
427 

  

 
*Correspondance Author: muhammadsaputro182@gmail.com  
Article History| Submited: 27 November 2025 |Revised: 28 December 2025 |Accepted: 2 January 2026 |Publish: 15 January 2026 
HOW TO CITE (APA 6th Edition):  
Saputro, Fani Nur Dwi., Kosasih, Asep Daud. (2026). Structure of Organization and Legitimation: A Weberian Analysis of the Nizari 

Ismailis in Alamut (1090–1124 CE). Juspi: Jurnal Sejarah Peradaban Islam. 9(2), page.427-435 
DOI: https://dx.doi.org/10.30829/juspi.v9i2.27013  

STRUCTURE OF ORGANIZATION AND LEGITIMATION: A WEBERIAN ANALYSIS OF THE 

NIZARI ISMAILIS IN ALAMUT (1090–1124 CE) 

Fani Nur Dwi Saputro*, Asep Daud Kosasih 

Universitas Muhammadiyah Purwokerto, Indonesia 

 

INTRODUCTION 

The geopolitics of the Middle East during the High Middle Ages (11th–12th centuries CE) constituted 
an arena of hegemonic struggle involving various political and religious entities, ranging from the 
weakening Abbasid Caliphate, the expanding Seljuk Dynasty, to the Fatimid Caliphate in Egypt. 
This complexity was further intensified by the arrival of Latin forces from Europe through the 
Crusades (Barber, 2012). Amid this turbulence, the Nizari Ismaili movement a branch of the Ismaili 
Shi‘i tradition succeeded in establishing an autonomous fortress-state (known as the Da‘wat-i 
Jadīdah) in the Alborz Mountains of Persia, with Alamut as its center, under the charismatic 
leadership of Ḥasan-i Ṣabbāḥ in 1090 CE (Mikaberidze, 2011). From a Weberian perspective, this 
achievement represents the institutionalization of charismatic legitimacy into organizational 
structures and political authority; however, systematic studies examining the transformation of 
charisma into sustainable mechanisms of legitimacy and authority within the Nizari Ismaʿili 
context remain limited. 

The Nizari Ismaili group drew global attention for their use of a highly structured strategy 
of political assassination to confront enemies far larger and more powerful than themselves (Hope, 
2025). However, ironically, their historical and structural significance has often been subordinated 
to the negative mythology constructed by outsiders. This early damaging image began to take shape 
through Western chroniclers’ writings. William of Tyre, for instance, in works such as The History 
of Godefrey of Boloyne, helped shape the medieval Western narrative portraying the sect as 
inherently evil and distinct, laying the foundation for the early "Assassin" image. This distortion 
reached its cultural peak with the publication of Marco Polo’s The Travels of Marco Polo, which, 
although a travel narrative, popularized the legend of using hashish as a tool of indoctrination that 
ensured the followers’ loyalty unto death (Said, 1979). Although historically dubious, this legend 
became the popular etymology associated with the group. 
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This process of mythologization was subsequently institutionalized within the academic 
realm through Orientalism. The establishment of the term "assassin" within the framework of 
Eastern studies was solidified by Silvestre de Sacy’s seminal work, Mémoire sur la dynastie des 
Assassins, which provided linguistic and historical justification for the use of the term in Orientalist 
discourse. Classical Western historiography on the Nizari Ismailis is largely represented by studies 
such as Bernard Lewis’s The Assassins: A Radical Sect in Islam, which, although significant, tends 
to emphasize radicalism and violence while paying less attention to their internal structure and 
theology. This hegemonic and reductive narrative construction, serving Orientalist interests in 
defining "The Orient" in opposition to "The Occident," has been fundamentally critiqued by Edward 
W. Said in his work, Orientalism (Said, 1979). This critique highlights the need to deconstruct old 
stereotypes to enable a more autonomous understanding of Eastern entities. 

As a result of the dominance of external narratives focused on terror and myth, there exists 
a substantial gap in understanding the internal mechanisms that enabled the Nizari Ismailis to 
survive and operate as a political entity for over a century. In particular, the formative phase at 
Alamut (1090–1124 CE), encompassing the tenure of Ḥasan-i Ṣabbāḥ, is crucial for understanding 
the foundational organization, doctrinal system, and legitimacy strategies implemented by the 
founder (Silvestre de Sacy, 1818). Thus, rather than focusing on dramatic external actions, this study 
shifts its focus to internal socio-political issues. 

