb, which has been recorded by Shaykh al-Kulayni,
in al-Kafi, and Shaykh al-Saduq, in man-la-yahdhuruhu’l-faqih, the reporter asked Imam al-Sadiq (‘a)
whether ‘ushur tithes(27) that are taken as taxes are or are not accounted as zakat.

The Imam (‘a) answered:

“They are so accounted, God willing.”

According to another authentic narration of al-’Ays ibn al-Qasim that is reported by Shaykh al-Kulayni,
in al-Kafi, and Shaykh al-Tusi, in Tahdhib al-Ahkam and al-Istibsar, Imam al-Sadiq (‘a) said the
following about the zakat tax:



نتَيرم هيكزنْ يذَا اه َلع َقبي ال النَّ الْمفَا ،تُمتَطَعا إسئاً مشَي مطُوهتُع الا ووا بِهبتَسةَ، فَاحيمنُو اب ،مْنخَذُوا ما ام.

As for anything that is taken from you (as zakat) by the ruling authorities of the Umayyads, you may
account it as zakat. However, try to give them as little as you can. It is not feasible to pay zakat for the
same money twice.

According another authentic report of Sulayman ibn Khalid that is also reported by Shaykh al-Kulayni, in
al-Kafi, and Shaykh al-Tusi, in Tahdhib al-Ahkam and al-Istibsar, Imam al-Sadiq (‘a) said:

انَّ اصحاب ابِ اتَوه فَسالُوه عما ياخُذُ السلْطَانُ، فَرق لَهم، وانَّه لَيعلَم انَّ الزكاةَ ال تَحل اال ألَهلها، فَامرهم انْ
هال بحا قح ،َنا بي :دٌ. فَقَالحكِّ ازي ذاً لَموا اعمنْ سا منَّهه، ابا اي :لَه فَقُلْت ،ملَه ،هالرِي، وف الفَج ،وا بِهبتَسحي
هظْهِرنْ يا.

His companions came to my father and queried about the taxes that were being levied by the ruling
authorities. My father sympathized with them even though he knew that zakat was illegitimate if not paid
to worthy beneficiaries. Still, he ordered them to account it as their zakat. I thought considerably about
the question for their sake and then said to my father, “If they hear this ruling, none will give alms (or pay
zakat).” My father replied, “Son, this is a right that Almighty Allah likes to make manifest.”28

Derelict Lands

Derelict lands29 are uncultivated and uninhabitable lands forsaken because of a dearth of water,
waterlogging, salinity, dense brush, or any natural barrier to benefit.

The Imamiyyah Shi’ah scholars believe that such lands are basically owned by the Imam of each age
because they are anfal (windfalls), which have been specified in the following holy verse as being owned
by Almighty Allah and the Holy Prophet (S):

يسالُونَكَ عن انفَالِ ۖ قُل انفَال له والرسولِ ۖ فَاتَّقُوا اله واصلحوا ذَات بينم ۖ واطيعوا اله ورسولَه ان كنتُم
يننموم

They ask you about windfalls (anfal). Say: Windfalls are for Allah and the Messenger. So be
careful of (your duty to) Allah and set aright matters of difference among yourselves, and obey
Allah and His Messenger if you are believers. (8:1)

The Imam, being the legal successor of the Holy Prophet (S) and his representative, enjoys all his rights
of leadership and supervision. Many traditions, some of which have openly declared the Imam’s
ownership of such properties (anfal), indicate this ownership. For instance, in an authentic narration that
is reported by Shaykh al-Kulayni, in Usul al-Kafi, Hafs ibn al-Buhtari reports Imam al-Sadiq (‘a) as



saying:

ةدِيوطُونُ االبو ةضٍ خَرِبرا لكو ،دِيهِميا بِاطَوعا مقَو ووا، االَحص مقَو وابٍ، ارِك الو لبِخَي هلَيع فوجي ا لَمم نْفَالاال
شَاءي ثيح هعضي دِهعب نم اممالل وهو ،هآلو هلَيع هال َّلص ،هولِ السرل وفَه.

Windfalls (anfal properties) include estates towards which neither horse nor riding camel are pressed
forward,30 estates that are gained due to reconciliation or gift, any useless land, and the bottoms of
valleys—all these are owned by the Holy Prophet (S) and then by the Imam, who has the right to use
them as he determines.31

In Tahdhib al-Ahkam, Shaykh al-Tusi has reported Muhammad ibn Muslim to have said that he heard
Imam al-Baqir (‘a) saying:

ةضٍ خَرِبرا نانَ ما كمو ،دِيهِميا بِاطَوعاوا وحولص مقَوو ،اءاقَةُ الدِّمرا هيهف ني ضٍ لَمرا نانَ ما كم نْفَالاالو ءَالْف
او بطُونِ اودِية فَهو كلُّه من الْفَء. فَهذَا له ولرسوله، فَما كانَ له فَهو لرسوله يضعه حيث شَاء، وهو لالمام بعدَ
.الرسولِ

The fay’ and anfal are lands which have been seized without bloodshed, lands given as gifts due to a
reconciliation contract with their owners, all useless lands, and valley floors—all these are regarded as
fay’ properties and they are owned by Almighty Allah and His Messenger (S). The Messenger (S) has
the right to do whatever he wills with properties that are owned by Almighty Allah. After the Messenger
(S), the Imam has the right to make use of these properties.32

Generally, Muslim jurisprudents have determined such derelict lands to be legitimate for common use,
just like the water of rivers and oceans, fish, birds and sand that can be owned privately only by means
of control or seizure.

For that reason, the followers of the Ahl al-Bayt (‘a), who represent the virtuous community, had to face
a real problem concerning their economic activities in this vital and important field. When they wanted to
invest time in or make use of a derelict land, the ruling authorities did not interfere because the
authorities had no reason to ban processes of utility and investment in these lands since they
themselves considered them to be legitimate for common use.

However, the followers of the Ahl al-Bayt (‘a) faced a problem related to the religious ruling regarding
use of such lands which the Ahl al-Bayt (‘a) included with anfal properties that are legitimately owned by
the Imam; therefore, to invest in or use such lands required permission of the Imam.

However, this matter has been solved and such permission, which seems to be local (i.e. restricted)
permission, was declared by the Holy Prophet (S) not disregarding the fact that such lands are before all
else owned by the Imam. Following the course adopted by the Holy Prophet (S) the Holy Imams (‘a) also



gave their followers and other Muslims permission to develop these lands.

In his book of Tahdhib al-Ahkam, Shaykh al-Tusi, through an authentic chain of authority, has reported
Imam al-Baqir (‘a) as saying:

.ايما قَوم احيوا شَيئاً من االرضِ او عمروها فَهم احق بِها

Any people who cultivate or improve any area of land are the worthiest to own it.33

According to another authentic tradition, Shaykh al-Kulayni, in al-Kafi, and Shaykh al-Tusi, in Tahdhib
al-Ahkam and al-Istibsar, have also reported Imam al-Baqir (‘a) and Imam al-Sadiq (‘a) as quoting the
Holy Prophet (S) to have said:

لَه ِاتاً فَهوضاً مرا ايحا نم.

Whoever cultivates a derelict land possesses it.34

Scholars of the Ahl al-Bayt (‘a) school, however, have disagreed about the significance of this
permission. According to the opinion of some Shi’ite scholars, this permission entails that investment in
or cultivation of an area of land results in the investor or the cultivator owning that land. Other scholars
have argued that this broad permission gives the investor or the cultivator a right to use that land, but the
ownership of the land is still in the hand of the Imam.35 The following authentic tradition, which has been
reported by Shaykh al-Tusi in Tahdhib al-Ahkam and Shaykh al-Kulayni in al-Kafi, supports the latter
opinion:

‘Umar ibn Yazid has reported that Musmi’ ibn ‘Abd al-Malik delivered some money to Imam al-Sadiq (‘a)
but the Imam refused to accept it from him. I met Musmi’, at al-Madinah, and asked him the reason. He
narrated:

During my meeting with him, I said to the Imam (‘a), “In Bahrain, I worked as a diver and extracted items
from the sea worth four hundred thousand dirhams. As a consequence, I have brought eighty thousand
dirhams as the Khums (one-fifth tax) of my gain. I do not wish to withhold this amount from you;
therefore, I am offering it to you because it is your right that Almighty Allah has made obligatory from our
wealth.”

The Imam (‘a) answered:

ءَش نا منْهم هال جخْرا اا لَنَا، فَملَّهك ضرنَّ االارٍ؟ ايا سبا اي ،سالْخُم الا انْهم هال جخْرا امضِ وراال نا لَنَا مموا
.فَهو لَنَا



Abu-Sayyar, is our share from our lands and their extracts only one-fifth? Verily, the entire land is ours
and whatever thing that Almighty Allah allows to be extracted from it is also ours.

I said, “I have the entire amount with me and I offer it to you.”

The Imam (‘a) replied:

يا ابا سيارٍ، قَدْ طَيبنَاه لَكَ واحلَلْنَاكَ منْه، فَضم الَيكَ مالَكَ. وكل ما ف ايدِي شيعتنَا من االرضِ فَهم فيه محلَّلُونَ
حتَّ يقُوم قَائمنَا فَيجبِيهِم طَسق ما كانَ ف ايدِيهِم، ويتْركَ االرض ف ايدِينَا. واما ما كانَ ف ايدِي غَيرِهم فَانَّ
.كسبهم من االرضِ حرام علَيهِم حتَّ يقُوم قَائمنَا، فَياخُذَ االرض من ايدِيهِم ويخْرِجهم صغَرةً

Abu-Sayyar, I now declare our property as valid and legitimate for you. You can now add it to your
money. Everything from the lands that is obtained by our Shi’ah is lawful to them to own until the
uprising of the Rising Imam (the Mahdi). He will then levy from them land tributes and leave the lands at
their disposal. As for others (i.e. non-Shi’ah), all that which is possessed by them and all their gains
therefrom are illegitimate up to the uprising of our Rising Imam. He will then take these lands from them
and dismiss them with humiliation (empty-handed).36

Annexed Lands

Annexed lands are cultivated lands owned by polytheists or Scripturists that Muslims had seized through
conquests, or lands that were cultivated or mortmained by the Islamic state for the common interests of
Muslims.

Islamic authorities would treat such lands as being possessed by all Muslims and managed by the
Islamic state. These lands were often developed by Scripturists or others who converted to Islam
afterwards. They would pay tributes to the Islamic state on such lands that were either definite amounts
of money called kharaj (land tribute) or a percentage of the yields. The Islamic government would
distribute this tribute for the welfare of Muslims.

As previously cited, during the first period of Islam, after 11 A.H, a question concerning such lands was
raised. Some believed that the lands should be distributed among the warriors who participated in the
conquest, while others adopted other opinions. The second caliph, with the help of Imam ‘Ali (‘a), solved
the problem by deciding that all such lands should be owned by all Muslims, and this method was used
for the lands of Iraq.37

Thus, the Ahl al-Bayt’s traditions on this issue correspond with this decision by which Muslim rulers
abided.

In Tahdhib al-Ahkam, Shaykh al-Tusi, through an authentic chain of authority, has reported that
Muhammad al-Halabi asked Imam al-Sadiq (‘a) about the ruling on the lands of Iraq. The Imam (‘a)



answered:

.هو لجميع الْمسلمين؛ لمن هو الْيوم ومن يدْخُل ف االسالم بعدَ الْيوم ولمن لَم يخْلَق بعدُ

They are for all Muslims, including those who will convert to Islam in the future and Muslims who have
not been born yet.

The reporter asked, “What is the ruling on purchasing lands from non-Arab chiefs of peasants?”

The Imam (‘a) answered:

.ال يصلُح اال انْ يشْتَرِي منْهم علَ انْ يصيِرها للْمسلمين، فَانْ شَاء ول االمرِ انْ ياخُذَها اخَذَها

It is illegal for anyone to do so unless those who purchase such lands dedicate them to all Muslims
commonly. Then, the legal (religious) authority has the right to take them, if he wishes.

The reporter asked, “If the legal authority takes them, what should he give in compensation?”

The Imam (‘a) answered:

لما عا بِمهلَّتغ نم لكا ام لَهو ،هالم سار هلَيا دري.

He (i.e. the legal authority) may give the purchaser back his capital and allow him (a share) in the yields
that he produces in return for his work.38

There is no real problem in the issue of annexed lands except the question of whether payment to unjust
rulers is or is not considered payment to the legal religious authority. As clarified by this tradition and the
conduct of the companions of Holy Imams (‘a), such payment releases a person from religious liability.
These lands were marked and recorded in the official records of the government of that time; therefore, it
was inescapable to pay their tribute to the ruling authorities.

Private and Public Awqaf

Waqf39 is considered vital in the Islamic economic concept, because it contributes fundamentally to the
distribution of fortunes and prevents accumulation of wealth, on the one hand, and organizes spending
of wealth by directing it towards the common interests of Muslims, on the other. Furthermore, waqf
represents one of the resources of common expenditure of the Islamic state and nurtures its welfare
programs for the poor and the needy.

Waqf was one of the common regulations or laws of Islam by which Muslims and the Islamic state



abided. An endower of a waqf used to be granted authority to specify his/her private stipulations and
direct the method of utility of that waqf in the most suitable way he/she might see fit.

Making use of this common Islamic financial resource to supply the virtuous community with financial
aid, the Ahl al-Bayt (‘a) endowed many of their assets as waqf. Such charitable endowments have been
reported from the Holy Prophet, Imam ‘Ali, Lady Fatimah, and the rest of the Holy Infallibles, peace be
upon them, as an ongoing practice that history has left no Imam (‘a) without mentioning a number of his
contributions of designating properties as waqf. More specifically, Imam ‘Ali Amir al-Mu'minin and Imam
al-Kazim (‘a) are known for their vast activities in this field. This may be because these two Imams (‘a)
had more opportunities than the other Infallibles (‘a) to do so.

Imam al-Ridha (‘a) has reported that the Holy Prophet (S) endowed as waqf the Seven Walls (i.e.
orchards); namely, al-dalal, al-’awaf, al-husna, al-safiyah, mali-ummi-ibrahim, al-manbat, and
Barqah.40

Sharif al-Radhi has recorded in Nahj al-Balaghah that Imam ‘Ali (‘a), immediately after the Battle of
Siffin, endowed his property as waqf in a will.41

Imam Muhammad al-Baqir (‘a) is reported to have said that Lady Fatimah al-Zahra' (‘a) endowed her
property as waqf and made Imam ‘Ali (‘a) the custodian.42

Shaykh al-Kulayni, Shaykh al-Saduq, and Shaykh al-Tusi have reported a detailed precept on waqf
from Imam Musa al-Kazim (‘a).43

Having attracted attention to the significance of waqf in improving the financial conditions of the virtuous
community, the Holy Imams of the Ahl al-Bayt (‘a) persuaded their followers to involve themselves in
such charitable deeds in order to gain great rewards. In authentic traditions reported from them, waqf is
connected to two matters of great importance in man’s life: first, true guidance and exemplary tradition
and, second, a righteous son who benefits his parents and the people.