The primary aim of this study is to conduct an in-depth sociological analysis of the Nizari 
Ismailis at Alamut (1090–1124 CE) using Max Weber’s theoretical framework. Specifically, the study 
will examine the dynamics of organizational structure and the legitimacy of leadership established 
by Ḥasan-i Ṣabbāḥ (Weber, 1997). Referring to Weber’s typology of charismatic, traditional, and 
legal-rational authority, this study advances the hypothesis that the continuity and effectiveness of 
the Nizari Ismaili state rested on Ḥasan-i Ṣabbāḥ’s success in managing and transforming his 
revolutionary charismatic authority into an institutionalized form of organization. 

This analysis explores the process of the routinization of charisma, identifying the extent to 
which Ḥasan-i Ṣabbāḥ, as a charismatic religious-political leader, established an effective 
bureaucratic and hierarchical system (the Da‘wa structure) to ensure the continuity of leadership 
and organizational stability after his tenure (Lewis, 2005). The contribution of this study lies not 
only in offering a more analytical perspective on the history of the Nizari Ismailis that goes beyond 
the Orientalist "Assassin" myth, but also in the application and validation of Max Weber’s classical 
sociological theory within the context of a non-conventional politico-religious entity in Medieval 
Islamic civilization. 

RESEARCH METHOD 

This study employs an qualitative historical literature-based study approach with a 
qualitative-historical nature, relying entirely on written sources without conducting fieldwork (Zed, 
2008). Since the object of study focuses on the leadership dynamics of the Nizari Ismailis at Alamut 
during 1090–1124 CE, the research process began with topic selection, followed by source collection 
through the Heuristic stage, including contemporary chronicles and regional records as Primary 
Sources, and modern academic studies as Secondary Sources, which were then critically verified, 
culminating in the writing stage (Priyadi, 2021). Given that much of the narrative on the Nizari 
Ismailis is laden with bias and stereotypes, particularly the “Assassins” label, Source Criticism was 
conducted thoroughly to examine both the authenticity of the texts and the ideological tendencies 
within them. The verified data were then analyzed using the Ideal Type framework, namely 
Charismatic, Traditional, and Legal-Rational (Weber, 1997). This framework is employed to 
categorize historical evidence in order to analyze the transformation of Ḥasan-i Ṣabbāḥ’s 
charismatic authority into a legitimate organizational structure. This aims to identify patterns of 
fida’i loyalty, the legitimacy of the imamate, and the management of organizational structure and 
fortress defense. Through this analysis, the study seeks to explain how Ḥasan-i Ṣabbāḥ’s charisma 
underwent institutionalization, forming the basis for leadership legitimacy and the organizational 
structure of the Nizari Ismailis amid external political pressures. 
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RESULT AND DISCUSSION 

History of the Nizari Ismailis 

The Nizari Ismailis constitute a branch of Shīʿī Islam that emerged in the late eleventh 
century as a result of a succession dispute within the Ismaili Fatimid Caliphate. This group 
recognized Nizār ibn al-Mustanṣir as the legitimate imam and established an autonomous politico-
religious community under the leadership of Ḥasan-i Ṣabbāḥ following the capture of Alamut 
Fortress in 1090 CE. Centered in the mountainous regions of northern Iran, the Nizari Ismailis 
developed a highly organized structure that combined religious authority (imamate), a hierarchical 
daʿwa network, and territorial control through an interconnected system of fortresses (Daftary, 
2007). This organizational model enabled them to withstand prolonged political and military 
pressure from dominant Sunni powers such as the Seljuk dynasty and the Abbasid Caliphate. 

In its development, the "Assassin" image, initially shaped by texts such as The Travels of 
Marco Polo, transformed from myth into a more historically grounded understanding. During the 
medieval period, stories of “paradise gardens,” “hashish,” and “holy assassins” spread throughout 
the Latin world, portraying the Nizari Ismailis as a secretive sect that manipulated its followers 
(Polo, 1978). These stories spread and developed worldwide, shaping the global perception of the 
Assassins as a symbol of mystical fanaticism and violence. 