Husham ibn Salim has reported Imam al-Sadiq (‘a) as saying:

دىنَّةُ هسو ،هتودَ معرِي بتَج ِفَه هاتيح ا فاهرجدَقَةٌ االٍ: صصخ ثَالث الرِ اجاال نم هتودَ معب لجالر عتْبي سلَي
و لَهدْعي حاللَدٌ صو وا ،هتودَ معا ببِه لمعي ِا فَهنَّهس.

Only three things reward man after his death: (1) a recurrent charitable deed that he established in his
lifetime; thus, it continues after his death, (2) a course of true guidance that he established in his lifetime
such that it is still activated after his death, and (3) a righteous son who prays for him.44

Mu’awiyah ibn ‘Ammar has reported that he asked Imam al-Sadiq (‘a), “What is attached to man after
his death?”



The Imam (‘a) answered:

(مورِهجا نم نْقُصنْ يرِ اغَي نا مبِه لمع نرِ مجا ثْلم ونُ لَهفَي ،هتودَ معا ببِه لمعنَّةٌ يس (هتودَ معب لجالر قلْحا يم
شَء، والصدَقَةُ الْجارِيةُ تَجرِي من بعدِه، والْولَدُ الطَّيِب يدْعو لوالدَيه بعدَ موتهِما، ويحج ويتَصدَّق ويعتق عنْهما،
.ويصلّ ويصوم عنْهما

(Rewards of the following deeds are linked to a person after his death:) An observance that is continued
after a man’s death for which the dead man receives an equal reward to those who continue to observe
his practice; a recurrent charitable deed that continues after his death; and a good son who prays for his
parents after they have died and, on behalf of them, goes on Hajj pilgrimage, gives alms, manumits
slaves, offers prayers, and observes fasting.

The reporter asked, “Is it acceptable to give my (dead) parents a share in my Hajj pilgrimage?”

The Imam (‘a) answered affirmatively.45

Complying with such instructions, waqf has become one of the common features in the general social
and financial system of the virtuous community. Although it is common among other Muslims, the activity
of waqf endowments is, to a great extent, practiced distinctively by the individuals of the virtuous
community. This matter has therefore been discussed by the messages, known as tawqi’ (signed
document), coming from Imam al-Mahdi (‘a) during his minor occultation.

Shaykh al-Saduq, in his book of Ikmal al-Din, has reported from Abu’l-Husayn Muhammad ibn Ja’far
al-Asadi, a document signed by Imam al-Mahdi (‘a) involving several paragraphs about waqf, the last of
which was the following statement:

واما ما سالْت عنْه من امرِ الرجل الَّذِي يجعل لنَاحيتنَا ضيعةً ويسلّمها من قَيِم يقُوم بِها ويعمرها ويودِي من دخْلها
وخَراجِها وموونَتها، ويجعل ما يبقَ من الدَّخْل لنَاحيتنَا، فَانَّ ذَلكَ جائز لمن جعلَه صاحب الضيعة قَيِماً علَيها. انَّما
رِهغَيكَ لوزُ ذَلجي ال.

As for your question about the man who dedicates an orchard to us and appoints a custodian to manage
and cultivate it, and pays religious dues from its income, tributes, and provisions and devotes the rest to
us, the answer is that this is lawful only for the custodian appointed by the owner of the orchard, but
unlawful for anyone else.46

In the Islamic law, the Ahl al-Bayt (‘a), according to the common social conditions of the virtuous
community, have classified waqf into two categories: public and private.

Public Waqf is the endowment of property that is purposed to achieve the common interest of Muslims
or the virtuous community, such as mosques, schools, Husayniyyahs, libraries, lands, arches, houses of



residence for pilgrims, and the like.

Such endowments can include all people or be dedicated to the people of a certain country or a certain
category. Yet, the purpose is still public even if it is dedicated to a certain group for the purpose of
maintaining a certain status quo or because of deficiency in funds.

Private Waqf is the endowment of a property to the endower’s offspring; hence, this category of waqf is
also called “lineal waqf.” It is spent on the private affairs of all of one’s offspring, such as residence,
provisions, marriage, and other affairs.

As a result of such flexibility in spending and peculiarity in benefit, waqf has played a vital role building
the virtuous community and in supporting its financial needs, similar to the role that khums played in
improving the economic conditions of the virtuous community and in contributing to the establishment of
foundations restricted to this community.

Due to such contribution, the public social life of the virtuous community has witnessed large properties
endowed as waqf, including mosques, schools, Husayniyyahs, libraries, and other public services. In
addition to private waqf, these endowments have acted as an important pillar in the economic structure
of the virtuous community.
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Chapter 2: Restricted Economic Legislation

1. Khums paid from profits

2. Restricted Social Solidarity

Preamble

This chapter deals with some other Islamic economic policies, unobserved by the Islamic state, that the
Ahl al-Bayt (‘a) carried out, confirming that these policies and duties had been enacted in the religious
law of Islam of which details are known by the Ahl al-Bayt (‘a) more than anyone else.

They also determined certain strategies, duties and teachings that were restricted to the individuals of
the virtuous community because they helped treat urgent problems that arose or helped put their
economic activity on the right track.

In this respect, we touch on three main areas:

• The Imam and the general political system

• The individuals of the virtuous community and their responsibilities towards one another

• The economic activities of the virtuous community

These areas include the following measures:

• Khums paid from profits

• Restricted social solidarity (rights of brethren-in-faith)

• Focused economic activity

Khums Paid From Profits

Khums is believed to be one of the most important economic legislations in the religious, economic
theory of Islam, especially as viewed by the Ahl al-Bayt (‘a). The origin of its enactment and related laws
are derived from the Holy Qur'an as well as authentic, clear-cut texts of the Holy Sunnah. Khums,
because of its high percentage (20%) and the large circle of finances subject to it, creates one of the
most vital resources of the Islamic state.

Muslims are almost in full agreement that spoils of war and treasures are subject to khums, but a
number, after having delved into many divergent details, have claimed that minerals were subject to



zakat, not khums.1

Based on the Holy Qur'an and Sunnah, the Ahl al-Bayt (‘a) maintained that the following seven
categories were subject to khums:

(1) Spoils of war

(2) Minerals discovered as natural resources

(3) Discovered treasures

(4) Precious stones extracted from oceans and seas, such as pearls and corals gathered while diving

(5) Lawful money intermixed with illegally acquired assets

(6) Lands purchased by Dhimmis from Muslims

(7) Profits of earnings

There is a great difference between the concept of the Ahl al-Bayt and other Muslim jurisprudents about
financial rights restricting khums to a very narrow scope and keeping the door wide open for other
financial duties, such as zakat which has a percentage of less than one-fifth and, in addition, restricting
stipulations regarding the payment of khums.

Khums is a tax dedicated to the Ahl al-Bayt (‘a), who are the recipients of this tax. The Ahl al-Bayt (‘a)
also enjoy some rights regarding the fay' money. In fact, the Ahl al-Bayt (‘a), as the Holy Prophet’s
qurba (relatives), have been mentioned in relation to khums and fay' in the Holy Qur'an. The Ahl al-Bayt
(‘a) are unanimously accepted as the kin (dhawu’l-qurba) to whom the Holy Qur'an has referred to on
more than one occasion, such as the following:

واعلَموا انَّما غَنمتُم من شَء فَانَّ له خُمسه وللرسولِ ولذِي الْقُرب والْيتَام والْمساكين وابن السبِيل ان كنتُم آمنتُم
بِاله وما انزلْنَا علَ عبدِنَا

Know that whatever thing you gain, a fifth of it is for Allah, the Messenger, the near of kin, the
orphans, the needy, and the wayfarer, if you believe in Allah and in that which We revealed to Our
servant… (8:41)

بِيلالس نابو يناكسالْمو تَامالْيو بذِي الْقُرلولِ وسلرلو لَّهٰى فَلالْقُر لها نم هولسر َلع هال فَاءا ام

Whatever Allah has restored to His Messenger from the people of the towns, it is for Allah and for
the Messenger and the near kinsmen and the orphans and the needy and the wayfarer… (59:7)



Conforming to these holy verses, the Holy Prophet (S), the first caliph and the second caliph (in a part of
his reign) would pay a share of the khums to the relatives of the Holy Prophet (S). However, ‘Umar, the
second caliph, deemed it too much to give them such a share; therefore, he suggested to them that such
payment would be made only for urgent needs of their members (i.e. the Holy Prophet’s relatives). From
the beginning, the Ahl al-Bayt (‘a) denounced such wrong interpretation of the religious law and refused
to take anything less than their entire due, so ‘Umar deprived them of it completely. This deprivation
continued into the successive reigns as a result of ‘Umar’s act and misinterpretation.2

In Sahih Muslim,3 Yazid ibn Hurmuz is reported to have said that Najdah ibn ‘Amir al-Haruri, a Kharijite,
wrote a letter to Ibn ‘Abbas. Yazid confirmed that he was present when Ibn ‘Abbas received and replied
to that letter:

،هآلو هلَيع هال َّلص ،هولِ السةَ رابنَّ قَرى انَّا نَرنَّا كاو .مه نم ،هال مهرذَك الَّذِين بذِي الْقُر مهس نع لْتَنانَّكَ سا
.هم نَحن، فَاب ذَلكَ علَينَا قَومنَا

“You have asked me about the share of the near of kin,” Ibn ‘Abbas wrote, “and about those relatives
whom Almighty Allah mentioned. We have always considered ourselves the near of kin of Allah’s
Messenger (S), but our people deprived us of it.”4

According to another narration, Ibn ‘Abbas is reported to have said:

رمانَ عقَدْ كو .هآلو هلَيع هال َّلص ،هال ولسر ملَه همقَس ،هآلو هلَيع هال َّلص ،هولِ السر بقُرل بذِي الْقُر مهس
لَهنْ نَقْبنَا ايباو هلَيع نَاهددنَا، فَرّقونَ حد نَاهياكَ فَرذَل نع ضرع.

The share of the near of kin (qurba) is for the relatives of Allah’s Messenger (S) according to the
distribution that he used to make. ‘Umar then made us an offer, which we deemed less than our due;
therefore, we rejected it insisting on our legal share.5

According to a third narration, Ibn ‘Abbas is reported to have said:

النَا ايبنَا، فَامغْرم نع نْهم قْضيلَنَا، وائع نْهذِي محينَا، وِميا نْهم حْننْ يا َلانَا اعد رمانَ عقَدْ كتِ، ويالْب لهلَنَا ا وه
نَاهككَ فَتَرلَنَا ذَل بالَنَا، و همّلسنْ يا.

The share of the near of kin (out of khums) is for us, the Ahl al-Bayt. However, ‘Umar suggested that he
would restrict it to urgent occasions, such as marrying off the poor among us, aiding the destitute, and
settling the debts of the indebted, but we insisted that he should give us our complete share. ‘Umar,
however, rejected; therefore, we left it as his responsibility.6

In Sunan al-Bayhaqi, ‘Abd al-Rahman ibn Abi-Ya’la is reported to have said that he once met (Imam)



‘Ali (‘a) at Ahjar al-Zayt and said, “(I am amazed) how Abu-Bakr and ‘Umar violated your rights—you,
the Ahl al-Bayt—regarding khums!”

(Imam) ‘Ali (‘a) answered:

انَّ عمر قَال: لَم حق وال يبلُغُ علْم اذَا كثُر انْ يونَ لَم كلُّه، فَانْ شىتُم اعطَيتُم منْه بِقَدْرِ ما ارى لَم. فَابينَا…
لَّهنَا كيطعنْ يا بفَا ،لَّهك الا هلَيع.

…’Umar then said, “It is true that you enjoy a right, but as much as I know, it should not be given to you
entirely when it is such a large amount! If you wish, I will give you an amount that I see sufficient for
you.” However, we rejected receiving any amount less than our entire right, but ‘Umar refused to give us
our entire due.7

Many narrations, reported from the Ahl al-Bayt (‘a), substantiate that khums, including the shares of the
orphans, the needy, and the wayfarers in addition to the near of kin, are dedicated to the Ahl al-Bayt (‘a)
as compensation for their deprivation from zakat and alms, which are considered surplus for people.
Khums, on the other hand, is a duty that Almighty Allah has made for the Ahl al-Bayt (‘a) in public funds
or gains. It is thus goes beyond surplus funds.

In Tahdhib al-Ahkam, Shaykh al-Tusi has reported on the authority of ‘Abdullah ibn Bukayr on the
authority of some of his companions that Imam al-Baqir (‘a) or Imam al-Sadiq (‘a) had said:

هسخُم هنَّ لفَا ءَش نم تُمما غَننَّموا الَماعو} :َالتَع هلقَو ف…}

تَامي تَامالْيو ،اممولِ: االسالر ةابقَرل بذَوِي الْقُر سخُمو ،اممالولِ لسالر سخُمو ،اممالل هال سخُم :قَال
مرِهغَي َلا منْهم جخْري فَال ،منْهم بِيلالس نَاءباو ،منْهم يناكسالْمولِ، وسالر.

As regarding the interpretation of this verse, “Know that whatever you gain, a fifth of it is for Allah”,
the one-fifth that is Almighty Allah’s is for the Imam. One-fifth of the Messenger’s share is for the Imam.
One-fifth of the near of kin is for the Messenger’s relatives. The orphans, here, stand exclusively for the
orphans among the Messenger’s relatives. The same thing applies to the needy and the wayfarers.
Hence, khums never departs from them to join anyone else.8

As is understood from the ‘verse of gains’ (ghanimah 8:41) and the ‘verse of restoration’ (fay' 59:7), as
well as some traditions reported from the Ahl al-Bayt (‘a), khums is dedicated to the Imams of the Ahl
al-Bayt (‘a) exclusively; while the other details (i.e. reference to the orphans, needy, etc.) have been
mentioned to define the categories that legally deserve shares from khums apportioned by the Ahl al-
Bayt (‘a).9



In (his book of) al-Kafi, Shaykh al-Kulayni has reported through a valid series of narrators, that Imam
al-Baqir (‘a) said:

،هآلو هلَيع هال َّلص ،هولِ السةُ رابقَر مه :قَال ﴾…هسخُم هنَّ لفَا ءَش نم تُمما غَننَّموا الَماعو﴿ :َالتَع هلقَو ف
.والْخُمس له وِللرسولِ، صلَّ اله علَيه وآله، ولَنَا

Regarding the interpretation of this verse, “Know that whatever you gain, a fifth of it is for Allah”, the
near of kin are exclusively the relatives of the Holy Prophet (S). So, khums is only for Almighty Allah, the
Messenger (S), and us.10

Shaykh al-Kulayni, through an authentic chain of authority, has also reported Imam al-Sadiq (‘a) as
saying:

ةدِيوطُونُ االبو ةضٍ خَرِبرا لكو ،دِيهِميا بِاطَوعا مقَو ووا، االَحص مقَو وابٍ، ارِك الو لبِخَي هلَيع فوجي ا لَمم نْفَالاال
شَاءي ثيح هعضي دِهعب نم اممالل وهو ،هآلو هلَيع هال َّلص ،هولِ السرل وفَه.

The anfal properties include estates towards which neither horse nor riding camel are sent forward,
estates that are gained due to reconciliation or gift, derelict lands, and the bottoms of valleys. All these
are owned by the Holy Prophet (S) and then by the Imam (‘a) who has the right to use them as he
wills.11

However, the ownership of khums has been exposed to meticulous argument. Some scholars have
argued that khums is possessed by the Holy Imams (‘a) personally and the position of Imamate is a
stipulation that is specified for gaining this ownership; therefore, khums cannot be inherited by the lineal
heirs of the Holy Imams (‘a) because their capacity as Imams has been the reason for granting them
ownership of such large properties. Other scholars, on the other hand, have argued that khums is owned
by the position of Imamate (not the Imams themselves); therefore, it is not dedicated only to the Holy
Imams (‘a) and this ownership may be transferred to their representatives and agents who will thus have
the right to utilize the funds of khums.12

However, the evidence on these opinions, from a Muslim jurisprudential point of view, as well as the
sectarian disagreements between the Ahl al-Bayt (‘a) school and the other Muslim schools, or between
the different inferences of the scholars of the Ahl al-Bayt (‘a) school, are not our primary concern in this
discussion; rather, we only intend to deal with the distinctive features of the Ahl al-Bayt’s jurisprudence
concerning the funds of khums as much as they reflect on the economic system of the virtuous
community.

There are three generally accepted views towards this topic:

• The Holy Imams’ (‘a) view towards the one-fifth tax being obligatory on the funds obtained by people



from spoils of war, minerals, treasures, gains from diving, lands purchased by Dhimmis from Muslims,
legal funds intermixed with illegally acquired assets and the profit of one’s earnings.

• The Holy Imams’ (‘a) view about the one-fifth tax regarding the profit of earnings and the explanation
of imposing this tax in later times.

• The role of khums in the economic life of the virtuous community.

People-obtained funds subject to khums

Based on the Ahl al-Bayt’s teachings about khums, their followers encountered general problems while
dealing with the money used by Muslims publicly, which included the funds subject to khums in the view
of non-Shi’ite jurisprudents (such as spoils of war and treasures) and some funds not subjected to this
tax in their view (such as tax on minerals, etc.), in view of the fact that some properties brought up
sensitive issues, such as bondwomen and slaves captured in battles that were considered to be spoils of
war, a fifth of which belonged to the Ahl al-Bayt (‘a).13 As a result, marrying such bondwomen was
illegal without obtaining the permission of the owner.

This ruling is fixed. Whether the individuals of the virtuous community participated in such battles or not,
purchased from participants in it, or possessed such captured bondwomen or slaves is another matter.
In reality, the problem was wide-ranging and it clashed with the doctrinal aspect and the economic and
spiritual pressures on the virtuous community. Sometimes, the problem could not be solved even if
khums was paid again.

Having noticed the existence of this problem from its beginning and before the growth and perfection of
the virtuous community, the Ahl al-Bayt (‘a) declared a part of this type of khums lawful for their
followers and Shi’ah to use—yet to the extent related to the problem. This declaration included even
fathers and mothers of individuals of the virtuous community. The Holy Imams of the Ahl al-Bayt (‘a)
explained this permissibility as being to alleviate the economic and psychological pressures imposed on
the virtuous community and ensure the legitimacy of their births and origins.

Foreseeing this problem, Lady Fatimah al-Zahra' and Imam ‘Ali Amir al-Mu'minin (‘a) were the first to
permit their followers to use the Ahl al-Bayt’s one-fifth share before the emergence of the problem.

Shaykh al-Saduq, in his book of ‘Ilal al-Shara'i’, Shaykh al-Mufid, in his book of al-Muqni’ah, and
Shaykh al-Tusi, in Tahdhib al-Ahkam and al-Istibsar, through an authentic chain of authority, have
reported on the authority of Abu-Basir, Zurarah, and Muhammad ibn Muslim on the authority of Imam
Muhammad al-Baqir (‘a) that Imam ‘Ali Amir al-Mu'minin (‘a) said:

لح ف مهاءآبكَ وذَل نتَنَا ميعنَّ شاو القَّنَا. انَا حلَيوا ادوي لَم مَنَّهأل وجِهِمفُرو هِمطُونب ف لَكَ النَّاسه.



People are perishing because of their stomachs and private parts, since they have not fulfilled our rights
over them. Our Shi’ah and their fathers are exempted from this (for they fulfill our rights).14

Shaykh al-Tusi, in Tahdhib al-Ahkam, has reported on the authority of Muhammad ibn al-Hasan al-
Saffar, through an authentic series of narrators, that Imam al-Sadiq (‘a) said:

من وجدَ برد حبِنَا ف كبِدِه فَلْيحمدِ اله علَ اولِ النّعم... طيبِ الْوِالدة. قَال امير الْمومنين، علَيه السالم، لفَاطمةَ،
.علَيها السالم: احلّ نَصيبكِ من الْفَء آلباء شيعتنَا ليطيبوا... انَّا احلَلْنَا امهاتِ شيعتنَا آلبائهِم ليطيبوا

Whoever finds the serenity of love for us in his heart must express thanks to Almighty Allah for the first
of graces…the legitimacy of birth. Amir al-Mu'minin (‘a) asked Lady Fatimah (‘a) to permit her share of
the fay’ funds for the fathers of our Shi’ah so that births would be lawful. As for us, we have legalized the
marriage of the mothers of our Shi’ah to their fathers so that the birth of our Shi’ah would be
legitimate.15

In addition to Shaykh al-Tusi, in Tahdhib al-Ahkam, Shaykh al-Kulayni, in Usul al-Kafi, has reported
Duraysh al-Kunnasi, through a valid chain of authority, as quoting the following from Imam al-Sadiq (‘a):

مدِهيالملو ملَه لَّلحم نَّهفَا ،بِينطْينَا االتيعشل التِ، ايالْب لهنَا اسخُم لبق نِنَا؟... مالنَّاسِ الز َلع خَلد نيا نتَدْرِي ما.

Do you know why adultery has afflicted people?...It has afflicted them because they have not paid their
one-fifth duty to us, i.e. the Ahl al-Bayt. Exempted from this are our pure Shi’ah. We have permitted this
share for them and their offspring.16

Shaykh al-Tusi, in Tahdhib al-Ahkam, and Shaykh al-Mufid, in al-Muqni’ah, have reported the following
from Salim ibn Mukrim:

I was present when a man said to Imam al-Sadiq (‘a), “Please, permit me the private parts.”

The Imam (‘a) became furious on this request. Another man explained, “He is not asking you to permit
him to violate chastity; rather, he is asking you to permit him to purchase a servant, marry a woman, own
a legacy, gain business profit, or dispose of a gift that has been given to him.”

The Imam (‘a) replied:

هذَا لشيعتنَا حالل: الشَّاهدِ منْهم والْغَائبِ، والْميِتِ منْهم والْح، وما يولَدُ منْهم الَ يوم الْقيامة، فَهو لَهم حالل. اما
يثَاقنْدَنَا مدٍ عَحأل الدٌ وهدٍ عَحنْدَنَا ألا عمةً، وداً ذِمحنَا اطَيعا ام هالو الو ،لَلْنَا لَهحا نمل الا لحي ال ،هالو.

Those are legal for our Shi’ah—the present and the absent, the deceased and those alive, and those



who have not yet been born up to the Day of Resurrection. Those are legal for them. By Allah (I swear),
nothing of that is legal except that which we permit. Verily, we have neither given anybody (else)
permanent permission, nor have we been engaged in a pledge with anybody, nor have we had any
covenant with anybody.17

Other narrations have borne the indication that the Holy Imams of the Ahl al-Bayt (‘a), in order to
alleviate the consequences of the economic pressures and sieges that overburdened their followers by
the ruling authorities (and sometimes by individuals) widened the scope of this permission to include all
situations of need and destitution, although such broadening of the scope of permission was considered
an executive procedure restricted to that age.

Shaykh al-Tusi, in Tahdhib al-Ahkam, and Shaykh al-Saduq, in man-la-yahdhuruhu’l-faqih, have
reported the following from ‘Ali ibn Mahziyar:

In a letter sent to Imam al-Baqir (‘a) which I myself read, a man asked him to give him permission to
utilize khums to purchase food and drink.

The Imam (‘a) replied:

لح ف وفَه ّقح نم ءَش زَهوعا نم.

Anyone who needs any of my right is allowed to utilize it.18

The same result is concluded from the following narration of Yunus ibn Ya’qub, which is reported by
Shaykh al-Tusi, in Tahdhib al-Ahkam, Shaykh al-Saduq, in man-la-yahdhuruhul-faqih, and Shaykh al-
Mufid, in al-Muqni’ah:

I was present with Imam al-Sadiq (‘a) when a reed-house builder (or baby-dressmaker) visited him and
said, “May Allah accept me as ransom for you! We have gained funds, profits, and money from business
and we know for sure that you have a fixed share in these. However, we have neglected your right.”

Imam al-Sadiq (‘a) answered:

موكَ الْيذَل ملَّفْنَاكنْ كا مفْنَاكنْصا ام.

If today we impose upon you to give us our rights out of these, then we will not have treated you fairly.19

Profit of Earnings Subject To Khums

The Imamiyyah Shi’ite jurisprudents have almost no doubt about the ruling that the profit of earnings are
subject to khums after deduction of annual provisions.20 In this ruling, they rely on the unrestrictedness



of the holy verse verifying that all that which is gained by man—be it spoils of war, treasures, minerals,
diving gains, or gains of business, work, and professions—is subject to khums.

It is true that the holy verse has been revealed on the occasion of spoils of war, but the unanimously
agreed upon rule in the fundamentals of Muslim jurisprudence (Usul al-Fiqh), which entails that “a
specific cause cannot restrict an unrestricted cause” necessitates that the ruling derived from the holy
verse must be kept unrestricted.

In a validly reported tradition, ‘Ali ibn Mahziyar reported Imam al-Jawad (‘a) to have said the following:

هسخُم هنَّ لفَا ءَش نم تُمما غَننَّموا الَماعو﴿ :َالتَع هال قَال .امع لك ف هِملَيةٌ عاجِبو ِدُ فَهائالْفَوو ما الْغَنَائمفَا
موقَانِ يالْفُر مودِنَا يبع َللْنَا عنزا امو هبِال نْتُمآم نتُمنْ كا بِيلالس نابو يناكسالْمو تَامالْيو بذِي الْقُرلولِ وسلرلو
الْتَقَ الْجمعانِ واله علَ كل شَء قَدِير﴾ فَالْغَنَائم والْفَوائدُ، يرحمكَ اله، فَهِ الْغَنيمةُ يغْنَمها الْمرء والْفَائدَةُ يفيدُها،
ا خَطَرلَه انِ الَّتنْسالانِ لنْساال نةُ مزائالْجو…

As for gains and profit, they are obligatorily subject to taxation each year. Almighty Allah has said,
“Know that whatever thing you gain, a fifth of it is for Allah, the Messenger, the near of kin, the
orphans, the needy, and the wayfarer, if you believe in Allah and in that which We revealed to Our
servant, on the day of distinction, the day on which the two parties met. Allah has power over all
things. (8:41)”

By gains and benefits we mean the following: gains are whatever is gained by man, and benefits are
whatever is utilized by man and the gifts that one gives to another, bearing in mind that they are
considerable in value…21

Many traditions that decisively confirm this fact have been reported from the Ahl al-Bayt (‘a) who are the
second ‘Weighty Thing’, the counterparts of the Holy Qur'an, and the most knowledgeable of all
regarding the Holy Qur'an, the Prophetic traditions, and the laws of the religion of Islam.

Shaykh al-Tusi, in Tahdhib al-Ahkam and al-Istibsar, has reported through a valid chain of authority
that Muhammad ibn al-Hasan al-Ash’ari said:

Some of our acquaintances wrote a letter to Imam al-Jawad (‘a) asking him whether khums is applied to
all gains that one may obtain, be they few or much, to all professions and crafts, and how they are
applied.

The Imam’s reply (in a written form) was the following:

ونَةودَ الْمعب سالْخُم.



All is subjected to khums after excluding the (annual) provisions.22

Ibn Shuja’ al-Nayshaburi has reported that he asked Imam al-Hadi (‘a) about the taxes imposed on the
gains of a man who obtained one hundred kurr (a unit of measurement) from the yield of wheat. He used
one-tenth of the yield as expenditures, expended thirty kurr on reconstructing his farm, and only sixty
kurr remained for him…

The Imam (‘a) answered (in a written form):

هونَتوم نم لفْضا يمم سالْخُم نْهم ل.

Out of the remainder, after he deducts his annual provisions, one fifth is for me.23

‘Ali ibn Mahziyar has reported that Abu-’Ali ibn Rashid said to the Imam (‘a), “When you ordered me to
represent you and collect your rights, I informed your adherents, but some of them asked me to identify
(the amount of) your right, but I could not answer.”

The Imam (‘a) answered:

سالْخُم هِملَيع جِبي.

It is obligatory upon them to pay khums (one-fifth portion).

“What are the things subject to this tax?” I asked.

The Imam (‘a) answered:

هِمعنَائصو هِمتعتما ف.

The money of their belongings and their crafts is subjected to khums.

“Is the money of businessmen and craftsmen included?” I asked.

The Imam (‘a) answered:

هِمونَتودَ معب منَهمذَا اا.

Yes, when possible (i.e. when something remains) after setting apart their annual provisions.24



The Emergence of this Ruling in Later Times

The matter of the origin of the legislation of khums and most details are clear from a Muslim
jurisprudential aspect. Nevertheless, there are some points of obscurity attached to this legislation that
require some explanation and clarification.

The first point of obscurity ensues from the fact that some details of khums were not known in general to
the Muslim nation and we cannot find any reference to or indication of such details from the first age of
Islam up to the age of Imam al-Baqir and Imam al-Sadiq (‘a),25 despite the fact that khums on earnings
were existent since the first age of Islam and during the lifetime of the Holy Prophet (S). This fact may
arouse some questions about gains on earnings that are subject to khums.

The second point of obscurity ensues from the fact that this religious law seemed to have been
nonexistent even in the milieus of the virtuous community although, firstly, such profits of earnings were
existent and, secondly, there was a profound connection between the individuals of the virtuous
community and the Holy Imams of the Ahl al-Bayt (‘a).