In modern historiography, Bernard Lewis, through The Assassins: A Radical Sect in Islam, 
sought to move beyond the mythological image of the Assassins by situating Nizari political 
assassination within the context of power struggles in medieval Islam (Lewis, 2005). However, his 
emphasis on political violence continues to limit analysis of the processes through which 
charismatic legitimacy was institutionalized, as well as the organizational structures that sustained 
the continuity of the Nizari Ismaili community. Accordingly, this study examines how the 
charismatic authority of Ḥasan-i Ṣabbāḥ was routinized into a hierarchical organizational structure, 
particularly through the daʿwa network and fortress administration, thereby ensuring the 
continuity and stability of the Nizari Ismaili community. 

In fact, historically, the community under Ḥasan-i Ṣabbāḥ at Alamut (1090–1124 CE) was a 
political and intellectual network resisting Seljuk domination, while their fidā’ī actions were 
strategic resistance rather than religious fanaticism (Daftary & Azodi, 1994). The “Assassin” myth 
that emerged in the West later became an ideological tool for legitimizing nonconventional forms 
of Islam. 

The negative image of the Nizari Ismailis as “Assassins” is rooted in a mix of Muslim literary 
bias and the misimagination of medieval Europe. Within the Islamic world, Sunni scholars of the 
Abbasid and Seljuk eras created a “Black Legend” that accused Isma’ilism of being a heretical and 
dangerous sect, labeling them as malahida and Hashishiyya (Nicholson, 2014). The latter term was 
subsequently misinterpreted by European writers as “hashish users.” This misunderstanding was 
reinforced by Crusader chroniclers and Marco Polo’s accounts, which depicted the Nizari as 
drugged assassins obedient to the “Old Man of the Mountain.” Thus, the “Assassin” image emerged 
from a combination of Muslim propaganda and European Orientalist fantasy. 

A schism within the Ismaili Shi‘i community occurred in 1094, following the death of the 
eighth Fatimid Imam-Caliph, al-Mustansir bi’llah. Although nass had been designated for his eldest 
son, Abu Mansur Nizar (1045–1095), this right was overturned by the vizier al-Afdal ibn Badr al-
Jamali, who instead enthroned Nizar’s younger half-brother, Ahmad, with the title al-Musta‘li 
bi’llah. Al-Musta‘li’s appointment took place within a strong patronage framework, effectively 
placing the caliph’s authority under the vizier’s control. Nizar’s attempt to assert legitimacy through 
a rebellion centered in Alexandria achieved only temporary success before he was ultimately 
defeated and executed at the end of 1095 (Daftary, 2020). This event resulted in deep internal 
fragmentation, giving rise to two competing Ismaili branches: the Musta‘lian, which remained 
affiliated with the Fatimid center in Cairo, and the Nizari, which asserted the continuity of the 
imamate through Nizar’s lineage.  
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The theological and political consequences of this schism were most evident in Persia, 
where Ḥasan-i Ṣabbāḥ played a central role in establishing the Nizari institutional structure. As a 
da‘i previously under the Fatimid da‘wa, Ḥasan leveraged the weakening central authority and 
external pressure from the Seljuk Dynasty to seize the Alamut fortress in 1090 (Daftary, 2004). 
Alamut then developed into a center of governance, an intellectual network, and the military base 
of the Nizaris, with branches of authority extending into Syria. Following Nizar’s execution, the 
Nizari community entered the dawr al-satr (period of hidden imamate), during which the existence 
of the imams descended from Nizar was recognized but not publicly revealed. In this period, Ḥasan 
and his successors functioned as hujja, authoritative representatives of the absent imam, 
responsible for maintaining spiritual legitimacy, doctrinal continuity, and organizational stability 
(Silvestre de Sacy, 1818). This phase continued until the mid-12th century, when Ḥasan ‘alā 
dhikrihi’l-salām reaffirmed the public manifestation of the imamate, marking the final stage of 
consolidation for the political and theological identity of the Nizari Ismailis. 

In its development, Nizari Ismaili theology provided its followers with doctrines 
emphasizing the concept of ta‘lim, the legitimate transmission of esoteric knowledge through the 
present Imam, making spiritual authority and the dissemination of religious knowledge central to 
community life. In the political and geographical context of Alamut, this doctrine was integrated 
with strategic leadership and military defense to respond to a threatening environment; thus, the 
medieval European representation of the “Hashishin” was more of a polemical construct than a 
historical reflection. In Syria, the leadership of Rashid al-Din Sinan (Shaikh al-Jabal) demonstrated 
a high degree of adaptability through the formation of tactical alliances with both Sunni rulers and 
Crusader forces to maintain the community’s autonomy (Daftary, 1998). Thus, the Nizari leadership 
structure, which combined the genealogical legitimacy of the imam, charismatic authority, 
centralized spiritual doctrine, and flexible political strategy, persisted until the Mongol conquest in 
1256, ensuring the continuity of the community’s identity and organization even after the collapse 
of their territorial state. 