To explain the earlier point of obscurity, we may refer the reader to the previous chapter about the
religious referential authority of the Ahl al-Bayt (‘a) where we have stated that the Holy Prophet (S) did
not reveal all the religious laws of Islam before all Muslims, for tangible reasons appertaining to the Holy
Prophet (S) personally and to the Muslim nation; rather, he (S) revealed these rulings and laws to
special individuals, including Imam ‘Ali Amir al-Mu'minin (‘a) and some of his elite companions.

He (S) referred the Muslim nations to the Ahl al-Bayt (‘a) if they, in the future, would desire to learn
these laws—a fact that is corroborated by traditions authentically reported from the Holy Prophet (S),
such as the famous Hadith al-Thaqalayn (Tradition of the Two Weighty Things) and others, as well as
verbal and practical confessions of the caliphs to this fact shown in their referrals to Imam ‘Ali (‘a) to
solve enigmatic problems.

As a result, details of this religious law were undisclosed to the Muslim nation because of the political
and cultural circumstances that deprived the Ahl al-Bayt (‘a) of their political position. Hence, khums was
one of the matters firmly related to this issue, because the Ahl al-Bayt (‘a) were the one and only
authority to decide about this tax.26

As another justification, it may also be said that the Holy Prophet (S) did not demonstrate details of this
religious law; rather, he delayed the question and entrusted it to the Imams (‘a) to reveal it at the
appropriate time when required.27

In addition, the gains of earnings being subject to khums was not within the affairs that could be
manipulated by the authorities because it became operative only after gaining profits in business and
deducting annual provisions. Like the amount of zakat on gold, silver and business income, these



conditions could not be controlled or defined by the religious authority. Therefore, the jurisprudents of the
other Muslim sects exclude these funds from being delivered to the ruler because they are considered
‘invisible funds’. ‘Visible funds’, such as cattle and yields, which could be estimated and assessed, had
to be delivered to the ruler.28

Moreover, profit on earnings during the age of the Holy Prophet (S) was a small amount and restricted to
a certain number of people.

It can be seen that non-Shi’ite Muslim jurisprudents maintain that it is obligatory to pay zakat on
business investments, while Shi’ite jurisprudents clearly maintain the opposite. This may stand in as
evidence to conclude that according to Islamic legislation, khums is on the profit of earnings; however,
khums might have been changed by non-Shi’ite jurisprudents into zakat because of lack of scrutiny of
the religious laws or because of the many attempts at modification and distortion to which Muslim society
and Islam were exposed such that even evident issues of Islamic legislation became ambiguous, such
as some rulings of zakat, Hajj (pilgrimage) and others.29

The Holy Imams of the Ahl al-Bayt (‘a), however, did not make efforts to publically elucidate this
religious law because such efforts would certainly result in political conflicts, since elucidation of this
religious law would grant the tyrannical ruling authorities more power and potency. The tyrannical
authorities believed that khums should be possessed by the caliph, and in this case these funds would
be transferred to the treasury of the caliphs most of whom would consider such funds to be their pure
ownership.

As for the explanation of the second point of ambiguity, it can be explained by one of the following
probabilities:

(1) The Holy Imams of the Ahl al-Bayt (‘a) had not wanted to burden their Shi’ah, who were few in
number at that time, with more financial loads. Moreover, they did not consider the existence of an
urgent need for such funds because the virtuous community had not yet spread over a large scale to
have big expenses. As a result, the Holy Imams (‘a) allowed their followers to make disposition of the
funds because the funds were possessed by the position of Imamate and the Imams had the right to
determine their disposition. They also allowed their Shi’ah to make disposition of khums received from
the funds of the other people.

All this was based on the ruling that profit from earnings was subject to khums, as being originally
enacted by Islamic legislation which the Holy Prophet (S) explained as a whole to the people and in
detail to Imam ‘Ali (‘a), as indicated by the unrestrictedness of the holy verse involved and the purport of
some traditions.

(2) Some scholars, however, have argued that the question of profits on earnings that are subject to
khums was not clarified in the original Islamic legislation; rather, it was one of the issues left for the Holy
Imams of the Ahl al-Bayt (‘a) to determine within the expansive authorities that the Holy Prophet (S)



gave them in the field of enacting certain laws appertaining to the general affairs of the Muslim
community within the boundaries of financial issues.30

On the grounds of this opinion, we can explain the unfamiliarity of the Shi’ah, in general, that profit of
earnings were subject to khums up to the age of Imam al-Baqir and Imam al-Sadiq (‘a). This
explanation is as follows:

The Holy Imams (‘a) had not executed this ruling before the age of these two Imams (‘a) because there
had been no need for this financial resource before that age. However, when need for it surfaced,
because of the growth and perfection of the virtuous community and the need for funds to fill the
financial gap of meeting its needs and spending on the individuals of this community, this law was
carried out.

The Role of Khums in Improving the Economic Conditions of the
Virtuous Community

Khums on profits of earnings have continually been the most important financial resource in the
economic system of the virtuous community. A large variety of public and private expenses of the
virtuous community depends, in essence, on these funds, especially in the field of public affairs.
Besides, there are other aspects which assign an additional significance to khums in the general system
of the virtuous community.

To get a good idea of the complete portrait of the hypothetical and applied functions of khums in relation
to the economic conditions of the virtuous community, we will display a number of general aspects.

Khums as a Financial Resource

Khums, along with properties for public and restricted use endowed as waqf, largely represent the main
financial resources on which the general system of the virtuous community depended, especially after
the doors were blocked to other financial resources, including zakat which was paid to the ruling
authorities or to needy people directly, tributes which were seized by the ruling authorities, and other
public funds that found their way to the public treasury after being levied from the Muslim regions.

As has been previously maintained, no community can build its social, political and cultural structure
without the existence of funds to cover its expenses. As for the virtuous community which was built by
the Ahl al-Bayt (‘a), the political and social circumstances did not allow any other financial resources on
which this community could depend, like common contributions or investments, because such economic
activities became more of a menace and, at times, an extra economic burden that the majority of the
individuals of the virtuous community, who were generally poor, would not be able to pay.



Flexibility in Khums Taxation

Khums has always been owned by the Holy Imams of the Ahl al-Bayt (‘a), or was the right of Imamate
and the leadership restricted to the Imams (‘a), and they had unrestrained authority to dispose these
funds. The circle of expending these funds has widened, for it includes the rights of poor Sayyids and
Hashemites for whom Almighty Allah determined as compensation for zakat and alms which are
prohibited for their use. These rights have been granted to these Sayyids and Hashemites because the
funds were originally possessed by the Holy Imams (‘a); therefore, the Imam (‘a) is responsible for
meeting any deficiency in the expenses of the Sayyids and spending the remainder of these funds on
public affairs. As a matter of fact, the logic of meeting the financial needs of Sayyids from khums is that
they are clean and pure funds and not excess or left over funds of people, as stated previously.

The Imam (‘a), or the religious referential authority that represents him, are granted flexibility and
opportunity to use these funds in various fields of public interest. The Holy Imams of the Ahl al-Bayt (‘a)
confirmed this in the expenditure of khums to such a great degree that they allowed their Shi’ah to
dispose the khums funds, and even give them back to their owners when interest necessitated, as is in
the aforesaid narration of Abu-Sayyar Musmi’ ibn ‘Abd al-Malik.31

Expansive Financial Capacities

Because khums entails a high percentage of the totality of public wealth, it grants the the Imam (the
custodian of this fund) vast financial capacity to serve Muslims and the sacred goals of the Islamic
mission. Khums is levied from all essential funds that man may gain—in the words of the Holy
Qur'an—minerals, earnings from diving, spoils of war and other income. Accordingly, khums is very
much more important than alms and zakat because of this high percentage. The importance of khums in
the profit of earnings increases when we recognize there was a general economic inclination among the
Ahl al-Bayt’s followers towards commerce and agriculture. Being a vital element in khums, there was
much attention paid to commerce by the Ahl al-Bayt.

Security Against Enemies

Being ‘invisible funds’, according to the jurisprudential classification of funds, the payment of khums on
net earnings to the Holy Imams of the Ahl al-Bayt (‘a) does not draw the attention of their enemies;
therefore, it is not considered a menace that threatens the security of the Holy Imams (‘a), unlike the
payment of the ‘visible funds’, such as the zakat of cattle and yields, which were usually assessed and
estimated by the ruling authorities.

Additionally, earnings subject to khums was not familiar among Muslims in general; therefore, the
payment of this tax to the Holy Imams (‘a) did not arouse doubts about the movement or promulgation of
the concept of Imamate in the milieus of their followers. As a result, their security was maintained and
dangers stemming from the process of payment and collection of these taxes avoided.



Doctrinal and Spiritual Aspects

There are some doctrinal and spiritual aspects in the process of payment and collection of khums which
increases the importance of the role this tax plays in the life of the virtuous community. To put this in
plain words, khums is the right of the Ahl al-Bayt (‘a); therefore, paying it manifests a belief in their right
and in the fact that their rights had been violated. Likewise, it expresses loyalty to them, which includes
love, affection, fulfillment of covenants and pledges made to them, and financial support.

According to a tradition, khums is the right of leadership; hence, to pay it to the Ahl al-Bayt (‘a) denotes
believing in their Imamate and leadership. A doctrinal aspect that exists in khums exclusively is that it is
unlike zakat which is paid to the poor. Therefore, to pay khums to the Ahl al-Bayt (‘a) is also another
form of showing preference to them over other groups in the society, elevating them far above people’s
unused excess funds and confirming their exclusive right to receive the khums funds. funds.

Organizational Aspect

The payment of khums to the Ahl al-Bayt (‘a) represents an organizational aspect in the system of the
virtuous community. It symbolizes the connection of its individuals to the leadership and the religious
referential authority through financial participation in the administration of the virtuous community and
meeting public expenses made through the Imam (‘a) or the religious authority. Of course, such
participation implies affiliation to and membership in the virtuous community. It is thus similar to the
financial contributions of members of collective organizations and associations.

Actual aspect

The Holy Imams of the Ahl al-Bayt (‘a) and the virtuous community historically demonstrate that khums
was the most vital axis of all financial resources on which the virtuous community depended in
administering its various affairs.

We now refer to a set of important faculties, issues and projects that were financially run through the
funds of khums:

(1) Religious seminaries and cultural schools in various countries: in such faculties and schools, study is
free-of-charge and instructors and teachers, in addition to researchers and investigators, usually receive
nothing as remuneration for their efforts.

(2) Expenses of foreign scholars, propagators, and instructive missionaries.

(3) Expenses of printing and publishing religious books, such as books of practical laws and verdicts,
religious teachings, theses in fields of Muslim jurisprudence, fundamentals of jurisprudence (usul), and
reporting the traditions (hadith), as well as other articles, magazines, and periodicals.



(4) Construction and administration of mosques, Husayniyyahs, shrines of the Holy Imams (‘a) and their
saintly descendants, religious schools and dormitories therein, housing for married students of religious
studies, public libraries, and all sorts of religious establishments.

(5) Funds needed for managing religious associations of various activities founded for serving Islam.

(6) Funds needed for holding religious festivities and public ceremonies for commemorating the uprising
and martyrdom of Imam al-Husayn (‘a).

(7) Aid for unexpected events, such as earthquakes, floods, and other natural disasters, as well as some
public services, such as public baths, bridges and overpasses, and public accommodations for pilgrims
and the like.

(8) Meeting the financial needs of the poor, the destitute, and the needy who are in urgent need of
financial help, whether they are Hashemites or descendants of the Holy Prophet (S), in particular, who
are entitled to something from the share of the Sayyids, or the poor, the destitute, and the needy
individuals of the virtuous community. Of course, all uses of khums must be under the supervision and
permission of the supreme religious referential authority.

From the above, we can perceive the great role that this financial duty has played in the building of the
virtuous community, especially khums from the profit of earnings.

Restricted Social Solidarity

Social solidarity, shown by undertaking individual responsibility towards financial issues related to the
lives and livelihoods of Muslims, is one of the principles towards which Islam has called people. This is
maintained by many traditions some of which will be cited in this chapter.

Through a valid chain of authority, Shaykh al-Kulayni, in his book of al-Kafi, has reported Imam al-
Sadiq (‘a) as saying:

َلاقُدِ عالتَّعو لاصالتَّو ف ادهتاإلج ينملسالْم َلع قحيو .خُونُهي الو خْذُلُهي الو همظْلي ؛ الملسخُو الْما ملسالْم
مَنيب اءمحر ،لجو زع هال مكرما امونُوا كَت َّتضٍ حعب َلع هِمضعاطُفِ بتَعو ةاجالْح لَهاةُ ألاسوالْماطُفِ والتَّع
هلَيع هال َّلص هولِ السدِ رهع َلارِ عنْصاال شَرعم هلَيع ضا مم َلع مرِهما نم مْنع ا غَابمل ينغْتَمم ينماحتَرم
لَّمسو هآلو.

Muslims are brothers of each other. They neither wrong, nor disappoint, nor betray each other. The
duties that are incumbent on Muslims towards each other include establishing communication, showing
mutual sympathy, treating the needy as they treat themselves and empathizing with one another. If you
abide by this, you will be as Almighty Allah has ordered you to be: compassionate and merciful towards
one another and regretful upon missing any opportunity to help your brethren-in-faith, just like the



conduct of the Ansar during the lifetime of the Messenger of Allah (S).32

As far as the virtuous community is concerned, the Ahl al-Bayt (S) emphasized this as a serious
responsibility to be undertaken by the wealthy individuals of the virtuous community towards their
brethren-in-faith.

Traditions reported from the Ahl al-Bayt (‘a) emphasize two main areas:

(1) Public Alms

Many texts and traditions, reported from the Ahl al-Bayt (‘a), demonstrate the significance of giving alms
and the good results ensuing from them. However, the most important point manifested in this regard is
that some traditions have confirmed that there is another public financial duty, in addition to zakat,
imposed on Muslims. This duty has been mentioned in the following holy verse, which avers the
obligation of paying an amount out of the funds of yields in the season of harvest before estimating the
percentage of zakat. Accordingly, some scholars, such as Shaykh al-Tusi, issued a verdict deeming it
obligatory to pay such an amount.33

The holy verse involved is the following:

ادِهصح موي قَّهآتُوا حو رثْمذَا اا رِهن ثَملُوا م

Pay the due of it on the day of its reaping. (6:141)

Through a valid chain of authority, Shaykh al-Kulayni, in his book of al-Kafi, has reported Zurarah,
Muhammad ibn Muslim, and Abu-Basir as quoting Imam al-Baqir (‘a) to have said:

ادِهصح موي قَّهآتُوا حو رثْمذَا اا رِهن ثَملُوا م

.هذَا من الصدَقَة. يعط الْمسلمونَ الْقَبضةَ بعدَ الْقَبضة ومن الْجِدَادِ الْحفْنَةَ بعدَ الْحفْنَة حتَّ يفْرغَ

The verse, “pay the due of it on the day of its reaping” (6:141), mentions a sort of alms. Muslims give
one sheaf after another and from the fruit of date trees one handful after another until it pours out.34

Bearing the same purport, other narrations, interpreting the holy verse that reads, “Those, in whose
wealth there is a fixed portion for him who begs and for him who is denied good” (70:24-25) have
confirmed that this portion is a financial duty, other than zakat, which is flexible. Its amount has been left
for the owner of the property to give at a definite time but in any amount that he identifies.

In this connection, Shaykh al-Kulayni, in his book of al-Kafi, has reported through a valid chain of



authority that al-Qasim ibn ‘Abd al-Rahman al-Ansari said that he heard Imam al-Baqir (‘a) relating the
following:

One day, a man came to my father, ‘Ali ibn al-Husayn (‘a), and asked him to identify the fixed portion
mentioned in this holy verse, “Those in whose wealth there is a fixed portion for him who begs and
for him who is denied good. (70:24-25)”

The Imam (‘a) said:

نتَيوضفْرالْم دَقَةالص نم الو اةكالز نم سلَي هالم نم هخْرِجي ءَّالش ،لُومعالْم قالْح.

The fixed portion is a duty, other than zakat and alms, which one pays from one’s funds.

The man asked, “If it is neither zakat nor alms, what is it then?”

The Imam (‘a) answered:

.هو الشَّء يخْرِجه الرجل من ماله، انْ شَاء اكثَر وانْ شَاء اقَل، علَ قَدْرِ ما يملكُ

It is the portion that one pays from one’s funds according to one’s property. One can pay much or little,
according to one’s will.

The man asked, “What is that portion used for?”

The Imam (‘a) answered:

هتَنُوب ةبنَائل وا ،هال ف خاً لَها بِه لصي وا ،الك بِه لمحييفاً، وعض ِي بِهقَويماً، وحر بِه لصي.

One may make firm relations with one’s relatives, financially strengthen a destitute person, alleviate
someone’s burden, improve relations with one’s brothers-in-faith, or aid someone in misfortune.

Impressed by the Imam’s knowledge, the man quoted:

“Allah knows best where He places His message. (6:124)”35

However, master jurisprudents have not determined these two matters to be obligatory although
authentically and validly reported traditions indicate the latter,36 assuming that there are other traditions
contradicting these. As a result, these financial duties must be thought of as recommended (according to
the principles of Usul al-Fiqh). Additionally, there is a scholarly consensus on the non-obligation of
paying such financial duties openly, i.e. under all circumstances. Excepted from this consensus is the



verdict of Shaykh al-Tusi who, in one of his opinions, has decided the payment of the earlier financial
duty as obligatory.

From the previous discussion, we may conclude that such inconsistency in the traditions reported from
the Ahl al-Bayt (‘a) on this topic should be taken to mean one of the following two probabilities:

(1) Such sorts of payments are strongly recommended (mustahabb), because they achieve social
solidarity to an extent that corresponds with the circumstances surrounding each individual of the Muslim
community.

(2) Such payments are provisionally obligatory; i.e. obligatory under certain circumstances and
conditions. The Holy Imams of the Ahl al-Bayt (‘a) deemed these payments obligatory out of their
understanding of the nature of the social obligations of that age, which would have been inescapably
observed by the individuals of that community. Having not been decided as obligatory in the original
Islamic legislation, this duty was, therefore, deemed obligatory by the religious referential authorities
within the general responsibilities that they had to undertake towards the Muslim community and
interests that contributed to social solidarity with the poor.37

No matter which probability is closer to the fact, the Holy Imams of the Ahl al-Bayt (‘a), having worked
towards building the virtuous community, took much interest in the issue of social solidarity, seeing it as
one of the foundations of attaining an ideal economic condition.

(2) Rights of Brethren-in-Faith

The Holy Imams of the Ahl al-Bayt (‘a) laid much emphasis on the existence and observation of a set of
rights and duties that a faithful believer must undertake towards his brethren-in-faith; i.e. the members
of the virtuous community. Among these duties are aiding others financially to cover their needs and
meet their requirements.

This emphasis has been taught in a number of ways.

First: The Holy Imams (‘a) confirmed that the observation of these rights is one of the actual and real
obligations that must be carried out by faithful people, just like other religious duties and responsibilities.

According to a validly reported tradition, Shaykh al-Kulayni, in his book of al-Kafi, has reported Suma’ah
to have said:

I asked Imam al-Sadiq (‘a), “If some people are wealthy, but their brethren-in-faith are too needy to be
satisfied with zakat funds, are the wealthy people permitted to fill themselves in difficult times while their
brethren-in-faith are hungry?”

Besides the tradition already cited on p. 92, as reported by Shaykh al-Kulayni in his book of al-Kafi from
Furat ibn Ahnaf, Imam al-Sadiq (‘a) said:



ايما مومن منَع مومناً شَيئاً مما يحتَاج الَيه وهو يقْدِر علَيه من عنْدِه او من عنْدِ غَيرِه، اقَامه اله يوم الْقيامة مسوداً
.وجهه، مزرقَّةً عينَاه، مغْلُولَةً يدَاه الَ عنُقه، فَيقَال: هذَا الْخَائن الَّذِي خَانَ اله ورسولَه. ثُم يومر بِه الَ النَّارِ

If any believer (mu'min) refrains from meeting the needs of another believer while he can do so or he can
mediate with another person who can do it, Almighty Allah will resurrect him black-faced, downcast-
eyed, and having his hands attached to his neck. Then, he will be introduced as a traitor who has
betrayed Almighty Allah and His Messenger and will be led to the Hellfire by a divine command.38

Thus, this financial duty is a restricted obligation upon wealthy individuals under circumstances of harsh
destitution. It becomes obligatory when a government or the Muslim society fails to assure the livings of
deprived destitute people.

Second: The Holy Imams (‘a) explained that this duty was obligatory on individuals; however, it was still
regarded as one of the duties that is difficult to impose generally and all-inclusively because people may
abandon their faith or individuals of the virtuous community may shun carrying it out. This means that
this duty is one of the private obligations that must be carried out in general for the purpose of solidifying
the organizational structure of the virtuous community, strengthening the general relations among its
individuals and promoting feelings of responsibility towards this duty even if it is treated as
recommended. However, it becomes obligatory under certain conditions of harsh destitution.

Mufadhdhal ibn Yazid has reported Imam al-Sadiq (‘a) as saying:

قُولي هنَّ الكَ، فَاانخْوا َلع دْ بِهفَع تبصا ام نْظُرا:

انَّ الْحسنَاتِ يذْهبن السيِىاتِ

،هنَفْس نالنَّاسِ م افنْصاو ،هالم ف خالاةُ لاسوةُ: الْمماال ذِها هيقُهتُط ثَةٌ الثَال :هآلو هلَيع هال َّلص ،هال ولسر قَال
وذِكر اله علَ كل حالٍ. ولَيس هو: سبحانَ اله والْحمدُ له وال الَه اال اله واله اكبر، فَقَطْ؛ ولَن اذَا ورد علَ ما
هال خَاف ،مرحي.

Whatever you gain (from the money of the ruler), you may donate it to your brethren-in-faith, for
Almighty Allah says, “Surely, good deeds take away evil deeds.” (11:114) Allah’s Messenger (S) has
said, “Three acts of conduct cannot be neglected by the individuals of this nation: (1) Halving one’s
funds with brethren-in-faith, (2) treating people justly in personal issues, and (3) remembering Almighty
Allah under all circumstances. To remember Almighty Allah does not mean just to utter such statements
of praise for Him like ‘Glory be to Allah’, ‘praise be to Allah’, ‘there is no god save Allah’, and ‘Allah is the
All-great’; rather, it means to fear Him before committing a forbidden act.39



Third: The Holy Imams (‘a) confirmed that such duties symbolized a morally perfect character without
which one fell short of the required qualification of a true faithful believer, which is the main purpose
behind the building of a virtuous community.

Aban ibn Taghlib has reported the following:

While I was performing the ritual circumambulation (tawaff) in the company of Imam al-Sadiq (‘a), one of
our fellows, who had previously asked me to accompany him on a mission, appeared before me. As he
signaled to me, Imam al-Sadiq (‘a) saw us, “O Aban, are you the one intended by that man?” asked the
Imam (‘a).

“Yes, I am,” I answered.

“Is he of the same faith as you?” wondered the Imam (‘a).

“Yes, he is,” I answered.

“Then,” the Imam (‘a) instructed, “Go with him and break your circumambulation.”

“Should I do so even if the circumambulation is obligatory?” I asked.

“Yes, you should,” he (‘a) answered.

So, I went with that man. When I returned, I visited the Imam (‘a) and asked him about the duties
towards brethren-in-faith.

“Leave the matter. Do not ask me about them,” said the Imam (‘a).

Nevertheless, I repeated the same question insistently until the Imam (‘a) answered me, saying, “O
Aban, (the duty towards one’s brother-in-faith is that) you give him half of your wealth.”

As he looked at me and noticed my surprise, the Imam (‘a) said, “O Aban, you should have known that
Almighty Allah has mentioned (with praise) those who give others preference over themselves?”

“Yes, I knew that,” I answered.

The Imam (‘a) said:

.اذَا قَاسمتَه لَم تُوثره، انَّما تُوثره اذَا انْت اعطَيتَه من النّصفِ اآلخَرِ

“If you give your brother-in-faith half of what you have, you have not yet given him preference over
yourself. Only when you give him from the other half, have you given him preference.”40

Imam ‘Ali Amir al-Mu'minin (‘a) is reported to have said:



،هنَفْسل بحا يم يهَخأل بحالَّذِي ي ملسالْم ءرالْم بحي هنَّ الا :هينمي نعو هدَيِ الي نيانَ بك يهف نك نالٍ مصخ تس
تباقع نْظُريو ،ِبقع طَايو ،لفَض رِفعيةَ، ويالْوِال هحنَاصيو ،هنَفْسل هرا يم لَه هريو.

Whoever enjoys the following six features will be before and on the right hand side of Almighty Allah:
Almighty Allah surely loves the Muslim individual who (1) loves for his brother-in-faith all that which he
loves for himself, (2) hates for him whatever he hates for himself, (3) acts towards him sincerely on
account of bonds of faith, (4) recognizes my leadership, (5) patterns himself after my example, and (6)
accepts the government of my progeny.41

Master jurisprudents are not known for having determined that this sort of spending is obligatory
although there are a good number of traditions and reported texts indicating this obligation. Thus, they
have specified this matter to be emphatically recommended (istihbab mu'akkad).42 The reason for this
may be to achieve the principle of social solidarity, or that this duty is an executive, local (i.e. temporary)
procedure taken by the Ahl al-Bayt (‘a) to put this originally obligatory principle into practice by leaving
its application to the religious referential authority.
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Chapter 3: Economic Activity

1. Encouraging Economic Activity



2. General Trend of Economic Activity

3. Direction of Economic Activity

Preamble

The general economic activity of the virtuous community, as well as its financial capacity and public
income, is looked upon as one of the most important issues on which the fiscal power of the virtuous
community—plus its capability of movement and protection against dangers and perils and
steadfastness against difficulties and pressures—depends. Without taking this issue into consideration,
no community can attain perfection or survive the vicissitudes of time.

We have previously referred to the fact that Islam has paid much attention to the economic aspect. For
instance, the great financial potential of Lady Khadijah al-Kubra (‘a) played an extremely vital role in
helping Muslims withstand ordeals and resist the financial siege which was imposed upon them at the
beginning of the promulgation of Islam.

Encouraging Economic Activity

While establishing the economic aspect, the Ahl al-Bayt (‘a) instituted a general principle for their
followers, educated them about it and implanted it in their social culture. This general principle was the
principle of work and exertion of all possible efforts to earn a livelihood. The Ahl al-Bayt (‘a) disallowed
reliance on others to meet one’s financial needs, considering work to this end to be among the obligatory
sacred deeds that draw one nearer to Almighty Allah.

In an authentic tradition, Shaykh al-Kulayni reported ‘Umar ibn Yazid to have said to Imam al-Sadiq (‘a),
“A man decides to stay at home and he offers prayers, fasts and performs devotional acts, believing that
his sustenance will inevitably find its way to him. What is your opinion about such an act?”

The Imam (‘a) commented:

ملَه ابتَجسي ال الَّذِين ثَةدُ الثَّالحذَا اه.

This man is among one of the three categories of people whose prayers are never responded to.1

According to another authentic tradition that is reported from ‘Umar ibn Yazid, Imam al-Sadiq (‘a) said:

ارايت لَو انَّ رجال دخَل بيتَه واغْلَق بابه، اكانَ يسقُطُ علَيه شَء من السماء؟

If a man were to enter his house and lock its door, would anything fall on him from the heavens?2



Ayyub, the brother of Adim ibn Bayya’ al-Harawi, is reported to have said that he and some others were
sitting in the presence of Imam al-Sadiq (‘a) when al-’Ala' ibn Kamil came and sat in front of the Imam
(‘a) and asked, “Pray to Almighty Allah to provide me with easy sustenance.”

The Imam (‘a) answered:

لجو زع هكَ الرما امك طْلُبو لَكَ! اعدا ال.

No, I will not. You must seek sustenance as Almighty Allah has ordered you to do.3

This struggle to seek sustenance has been elevated to such a degree that it has attained the rank of
jihad or even higher.

In an authentic tradition, al-Halabi has reported Imam al-Sadiq (‘a) as saying:

هال بِيلس دِ فاهجالْمك هاليع َلع ادْال.

He who works to provide his dependents with sustenance is like a mujahid who fights for the sake of
Almighty Allah.4

According to another authentic tradition, Zakariyya ibn Adam has reported Imam al-Ridha (‘a) as saying:

لجو زع ،هال بِيلس دِ فاهجالْم نراً مجا ظَمعا الَهيع بِه فا يم ،لجو زع ،هال لفَض نم طْلُبالَّذِي ي.

He who seeks the grace of Almighty Allah to provide enough sustenance for his dependents will have a
greater reward than fighting for the sake of Almighty Allah.5

Muhammad ibn Marwan has reported Imam al-Sadiq (‘a) as saying:

ف لَذَّة وادٍ، اعمدٍ لوتَز واشٍ، اعمل ةمرثٍ: مثَال ف الناً اى ظَاعري نْ الا لاقالْع ملسلْمل غنْبي :اۇودآلِ د ةمح نَّ فا
غَيرِ ذَاتِ محرم. وينْبغ للْمسلم الْعاقل انْ يونَ لَه ساعةٌ يفْض بِها الَ عمله فيما بينَه وبين اله عز وجل، وساعةٌ
يالق اخْوانَه الَّذِين يفَاوِضهم ويفَاوِضونَه ف امرِ آخرته، وساعةٌ يخْل بين نَفْسه ولَذَّاتها ف غَيرِ محرم، فَانَّها عونٌ
نتَياعلْكَ الست َلع.