However, behind the image of the Nizari community as secretive, they maintained 
intellectual and cultural traditions rooted in spiritual defense and the strengthening of internal 
identity. While their energy was indeed directed toward political struggle and resilience, scholarly 
activity never ceased (Nicholson, 2014). For example, Ḥasan-i Ṣabbāḥ asserted his Iranian identity 
by adopting Persian as the language of religion and administration. Alamut developed into a center 
of learning, housing a large library containing both Ismaili and non-Ismaili works. The protection 
afforded to scholars from various schools, including prominent philosophers and astronomers such 
as Naṣir al-Dīn al-Ṭūsī, who resided nearly three decades at the Nizari fortress, demonstrates that 
the Nizari state, despite its isolation, remained an active intellectual center and played a key role 
in preserving Shi‘i scholarly traditions during the Middle Ages (Virani, 2007). Thus, Alamut grew 
into one of the intellectual centers, with a large library containing both Ismaili and non-Ismaili 
works. The protection provided to scholars, including Naṣir al-Dīn al-Ṭūsī, indicates that despite 
its isolation, the Nizari state continued to play a significant role in the development and 
preservation of Shi‘i scholarly traditions during the Middle Ages. 

On a broader level, the intellectual roots of this community stemmed from the ideology of 
the Fatimid Caliphate, which was based on the doctrine of the Imamate within the Ismaili Shi‘i 
tradition (Editors, 2019). This doctrine positioned the Imam as the highest spiritual and political 
authority, legitimized genealogically from the Prophet through ʿAlī and Fāṭimah, and as the figure 
with the authority to reveal the esoteric (bāṭin) meaning of religious teachings through ta’wīl. 
Politically, the doctrine served to reaffirm legitimate leadership within the Islamic world while 
acting as a counterbalance to Abbasid hegemony (Halm, 2001). The Fatimids subsequently 
organized a hierarchical da‘wa system led by educated dā‘īs, and established scholarly institutions 
such as al-Azhar and Dār al-Ḥikma in Cairo as centers for study and dissemination of esoteric 
teachings. The codification of jurisprudence in Da‘ā’im al-Islām by al-Qāḍī al-Nu‘mān further 
reinforced doctrinal uniformity, allowing the da‘wa structure, the Imam’s authority, and scholarly 
traditions to be maintained and effectively propagated from the Maghreb to Syria and Palestine. 
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The organizational structure of the Nizari Ismailis under Ḥasan-i Ṣabbāḥ was hierarchical 

yet covert, modeled after the more centralized Fatimid da‘wa system. Hasan, a former member of 
the Iranian Da‘wa under ʿAbd al-Malik ibn ʿAṭṭāsh, separated following the Nizari–Musta‘lī schism 
and established the al-da‘wa al-jadīda (New Da‘wa) with its headquarters at Alamut Fortress. He 
served as the supreme authority, while the dā‘īs were responsible for disseminating teachings and 
strengthening networks across Iran, Iraq, and Syria (Walker, 1998). The organization was secretive, 
disciplined, and decentralized, founded on complete loyalty to Ḥasan-i Ṣabbāḥ as the central leader. 

Nizari Organizational Structure: From Charisma to Institution 

The Nizari organizational structure, derived from the intellectual heritage and da‘wa 
network of the Fatimids, developed organizational and dissemination strategies adapted to local 
political conditions in Iran and its surroundings. The Nizari da‘wa network emphasized conversion, 
the formation of political alliances, and the strengthening of communities spread across mountain 
fortresses, with the dā‘īs serving as central agents to consolidate local loyalty (Waterson, 2022). 
Despite facing political pressure and counter-propaganda from Sunni rulers such as the Abbasids 
and Seljuks, the Nizaris succeeded in establishing a decentralized state under Ḥasan-i Ṣabbāḥ’s 
leadership after seizing Alamut in 1090. Loyalty to the Fatimid Imam al-Mustansir was maintained, 
while the organized structure enabled effective coordination of political and military power, 
including symbolic actions such as the assassination of the anti-Ismaili vizier Nizam al-Mulk in 
1092, which demonstrated the success of their organizational network and dissemination strategy. 