The following statement is written in the book of wisdom of (Prophet) David’s household: A Muslim of
sane mind must not be seen busy except in three pursuits: improving his livelihood, supplying himself
with provisions for the life to come, and seeking lawful pleasures. A rational Muslim is also required to
dedicate an hour to acts directed to Almighty Allah, another hour to meeting his brethren-in-faith to



discuss the affairs of the Hereafter, and a third hour to gain lawful pleasures. The third hour helps him do
the work of the first two hours properly.6

The Ahl al-Bayt (‘a) provided excellent practical examples in order to emphasize the importance of work
and clarified this principle empirically so that their followers would follow their examples.

According to an authentic tradition, ‘Abd al-Rahman ibn al-Hajjaj has reported Imam al-Sadiq (‘a) as
recounting the following:

Muhammad ibn al-Munkadir used to say: I never thought that ‘Ali ibn al-Husayn (‘a) would leave a
successor as excellent as himself until I saw his son, Muhammad (‘a). I wanted to give him a lesson, but
he gave me one. On a hot day, I went to al-Madinah where I saw Imam al-Baqir (‘a). I said to myself, “A
great man of Quraysh working at this hour of day in search of the material world! I will certainly give him
some advice.” I approached and gave a salutation. Still catching his breath, he returned my greeting.
Sweat was pouring from his head and face because of the heat. I said, “May Allah help you! A great
man of Quraysh is seeking worldly provisions at this time of the day! What will happen if death overtakes
you in this situation?” He said, “If death overtakes me in this situation, I will be in a state of obedience to
Almighty Allah. I am afraid of death only when I am committing a sin!” I said, “May Allah bless you! You
are thoroughly right. I intended to give you advice but you gave it to me!”7

Muhammad ibn ‘Adhafir has reported his father as saying:

Imam al-Sadiq (‘a) gave my father one thousand and seven hundred dinars asking him to use it in
business. The Imam (‘a) then said:

اما انَّه لَيس ل رغْبةٌ ف رِبحها، وانْ كانَ الرِبح مرغُوباً فيه، ولَنّ احببت انْ يران اله، جل وعز، متَعرِضاً
دِهائفَول.

Verily, I do not have the desire to gain profits from this business even though profit is something desired;
rather, I just want Almighty Allah to see me seeking His interests.

My father made a one hundred dinar profit from the business he undertook. The Imam (‘a), having been
informed of this, rejoiced and had my father add the profit to the capital. When my father died and the
investment was still with him, Imam al-Sadiq (‘a) summoned me and wrote down, “May Allah grant
wellbeing to you and us! I have given Abu-Muhammad one thousand seven hundred dinars to use them
in business. So, please hand this amount over to ‘Umar ibn Yazid.”

When I searched in my father’s register, I found the following written therein: “Abu-Musa has one
thousand and seven hundred dinars invested with me, and I made a profit of one hundred dinars for him.
‘Abdullah ibn Sinan and ‘Umar ibn Yazid have full acquaintance with the matter.”8



General Trend of Economic Activity

The Holy Imams of the Ahl al-Bayt (‘a) founded a set of principles to be the general trend in the
economic activities of their followers. The first principle was to seek sustenance without indolence by
exerting all possible effort to provide for oneself through work.

Shaykh al-Kulayni has reported, through a valid chain of authority, that Sadir asked Imam al-Sadiq (‘a),
“What is a man required to do to seek sustenance?”

The Imam (‘a) answered:

.اذَا فَتَحت بابكَ وبسطْت بِساطَكَ فَقَدْ قَضيت ما علَيكَ

If you open the door [of your store] and stretch your rug [on which you exhibit your goods], you will have
done perfectly what you are required to do.9

Al-Tayyar is reported to have said that Imam al-Baqir (‘a) asked him, “What is your current profession
or what kind of job are you currently doing?”

He answered, “I have no job.”

The Imam (‘a) instructed:

.فَخُذْ بيتاً واكنُس فَنَاءه ورشَّه وابسطْ فيه بِساطاً، فَاذَا فَعلْت ذَلكَ فَقَدْ قَضيت ما وجب علَيكَ

“Betake yourself a store, sweep the confines, and stretch a rug therein. If you do so, you will have done
perfectly what you are obligated to do.”

The reporter said, “When I carried out the Imam’s instruction, I was given ample sustenance.”10

Ibn al-Qaddah has reported Imam al-Sadiq (‘a) as saying:

لسْال لمالْع دُوع.

Laziness is the enemy of work.11

Imam Musa al-Kazim (‘a) is reported to have said:

ةراآلخا والدُّنْي نكَ مّظح نكَ ماننَعما يمنَّهفَا ،رجالضو لسْالاكَ ويا :ضِ وِلْدِهعبل ،مالالس هلَيع ،ِبا قَال.



My father said to one of his sons, “Beware of laziness and tedium, for they deprive you of your share of
this world and the Hereafter.”12

The second principle was commitment to seeking only legal sustenance. Almighty Allah, ordered man to
seek of His sustenance and guaranteed it to him—provided it was sought through lawful means.

He, the Almighty, has thus said:

وف السماء رِزْقُم وما تُوعدُونَ

In heaven is your sustenance, and (also) that which you are promised. (51:22)

Complying with this divine instruction, the Holy Imams of the Ahl al-Bayt (‘a) asserted that, while seeking
sustenance, it is necessary to maintain balance between obligation and what Almighty Allah has
determined for each individual. As a result, man is required to seek sustenance and, at the same time,
be committed to the regulations and general rules determined by Islam, avoiding squandering or
violations of these regulations.

Abu-Hamzah al-Thumali has reported on the authority of Imam al-Baqir (‘a) that the Holy Prophet (S)
said in his famous sermon at the Farewell Pilgrimage:

اال انَّ الروح االمين نَفَث ف روع انَّه ال تَموت نَفْس حتَّ تَستَمل رِزْقَها، فَاتَّقُوا اله عز وجل واجملُوا ف الطَّلَبِ
نيب زَاقراال مقَس َالتَعكَ وارتَب هنَّ الفَا ،هال ةيصعم نم ءَبِش وهبنْ تَطْلِزْقِ االر نم ءَش طَاءبتإس مَّلَنمحي الو
خَلْقه حالال ولَم يقَسمها حراماً. فَمن إتَّقَ اله عز وجل وصبر اتَاه اله بِرِزْقه من حلّه، ومن هتَكَ حجاب الستْرِ
ةاميالْق موي هلَيع بوسحلِ والالْح هرِزْق نم بِه قُص هّلرِ حغَي نم خَذَهفَا لجعو.

Verily, the Trustworthy Spirit (the Angel Gabriel) inspired in me that no single soul will die before fully
receiving its sustenance. So, (you must) fear Almighty Allah and seek sustenance. Do not make the
delay in an amount of your sustenance incite you to seek it through an act of disobedience to Almighty
Allah, for He, the Blessed and Exalted, has divided lawful sustenance, never unlawful sustenance,
among His creatures. Therefore, whoever fears Almighty Allah and waits patiently, Almighty Allah will
give him his lawful sustenance, but whoever ravages the curtain of protection and rushes to take his
sustenance unlawfully, Almighty Allah will reduce it from his lawful sustenance and leave him to
compensate for it on the Day of Resurrection.13

Ibrahim ibn Abi’l-Ballad has reported on the authority of his father that Imam al-Baqir (‘a) said:

لَيس من نَفْسٍ اال وقَدْ فَرض اله، عز وجل، لَها رِزْقَها حالال ياتيها ف عافية، وعرض لَها بِالْحرام من وجه آخَر. فَانْ
زع هال لقَو وهو ،يرثك لا فَضماهوس هنْدَ العا، ولَه لِ الَّذِي فُرِضالالْح نم ا بِههقَاص امرالْح نئاً مشَي لَتتَنَاو ه



لجو:

هلن فَضم هلُوا الااسو

There is no single soul but that Almighty Allah has decided for it its sustenance to be gained in a lawful
and wholesome way, but He has also determined the same sustenance if gained unlawfully; therefore, if
a soul takes any of its sustenance in an unlawful manner, Almighty Allah will reduce it from its lawfully-
earned sustenance, which He has determined. With Almighty Allah, however, there is much more grace
than sustenance that is gained either lawfully or unlawfully, to which He has referred, saying, “Ask Allah
of His grace.(4:32)”14

The third principle was to take considerable interest in preserving one’s funds and maintaining
equilibrium in spending in order to avoid both squandering and parsimoniousness.

Almighty Allah has said in the Holy Qur'an:

والَّذِين اذَا انفَقُوا لَم يسرِفُوا ولَم يقْتُروا وكانَ بين ذَٰلكَ قَواما

Those who, when they spend, are not extravagant and not niggardly, but hold a just balance
between those extremes. (25:67)

The Ahl al-Bayt (‘a) also instructed that one’s funds must be cared for and managed personally,
especially when such funds are considerable.

Tha‘labah and other narrators have reported that Imam al-Sadiq (‘a) said:

.اصالح الْمالِ من االيـمانِ

Proper management of funds is part of faith.15

Dawud ibn Sarhan has reported that he once saw Imam al-Sadiq (‘a) weighing dates with his own
hands. He thus said to him, “May Allah accept me as ransom for you! You could have ordered one of
your sons or servants to save you from this deed.”

The Imam (‘a) answered:

يشَةعالْم التَّقْدِيرِ ف نسحو ،ةبالنَّائ َلع ربالصو ،الدِّين ف ثَةٌ: التَّفَقُّهثَال الا ملسالْم ءرالْم حلصي ال نَّها ،اۇودا دي.



O Dawud, three matters can lead a Muslim to uprightness: (1) mastery in religious knowledge, (2)
steadfastness against misfortune, and (3) good management of livelihood.16

Yunus has reported that Imam al-Sadiq (‘a) instructed him saying:

.باشر كبار امورِكَ بِنَفْسكَ، وكل ما شَف الَ غَيرِكَ... ضرب اشْرِية الْعقَارِ وما اشْبهها

Manage your major affairs in person, and employ others to manage minor dealings…major affairs
include purchasing real estate and matters of a similar nature.17

The fourth principle is commitment to a policy of economization, which includes saving one’s annual
provisions, according to the religious law of Islam, so as to eliminate neediness and avoid requiring aid
from others.

Al-Hasan ibn al-Jahm has reported that he heard Imam al-Ridha (‘a) saying:

انَّ االنْسانَ اذَا ادخَل طَعام سنَته خَف ظَهره واستَراح. وكانَ ابو جعفَرٍ وابو عبدِاله، علَيهِما السالم، ال يشْتَرِيانِ
.عقْدَةً حتَّ يحرِزَا طَعام سنَتهِما

If one saves the provisions of a year, one’s burdens will be light and one will rest. Abu-Ja’far (al-Baqir)
(‘a) and Abu-’Abdullah (al-Sadiq) (‘a) did not purchase even a knot before they would have already
saved provisions for that whole year.18

Ibn Bukayr has reported on the authority of Imam al-Ridha (‘a) that the Holy Prophet (S) said:

تتَقَرا إسقُوتَه زَترحذَا اا نَّ النَّفْسا.

Verily, after a person saves his (annual) provisions, he will certainly be stable.19

The fifth principle was autonomy in business such that the investments and profit of one’s business
would be one’s own concern rather than dealing with partners.

Al-Mufadhdhal ibn ‘Umar has reported that he heard Imam al-Sadiq (‘a) saying:

من آجر نَفْسه فَقَدْ حظَر علَ نَفْسه الرِزْق. وكيف ال يحظُره وما اصاب فيه فَهو لربِه الَّذِي آجره؟

Whoever becomes an employee of another has in fact banned sustenance on himself.20 This is because
whatever he gains goes to his employer.21



‘Ammar al-Sabati has reported that he once said to Imam al-Sadiq (‘a), “Men who are employed in
business give whatever they earn to their employers.”

The Imam (‘a) commented:

ِزْقالر هنَفْس َلع ظَرح هنَفْس رنْ آجفَا ،تَّجِريو لجو زع هال زِقتَرسي نَلو ،هنَفْس اجِروي ال.

They must not accept to be used as employees; rather, they should seek Almighty Allah’s sustenance
and work in business for themselves. If they accept to be used as employees, then they will have
banned sustenance on themselves.22

The sixth principle was to distribute funds in a number of economic occupations and not invest
everything in one area.

According to a valid tradition, Mu’ammar ibn Khallad has reported that he heard Imam al-Ridha (‘a)
recounting the following:

A man came to Ja’far al-Sadiq (‘a) to try to give him advice. “O Abu-’Abdullah,” said the man, “Why
have you separated the funds in scattered sectors. If they were all put in one occupation, it would be
easier to supervise and provide greater benefit.”

The Imam (‘a) answered:

هّلذَا كبِه عمةُ تَجرالصو ،الذَا الْمه ملس ءَش الذَا الْمه ابصنْ اِقَةً، فَاتَفَرا متَّخَذْتُها.

I have distributed them among various sectors so that if one sector loses, the other funds will be saved.
At any rate, the total is the composite of all these funds.23

The seventh principle was avoidance of saving, storing, or transferring all of one’s funds into currency,
gold, or silver. One should conduct business with one’s funds or transfer them into real estate, farms, or
commercial enterprises.

Zurarah has reported that he heard Imam al-Sadiq (‘a) say:

.ما يخَلّف الرجل شَيئاً اشَدَّ علَيهِ من الْمالِ الصامتِ... يجعلُه ف الْحائط، يعن ف الْبستَانِ اوِ الدَّارِ

No legacy is worse than money that lays stagnant…money must be transferred into estates; i.e. farms or
houses.24

Through these principles, we get an idea about the general economic activities that the Ahl al-Bayt (‘a)



determined for their followers.

Directing Economic Activity

The Ahl al-Bayt (‘a) did not stop at principles; rather, they directed the economic activities of the virtuous
community after examining the social, political and economic circumstances under which the Muslim
community in general and the virtuous community in particular lived.

Common Activities

A general view of professions that produced greater benefit pointed out the following fields of economic
activity:

(1) Agriculture: cultivating lands of the ruling regime (i.e. annexed lands), cultivating derelict lands,
entering into a farm-sharing contract (muzara’ah), or irrigating lands by digging wells and canals.

(2) Animal Husbandry: shepherding, providing fodder and in-house breeding.

(3) Trade: facilitating processes of exchanging money for goods, distribution of goods internally and
externally through transport of goods to various regions and countries (i.e. import and export).

(4) Manual labor: weaving, saddle making, blacksmithing, construction, etc.

(5) Extracting natural resources: mining, diving, hunting and fishing.

(6) Professions and crafts: tailoring, goldsmithery, tanning, preparation of medications, and similar
professions and services.

(7) Clerical jobs: clerks, constabulary, jobs in the military forces, tax collection, employment,
governorship and the like.

(8) Cultural, educational, and the arts: teaching, writing, oration, poetry, novel writing, drawing,
sculpture, ornamentation, calligraphy, etc.

(9) Complete avoidance of religiously forbidden professions: sorcery, witchcraft, black arts, sale of
wine and intoxicants, managing brothels and so on.

Of course, economic activities vary with regard to the social conditions and circumstances. However,
except for forbidden earnings, these activities are necessary for human societies because they help in
their perfection and, sometimes, some of these activities are even obligatory according to the religious
code of Islamic law; that is, they are obligatory collectively upon the society and when some individuals
carry out those activities such that the needs of society are met, the others will be released from
responsibility in that regard.



In the past, the followers of the Ahl al-Bayt (‘a) would engage in a large variety of economic activities,
other than those that were forbidden—a fact that can be understood from the reports on the religious
laws appertaining to such activities. Other reports have also asserted that the followers practiced various
activities and would ask the Holy Imams (‘a) about the details of laws pertaining to their jobs.

Forbidden Activities

The Ahl al-Bayt (‘a) prohibited their followers from practicing certain activities, previously mentioned as
religiously forbidden professions.

According to an authentic tradition, Abu-Basir has reported that he asked Imam al-Baqir (‘a) about the
legality of occupying offices in the ruling regimes of unjust rulers.

The Imam (‘a) answered:

ثْلَهم هدِين نوا مابصا الئاً اشَي ماهنْيد نم يبصي ال مدَهحنَّ اا .دَّةُ قَلَمم الو دٍ، المحا مبا اي.

O Abu-Muhammad, never help them in any matter even if it be as trivial as handing them over a pen.
No one can obtain any worldly benefits from them without losing a part of their faith in the same amount
as the benefit.25

According to another authentic tradition, Ibn Abi-Ya’fur has reported the following:

I was once in the presence of Imam al-Sadiq (‘a) when one of our acquaintances (i.e. followers of our
faith) visited him and said, “May Allah lead you to more success! One of us who is exposed to penury or
indigence might be offered (by the despotic ruling authorities) employment to construct a building, clear
waste from a river, or fix a beaver-dam. What is your opinion in this regard?”

The Imam (‘a) said:

ةاميالْق موي ةانَ الظَّلَموعنَّ اا .دَّةُ قَلَمم الو ا، التْهيبال نيا بم نَّ لاو اءوِك ملَه تيكو وقْدَةً اع ملَه قَدْتع ّنا بحا ام
.ف سرادِق من نَارٍ حتَّ يحم اله بين الْعبادِ

I would never desire to do anything for them, even if it be as trivial as untying a knot or sewing a bag,
even if they give me whatever lies between its (i.e. al-Madinah) two extremes (i.e. mountains on either
side). Definitely not! Even if it be handing over a pen. On the Day of Resurrection, the assistants of the
tyrants shall be put under a canopy of fire and kept there until Almighty Allah finishes settling accounts
with all His worshippers.26

Likewise, the Ahl al-Bayt (‘a) forbade their followers from practicing other banned activities that were
common in that age, such as rearing girls for singing, using them as slaves, or selling them; selling



forbidden things like corpses, blood, filthy things, and intoxicants; working for the benefit of the singing
profession, sorcery, witchcraft, or black arts; cheating, counterfeiting, or working in prostitution in addition
to other banned activities mentioned in the books of practical laws.

They also instructed their followers to avoid certain activities and occupations which were considered by
them to be objectionable or requiring precaution. The reason for this was that such occupations required
high proficiency in religious law to be practiced properly—either because ordinary people do not pay
enough attention to details of religious requirements or because of certain subtle spiritual and moral
aspects. Money-changing, goldsmithery, and butchery are examples of these objectionable economic
activities.

According to a valid tradition, Ishaq ibn ‘Ammar has reported that he once visited Imam al-Sadiq (‘a) and
informed him about the birth of his son, “May Allah accept me as ransom for you!” said Ishaq, “Which
craft should I teach him?”

The Imam (‘a) answered:

اذَا عدَلْتَه عن خَمسة اشْياء فَضعه حيث شىت؛ ال تُسلّمه صيرفياً فَانَّ الصيرف ال يسلَم من الرِبا، وال تُسلّمه بياعَ
همّلتُس الارِ، وتاإلح نم لَمسي ال نَّهفَا اماعَ الطَّعيب همّلتُس الانَ، وذَا كا اءبالو هرسفَانِ يكاال باحنَّ صفَانِ فَاكاال
نالنَّاسِ م شَر :قَال ،هآلو هلَيع هال َّلص ،هال ولسنَّ رنَخَّاساً فَا همّلتُس الةُ، ومحالر نْهم لَبتُس ارزنَّ الْجااراً فزج
اعَ النَّاسب.

If you turn him away from the following five crafts, you may then teach him any craft you like: (1) You
must not put him in the craft of money-changing, because a moneychanger cannot avoid usury. (2) You
must not involve him in the craft of coffin-selling, because a coffin-seller is pleased when a plague
comes upon the people. (3) You must not involve him in food-brokerage, because monopoly rarely
leaves a food-broker. (4) You must not teach him to be a butcher, because mercy and sympathy has
been divested from butchers’ hearts. (5) You must not put him in the slave-trade, because Allah’s
Messenger (S) has said, “The most evil of all people are those who sell people.”27

According to another validly reported tradition, Talhah ibn Zayd reported on the authority of Imam Ja’far
al-Sadiq (‘a) that the Holy Prophet (S) said:

.انّ اعطَيت خَالَت غُالماً ونَهيتُها انْ تَجعلَه قَصاباً او حجاماً او صائغاً

I have given my (maternal) aunt a slave-boy and I warned her against teaching him to be a butcher, a
cupper, or a goldsmith.28

Abu-Isma’il al-Razi (i.e. of Ray, currently Tehran), the sword-polisher, has reported that he visited
Imam al-Sadiq (‘a) carrying two garments. “Abu-Isma’il,” The Imam (‘a) said, “I have been gifted many



garments by you but none of them was as fine as these two.”

Abu-Isma’il said, “May Allah accept me as ransom for you! These were spun by my wife and woven by
me.”

The Imam (‘a) asked astonishingly, “Are you a weaver?”

“Yes, I am” Abu-Isma’il answered.

The Imam (‘a) warned, “Do not be a weaver!”

Abu-Isma’il asked, “If I do not, then what should I be?”

The Imam (‘a) instructed, “You may be a sword-polisher!”

Abu-Isma’il commented: I had two dirhams with which I bought swords and antique mirrors. I then went
to Ray and sold them at great profit.29

The Ahl al-Bayt (‘a), of course, demonstrated that these crafts are not objectionable in themselves, but
rather are undesirable because they were attached to some complicated matters. They clarified that the
warning against engagement in such crafts was because of confusing ethical and legal matters attached
to them. On other occasions, they also confirmed that honesty must be present in every job.

According to a validly reported tradition, Imam ‘Ali Amir al-Mu'minin (‘a) has said:

ينماال تَرِفحالْم بحي ،لجو زع ،هنَّ الا.

Verily, Almighty Allah loves trustworthy professionals.30

Unambiguous Economic Activities

In addition to their directives in this field, the Ahl al-Bayt (‘a) chose for their followers a set of economic
activities to be the main object of their attention and the center of their activities. In this respect, we will
refer to three activities: commerce, agriculture (in its common sense), and utilization of real estate.

Commerce

Commerce is considered the chief and most important economic profession. It identifies market value
and balances prices within the frame of supply and demand and in the field of production. Accordingly,
commerce contributes largely to provide the vital necessities of human societies.

Founded on this fact, commerce had a special significance in the Islamic economic theory and was
preferred over other economic activities.



The Ahl al-Bayt (‘a) used various methods of expression to urge engagement in business and
commerce.

Clarifying the vital role of commerce, they are reported to have said that nine tenths of sustenance or
blessings lie in commerce.31

They also declared that commerce increased the dignity of man.

Shaykh al-Saduq has reported al-Mu’alla ibn Khunays as saying:

As he noticed that I was late for work, Imam al-Sadiq (‘a) urged me saying:

.اغْدُ الَ عزِكَ

Go and join your dignity.

According to another tradition, Imam al-Sadiq (‘a) said to one of his servants:

.يا عبدَ اله، احفَظْ عزكَ... غُدُوكَ الَ سوقكَ واكرامكَ نَفْسكَ

O servant of Allah, watch over your dignity…it is to go to markets and honor yourself therein.32

Furthermore, the Ahl al-Bayt (‘a) declared that doing business keeps men’s intellects sound.

According to another valid tradition, Imam al-Sadiq (‘a) is reported to have said:

قْلالع صنْقي ةارجّكُ التتَر.

Abandonment of business reduces faculty of reason.33

Mu’adh, a garment seller, has reported that Imam al-Sadiq (‘a) asked him, “O Mu’adh, have you
become too weak to do business or have you forsaken it?”

Mu’adh answered, “Neither of these two!”

The Imam (‘a) thus asked for justification (about why he was not working), and Mu’adh explained, “I
have more than enough money for my livelihood and I am not indebted to anyone. Hence, I do not think
that I will consume all my savings up to my death.”

The Imam (‘a) instructed:



.ال تَتْركها، فَانَّ تَركها مذْهبةٌ للْعقْل. اسع علَ عيالكَ، واياكَ انْ يونُوا هم السعاةَ علَيكَ

Do not forsake business, because forsaking it decreases one’s reason. Work for your dependents and
never let them work for you.34

Burayd al-’Ujali is reported to have asked his son-in-law Muhammad ibn Muslim to ask Imam al-
Sadiq’s opinion about a matter that he had decided to undertake, “Many deposits and funds have been
given to me for safekeeping and I am anxious because of them. I would like now to forsake all worldly
affairs and give these back to their owners.”

When Muhammad conveyed the matter to Imam al-Sadiq (‘a), the Imam said:

لجو زع هال َلع طعيخُذُ واي نَلو ،بِ؟ الربِالْح هنَفْس دَابيدُ، امحا مي.

O Muhammad, is he intending to wage war against himself? No, he must not do thus; rather, he can
receive (income) and give (to others) for the sake of Almighty Allah.35

The Ahl al-Bayt (‘a) also declared that doing business saves the virtuous community from begging.

Shaykh al-Kulayni has reported on the authority of Muhammad ibn Muslim on the authority of Imam al-
Sadiq (‘a) that Imam ‘Ali Amir al-Mu'minin (‘a) said:

.تَعرضوا للتّجارة، فَانَّ فيها غن لَم عما ف ايدِي النَّاسِ

Engage yourselves in business, because this will save you from being in need of what others hold in
possession.

According to another tradition, the Imam (‘a) said:

.من طَلَب التّجارةَ إستَغْنَ عن النَّاسِ

Whoever engages in business will cope without the help of others.36

Because of the significance and merits of commerce, the Holy Prophet (S) engaged in business both
with the capital of Lady Khadijah (‘a) and independently.

Referring to the noble characteristics of righteous people, the Holy Qur'an indicates that the righteous
are engaged in business:



ارصباو الْقُلُوب يهف ا تَتَقَلَّبموخَافُونَ يي ۙ اةكالز يتَاءاو ةَالص قَاماو هرِ الن ذِكع عيب ةٌ وارجت تُلْهِيهِم  الرِج

…men whom neither merchandise nor selling divert from the remembrance of Allah and the
keeping up of prayer and the giving of poor-rate; they fear a day in which the hearts and eyes
shall turn about. (24:37)

Shaykh al-Kulayni, through a valid chain of authority, has reported that Asbat ibn Salim said that he
once visited Imam al-Sadiq (‘a) who asked him about the manners of ‘Umar ibn Muslim. When he was
informed that ‘Umar had given up business, the Imam (‘a) said:

!عمل الشَّيطَانِ

This is the act of Satan!

Having repeated the same statement three times, the Imam (‘a) said:

ف مقَسو ،نَهيد ا قَضا ميهف لتَفْضفَاس الشَّام نم تَتيراً اى عإشْتَر ،هآلو هلَيع هال َّلص ،هال ولسنَّ را ملا عما
منَّهَلوا! وذِبونَ. كتَّجِرونُوا يي لَم منَّ الْقَوا اصالْقُص قُول{ٱ ٻ ٻ ٻ ٻ پ پ پ پ…} ي :لجو زع ،هال قُول؟ يهتابقُر
تَّجِري لَمةَ والالص رضح نمم لفْضا مها، وهيقَاتم ةَ فالونَ الصدَعونُوا يي لَم.

He should know that the Messenger of Allah (S) purchased some camels that had been brought from
Sham, settled his debts from the profits and distributed the remainder among his relatives. Almighty
Allah says, “Men whom neither merchandise nor selling diverts from the remembrance of Allah….” Some
storytellers claim that the men praised in this verse did not work! Such storytellers are liars. These
(praised) men were engaged in business, but they would also never miss performing all the prayers in
their (prescribed) times. They were superior to those who performed prayers but forsook business.37

As has been previously cited, Imam al-Sadiq (‘a) used to do business with his money through sleeping
partnerships although he was not himself in need of money.

However, at the same time that the Ahl al-Bayt (‘a) urged their followers to engage in commercial
activities, they warned them against involvement in ethical and religious problems that might accompany
such activities.

Al-Asbagh ibn Nubatah has reported that he heard Imam ‘Ali Amir al-Mu'minin (‘a) saying from the
minbar (pulpit):

لبِيبِ النَّمد نم َخْفا ةماال ذِهه ا فِبلَلر ،هالو .رتَّجالْم ثُم قْهالْف ،رتَّجالْم ثُم قْهالْف ،رتَّجالْم ثُم قْهارِ، الْفالتُّج شَرعا مي
قالْح َطعاو قخَذَ الْحا نم الالنَّارِ، ا ف الْفَاجِرو ،فَاجِر دْقِ. التَّاجِربِالص مَانيـموا افَا. شُوبالص َلع.



O group of traders, give priority to learning religious laws over engagement in business. Give priority to
learning religious laws over engagement in business. Give priority to learning religious laws over
engagement in business. By Allah (I swear), usury in this nation is more observed than ants’ creeping on
the Hillock of Safa. So, fuse your faith with honesty. Except those who give duly and take duly, a dealer
is wicked and the wicked will be in Hellfire.38

Imam al-Sadiq (‘a) has reported the Holy Prophet (S) as saying:

من باعَ وإشْتَرى فَلْيحفَظْ خَمس خصالٍ واال فَال يشْتَرِين وال يبِيعن: الرِبا، والْحلْف، وكتْمانَ الْعيبِ، والْحمدَ اذَا باعَ،
.والذَّم إذَا إشْتَرى

He who is engaged in buying or selling must avoid the following five things and, if not, must neither buy
nor sell: (1) usury, (2) taking oaths, (3) concealment of an item’s defects, (4) speaking highly of a
commodity to be sold, and (5) finding fault with the commodity to be purchased.39

Objectives of Encouraging Commerce

In particular, the Ahl al-Bayt (‘a) encouraged their followers to engage in commerce because they
intended to achieve definite objectives for the virtuous community. These objectives can be summed up
in the following points:

(1) Economic activity begets positive moral and spiritual results as mentioned in traditions already
referred to. In plain words, economic activity is regarded as one of the most important social activities
and people that engage in commerce gain the respect and esteem of others. All high-ranking
personalities have engaged in economic commerce.