The organizational structure of the Nizaris developed by Ḥasan-i Ṣabbāḥ was hierarchical 
and covert, modeled after the Fatimid da‘wa system. The continuity of the Nizari Ismaili group at 
Alamut, despite isolation and massive external threats, can be explained by Ḥasan-i Ṣabbāḥ’s 
successful Routinization of Charisma (Weber, 1997). According to Max Weber, rationalization is 
the process by which revolutionary charismatic authority is transformed into a stable and 
sustainable structure, leading to the emergence of Traditional or Legal-Rational elements. Analysis 
of the hierarchy of the Da‘wat-i Jadīdah reveals a mixture of Weber’s three Ideal Types of Authority: 

Charismatic Authority as a Source of Legitimacy (Apex Level) 

Nizari authority at Alamut relied entirely on charismatic legitimacy, that is, the followers’ 
belief in the extraordinary qualities and sacredness of their leader (Sharar, 1905). Max Weber 
understood charismatic authority as a form of obedience that arises from belief in an individual’s 
extraordinary qualities and in the normative or revealed order that they establish (Weber, 1997). In 
the Nizari tradition, this form of authority manifested in two complementary aspects: hidden 
charisma and institutionalized charisma. 

1. Absolute Charisma (Imam al-Zamān). The primary source of legitimacy resided in the 
Imam al-Zamān (Nizar ibn al-Mustansir), who was believed to be in a state of concealment 
(ghayba). Obedience to the Imam was purely charismatic, based on emotional conviction 
and submission to a spiritual authority that transcended rationality. This authority was 
absolute and challenged the dominant Traditional and Legal-Rational orders of Seljuk and 
Abbasid politics. The concept of ta‘līm as a means of esoteric instruction became central to 
legitimacy, as ultimate truth could only be accessed through the chain of authority 
originating from the Imam, thereby creating a strong ideological cohesion. 

2. Institutionalized Charisma (Ḥ asan-i Ṣ abbāh as Hujjah). Since the Imam was in a period of 
concealment (dawr al-satr), this charisma needed to be embodied through a human leader. 
Ḥ asan-i Ṣ abbāḥ  fulfilled this role as Hujja, the Imam’s absolute representative in the world. 
His authority did not stem from legal-rational structures or hereditary tradition, but from 
the acceptance of his charisma to represent and interpret the divine will. Consistent with 
Weber’s view that charismatic authority creates a new normative order, Ḥ asan-i Ṣ abbāḥ  
established the Da‘wat-i Jadīdah and resisted Sunni dominance. Obedience at Alamut was 
reflected in the discipline and radical devotion characteristic of the charismatic structure. 
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Routinization of Charisma through Early Bureaucracy (Da‘wa Structure) 

The process of Routinization of Charisma is evident in the establishment of a strict and 
specialized Da‘wa hierarchy, a strategic measure to ensure the organization’s survival. This 
structure functioned as an early bureaucracy, replacing unstable personal charismatic relationships 
with clear rules and division of labor (Weber, 1997). This institutionalization was crucial because 
pure Charismatic Authority is inherently temporary and unsuitable for day-to-day governance. 

1. Division of Labor and Functional Obedience. The routinization of charisma within the Nizari 
organization at Alamut is evident in the establishment of a structured and specialized Da‘wa 
hierarchy, which gradually replaced personal charismatic loyalty with legal-rational mechanisms 
through division of labor and role clarity. This structure included membership tiers, namely the 
Raf īq as full members serving the needs of the Da‘wa and the state, and the Lāsiq as novice 
members responsible for intelligence gathering and logistics. Additionally, the position of Dā‘ī 
Balāgh functioned as a territorial commander, marking a functional division based on region. The 
Dā‘ī Balāgh oversaw extensive Da‘wa areas and managed key fortresses in regions such as 
Quhistan and Syria, representing a rational delegation of command amid a fragmented 
geographical landscape. 