(2) Such business activities produce flexibility, freedom, and continuous motion. The nature of doing
business requires activity, travel, and building expansive relations with various social milieus and
provides flexibility in choosing how to spend one’s time, how to invest one’s capital, and what categories
of people to deal with.

(3) Such activities earn sizeable profits for those who participate in them. According to some traditions
one attains up to nine tenths of his sustenance through commerce. Such wealth increases the financial
capacity of the virtuous community and ensures a definite and considerable financial resource to its
administration through the khums that are levied from such assets.

Agriculture

In its all-inclusive sense (which includes animal-husbandry) agriculture and agricultural investment are
counted among the most important economic means for nations and communities both because they are
chief sources of food and major sources of raw materials that are used in many essential, transformative



and manual industries.

Therefore, the Islamic economic theory has conferred upon agriculture the second level of importance
after commerce and even the highest level under certain economic circumstances (such as a
besiegement) or for certain social classes (such as working class). Moreover, no nation or community
can ever achieve ideal independence unless there is sufficiency in agricultural production.

Increasing its importance, the funds obtained from agricultural activities are usually pure, legal, and free
from legal obscurity. As a result, the Ahl al-Bayt (‘a) are reported to have classified agriculture as the
most lawful and pleasant of all professions.

In his book, al-Kafi, Shaykh al-Kulayni has reported through a valid chain on the authority of Sayyabah
that a man seeking certainty said to Imam al-Sadiq (‘a), “May Allah accept me as ransom for you! I
heard some people saying that agriculture is disapproved of.”

The Imam (‘a) answered:

نْهم بطْيا الو لحا المع النَّاس لما عم هالو وا، فَالاغْرِسوا وعزْرا.

You may sow and plant. By Allah (I swear), people have never been engaged in any job that is more
lawful and more pleasant than agriculture.40

According to another tradition, the Imam (‘a) is reported as saying:

الْفَاجِرو رالْب نْهم لكافَي هعرزي ،ثرالِ الْحمعاال رخَي.

The best of jobs is the sowing of a cultivated land from which both the good and the bad eat.41

According to a third tradition, the Imam (‘a) is reported as saying:

الزارِعونَ كنُوزُ االنَام، يزرعونَ طيباً اخْرجه اله عز وجل، وهم يوم الْقيامة احسن النَّاسِ مقَاماً واقْربهم منْزِلَةً.
ينكاربنَ الْمودْعي.

Farmers are the treasures of all creatures. They plant pleasant things that Almighty Allah causes to
grow. On the Day of Resurrection, they shall be the best of people in rank and the nearest in standing.
They shall be called the blessed ones.42

According to an acceptably reported tradition, Imam al-Sadiq (‘a) is also reported as relating the
following:



When he was asked about the best of income, the Holy Prophet (S) answered:

ادِهصح موي قَّهى حداو هلَحصاو هباحص هععٌ زَرزَر.

It is (the income from) a crop that is tended and refined by the planter who then gives its due on its
harvest day.

When he was asked about the next category in superiority, the Holy Prophet (S) answered:

.رجل ف غَنَم لَه قَدْ تَبِع بِها مواضع الْقَطْرِ، يقيم الصالةَ ويوت الزكاةَ

It is the money of a man who tends his sheep leading them to rainwater and, at the same time,
maintains prayers and defrays the zakat tax.43

Due to the significance of agriculture and the fortune and reformation found therein, the Prophets and
Imams used to work in agriculture in various stages of their lives.

Imam al-Sadiq (‘a) has reported the Holy Prophet (S) as saying:

اءمقَطْرِ الس نئاً موا شَيهري الىل عرالضو عرالز ف هاءنْبِيا رِزْق لعج هنَّ الا.

Verily, Almighty Allah has made the sustenance of His prophets in agriculture and shepherding so that
they would not resent any drops from the sky (i.e. rain).44

According to another tradition, the Holy Prophet (S) is reported to have said:

.ما بعث اله نَبِياً إال زَراعاً، اال إدرِيس فَانَّه كاَن خَياطاً

All the prophets that Almighty Allah has sent were farmers except (Prophet) Idris (‘a) who was a tailor.45

The Holy Prophet (S) and Imam ‘Ali Amir al-Mu'minin (‘a) worked in agriculture. In this respect, Imam al-
Sadiq (‘a) is reported to have said:

،هآلو هلَيع هال َّلص ،هال ولسانَ ركو ،ينضراال تَخْرِجسيو ِربِالْم رِبضي ،هلَيع هال اتلَوص ،يننموالْم يرمانَ اك
دِهدِّ يكو هالم نلُوكٍ ممم لْفا تَقعا يننموالْم يرمنَّ ااو ،هتاعس نم طْلُعفَي هغْرِسيو يهى بِفالنَّو صمي.

The Commander of the Faithful, peace of Allah be upon him, used a shovel and cultivated the soil. The
Messenger of Allah, peace be upon him and his Household, used to take out the seeds (of date-palm



trees) and then plant them, and they would grow from that moment. The Commander of the Faithful
manumitted one thousand (bonded slaves) out of the money he had obtained from work with his own
hands.46

In his book, al-Kafi, Shaykh al-Kulayni through a valid chain of authority has also reported the following
account on the authority of Imam al-Baqir (‘a):

لَق رجل امير الْمومنين، علَيه السالم، وتَحتَه وسق من نَوى، فَقَال لَه: ما هذَا، يا ابا الْحسن، تَحتَكَ؟ فَقَال: ماىةُ الْفِ
.عذْقٍ، انْ شَاء اله. فَغَرسه فَلَم يغَادِر منْه نَواةً واحدَةً

One day, a man met the Commander of the Faithful (‘a) and found a small quantity of seeds (of the
date-palm tree) beside him. “Abu’l-Hasan,” the man asked, “What is this beneath you?” The
Commander of the Faithful (‘a) answered, “These shall be a thousand bunches, Allah willing.” Hence,
the Imam (‘a) planted all these seeds without leaving even a single one.47

According to many traditions, Imam al-Baqir, Imam al-Sadiq, and Imam al-Kazim (‘a) worked in
agriculture.48 that The other Holy Imams (‘a) also worked in this field when they had a chance.
Traditions have asserted that agriculture was the general means of livelihood practiced by the Ahl al-
Bayt (‘a).

It goes without saying that all economic activities are contingent upon God-wariness and defraying
religious dues, including zakat and others, because success and prosperity are conditional upon
observation of such religious duties.

In this regard, the Holy Prophet (S) is reported to have said:

بِظُلْم وضِ، اراال ةقَبلْكِ رم ف لَهمع يرِ، فَبِظُلْمالشَّع يرثك هعزَر جخَر وا ،هعكُ زَرزي ضٍ فَلَمرا نْطَةً فعَ حزَر نم
قُولي هَنَّ الأل ،هتركا وا ،هارِعزمل:

فَبِظُلْم من الَّذِين هادوا حرمنَا علَيهِم طَيِباتٍ احلَّت لَهم وبِصدِّهم عن سبِيل اله كثيرا

If someone plants wheat but the crop fails to produce or much barley grows in its place, this means that
the planter must have committed a wrongdoing in ownership of that land or in employment of workers;
that is, he must have wronged an employee in work or in wage. Almighty Allah says, “Wherefore, for
the iniquity of those who are Jews, did We disallow to them the good things which had been
made lawful for them. (4:160)”49



Social Objectives of Agriculture

The Ahl al-Bayt (‘a) intended to achieve definite social objectives for the virtuous community in particular
and wanted to create an accord between this economic activity and the political and social conditions of
the community. Some of these objectives can be summed up in the following points:

(1) Agricultural activities have been presented as the best of deeds, as shown by the previously
mentioned traditions, because they highlight man’s spiritual connection with Almighty Allah and because
they are the most pleasant, most lawful and purest means of earning money.

(2) Engagement in agricultural activities procures self-sufficiency for the individuals of the virtuous
community. It also teaches them reliance on Almighty Allah alone in addition to self-dependency in
managing their affairs. Under harsh social conditions a self-sufficient farmer can dispense with the help
of others completely and has the freedom to manage his life, worship Allah and carry out his duties on
his own initiative.

(3) Engagement in agricultural activities provides the members of the virtuous community with a safe
refuge and averts direct contact with the despotic authorities and their officials. As a result, a good, yet
proportional level of security is achieved for the individuals of the virtuous community who, under such
circumstances, can practice their activities and private rituals freely, because the ruling authorities
usually lack influence or power in the rural and agricultural regions. Therefore, such regions were
important shelters for the descendants and followers of the Ahl al-Bayt (‘a) who were pursued by the
ruling authorities. These regions were also good grounds for promulgating the true guidance that is
represented by the faith of Shi’ism.

(4) Agriculture, in its capacity as a vital economic activity, provides good income. It is regarded as one of
the best means of production and the best method of investment. It also increases the financial capacity
of the virtuous community and ensures a considerable financial resource to the governing system of the
community through khums and zakat, as well as other dues which are levied from its assets.

Real Estate

The Ahl al-Bayt (‘a) held real estate as one means of earning important funds. They also persuaded
their followers to buy and keep real estate, preferring real property to ‘silent’ properties (i.e. currency).

Real estate contributes to construction and improvement of derelict lands. It thus can be a means of
production when used as a farm or an orchard, a means of service and aid when used as a dwelling
place, or a place of offering commercial services when used as a hotel, hospital, or commercial shop.
Real estate, therefore, plays a vital role in human life in general.

A view at the narrations reported from the Ahl al-Bayt (‘a) shows that they laid stress on a number of
aspects concerning real estate:



(1) Real estate helps achieve a livelihood and guarantees commercial work and reciprocal movement.
Therefore, it is better than ‘silent’ property.

Through a valid chain of authority, Shaykh al-Kulayni has reported on the authority of Murazim that
Imam al-Sadiq (‘a) advised Musadif, his servant, saying:

َخسانَ اك الَهيع بِه يمقا يم رِهظَه اءرنَّ وا رةُ فَذَكيبصوِ الْمالنَّازِلَةُ ا بِه لَتذَا نَزا لجنَّ الرةً، فَاعيض وقْدَةً اذْ عتَّخا
هنَفْسل.

Betake yourself a building or a farm. When one is exposed to a misfortune or a conflict, one becomes
readier to make self-sacrifice if one realizes that there is something left for the dependents to live on.50

Through a valid chain of authority, Shaykh al-Saduq has reported that Imam al-Sadiq (‘a) used to say:

وِ الدَّارتَانَ اس؛ البطائالْح ف لُهعجتِ... يامالِ الصالْم نم هلَيشَدَّ عئاً اشَي دَهعب لجالر فّخَلا يم.

No legacy is worse than silent property…it must be transferred into estates; i.e. in gardens or houses.51

(2) There is a moral and spiritual aspect in acquiring real estates which is associated with selflessness
and altruism. To put in plainer words, the possession of a piece of real estate can bring comfort that
there is security for one’s family members; as a result, this can be encouragement to sacrifice oneself for
the sake of one’s faith if the need arises, given that individuals of the virtuous community have always
been objects of pursuit and persecution by the tyrannical ruling authorities. This aspect has been
confirmed by the previously mentioned report of Murazim.

(3) The Ahl al-Bayt (‘a) cautioned their followers against selling their real estate unless they wanted to
substitute it with a better piece of real estate. They therefore encouraged their followers to hold real
estate because it is blessed and brings about sustenance and good fortune unlike ‘silent’ money, which
is unblessed and diminishes in value.

Referring to this fact, the Ahl al-Bayt (‘a) are reported to have said:

هثْلقَارٍ مع ف لعجنْ يا الا وقحمقَارِ مالْع نثَم.

The financial return on an estate is unblessed unless it is used to purchase another estate.

Musmi’ has reported that, seeking the advice of Imam al-Sadiq (‘a), he said, “I have a land that many
are asking me to sell and offering good prices.”

The Imam (‘a) answered:



يا ابا سيارٍ، اما علمت انَّ من باعَ الْماء والطّين ولَم يجعل ثَمنَه ف الْماء والطّين ذَهب مالُه هباء؟

Abu-Sayyar, know that whoever sells water and mud (i.e. land or estate) but does not put its financial
return in some other water and mud has verily lost his money in vain.

Musmi’ said, “May Allah accept me as ransom for you! I will sell it at a good price and purchase a larger
plot of land.”

The Imam (‘a) answered, “If so, there is no objection to selling it.”

According to another narration, the Ahl al-Bayt (‘a) are reported to have said:

وقحما مهعائبو ،زُوقرم قْدَةشْتَرِي الْعم.

A purchaser of real estate will be granted sustenance, but the seller of it will be deprived of blessing.52

(4) It is more highly recommended to purchase various estates in different places rather than in one
place, as has been confirmed in the aforementioned report of Mu’ammar ibn Khallad from Imam al-
Ridha (‘a).

As a distinctive feature, real estate assets are so blessed that they are free from suspicion and legal and
moral confusion, which can accompany merchandise, transactions, or even manual professions.
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Epilogue

The principles that the Ahl al-Bayt (‘a) formulated for this system can be summarized in the following
points:



(1) The Ahl al-Bayt (‘a) laid special emphasis on work, making use of all possible opportunities and
prospects that are permitted by the general economic system of the Muslim community, such as
cultivating unused lands; pursuing economic activities like trade and agriculture; owning real estate;
adopting professions and careers as well as other economic activities; and avoiding banned
activities, such as working with and assisting tyrannical rulers against the virtuous community
(with particular exceptions).

(2) The Ahl al-Bayt (‘a) instructed their followers to maintain equilibrium—between financial and
religious duties imposed on them and between social and individual duties. For instance, they
specified that paying zakat to the ruling authority releases the people from liability in this matter.
Likewise, they exempted khums (one-fifth) from spoils of war, extracted minerals and profits on
diving, but levied it on the profit of earnings, to be paid as an equivalent of zakat of commercial
profits as is specified by non-Shi’ite Muslims.

(3) They regulated economic and financial activities in both earning and spending. In addition to
emphasizing general alms, the Ahl al-Bayt (‘a) instructed that religious dues must be spent on the
individuals of the virtuous community exclusively.

(4) They utilized the common economic legislations of Islam, such as khums, in domains that
served the individuals of the virtuous community, in particular, to maintain self-balance and self-
sufficiency.

(5) They deemed specific financial measures to be obligatory to bring about social solidarity through
fulfilling the rights of one’s brethren-in-faith by, for example, aiding them financially to meet their needs.

(6) They put forward certain economic policies and guided the individuals of the virtuous
community to work, economize, do business with their money, and use their property in the most
appropriate ways. They also took much interest in the moral and spiritual aspects regarding
earning profits and avoidance of dependence on others through working and doing business.
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