2. Specialization and Instrumental Efficiency. The highest level of rationalization within the Nizari 
Ismaili Da‘wat-i Jadīdah is reflected in the formation of highly specialized operational units, 
which, according to Weber’s framework, exemplify instrumental rationality actions efficiently 
directed toward clearly defined political objectives. The Fidā’īyūn serve as the most tangible 
example, being recruited and trained to execute planned missions, namely eliminating political 
figures deemed threats, such as Seljuk viziers and military commanders; this targeted 
assassination strategy was chosen as a rational calculation rather than engaging in open, 
disproportionate warfare. The same rationality is evident in the management of non-military 
functions, where Fidā’ī not on active missions, together with lower-tier members, carried out 
logistical and intelligence tasks, such as securing the fortress internally and monitoring enemy 
movements. These practices demonstrate systematic, goal-oriented role specialization, crucial 
for maintaining information flow, supply chains, and the survival of the isolated Nizari fortresses. 

 Overall, the Nizari Ismaili Da‘wa hierarchy at Alamut demonstrates that Ḥasan-i Ṣabbāḥ, 
as a charismatic leader, successfully established a structurally stable and sustainable organizational 
foundation through principles oriented toward bureaucracy, allowing his personal charisma to be 
transmitted in the form of the Hujja office and functional rules within the Da‘wa hierarchy. 

Nizari Ismaili Defense 

The Nizari Ismaili fortresses, particularly at Alamut, Qumis, and Quhistan, were 
constructed in rugged and remote mountainous regions as centers of defense, governance, and 
community settlement. Ḥasan-i Ṣabbāḥ established Alamut Fortress in the Alborz Mountains of 
Persia (present-day Iran) as the political base and symbol of Nizari Ismaili power (Juvaini, 1912). 
The fortress locations were strategically chosen based on difficult-to-access terrain, availability of 
natural resources, access to water and arable land, and support from local populations, enabling 
them to withstand prolonged sieges. 

Alamut served as a command and intellectual center, supported by a network of 
approximately sixty interconnected fortresses linked through communication and logistical 
systems, while Lamasar (one of the largest fortresses in the Shahrud Valley) functioned as a strong 
outer defensive fort with a complex water storage system. The existence of fortresses like Samiran 
(a walled settlement complex in the Qezil-Uzun Valley) demonstrates that these complexes were 
not merely military installations, but fortress-cities integrating social, economic, and religious life 
(Willey, 2004). The Alamut complex as a whole relied on advanced hydraulic engineering, including 
qanats (traditional Persian underground water channels), reservoirs, and water tunnels, as well as 
underground storage facilities for provisions, although it was ultimately destroyed during the 
Mongol invasion in 1256 (Editors, 2019). The sustainability of the defense and organization of these 
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fortresses reflects the technical sophistication, stability of community management, and strong 
politico-religious vision underlying the autonomy of the Nizari Ismaili group in the Alamut 
Mountains (Waterson & Morgan, 2020). The Nizari community in the Alamut Mountains was able 
to establish robust stability and autonomy, supported by a strong political and religious vision 
under the leadership of Ḥasan-i Ṣabbāḥ. 

Figure 1. Core Command Fortresses 

 

 

 

 

 

Source: Author’s elaboration (2025) 
Figure 2. Outer Defensive Shield 

 

 

 

 

 

 

 

Source: Author’s elaboration (2025) 

Figure 3. Logistics, Industry, and Communication Fortresses 

 

 

 

 

 

 

 

Source: Author’s elaboration (2025) 

The Nizari Ismaili defense system centered at Alamut proved to be integrated and layered, 
functioning as a network of interconnected fortresses in a remote mountainous region. The Rokh 
fortress acted as the eyes of the system for Observers & Scouts, who immediately transmitted 
information through the initial defense line at Nevisar Shah (Eastern Side) toward Alamut, the main 
Command Center (Tyre, 1893). This strategy was reinforced by Maymundez for troop mobilization, 
while the primary fortress Lamasar served as an impenetrable Shield, and supporting fortresses 
such as Taleqan and Shahrud ensured the availability of crucial logistics. The strength of this system 
as concluded in historical records depended not only on robust physical defenses but also on 
resource management, rapid communication, and solid community organization, allowing them to 
endure prolonged political and military pressures from external forces (Kamola, 2019). 
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CONCLUSION  

This study shows that the continuity and effectiveness of the Nizari Isma’ili state in Alamut 
(1090–1124 CE), despite facing constant external pressures, were maintained through the process of 
Charismatic Rationalization implemented by its founder, Hạsan-i Sạbbāh. Hạsan-i Ṣabbāh’s 
leadership was based on two foundations: charismatic authority derived from the Hidden Imam 
(Imam al-Zaman), and institutional legitimacy through his position as Hujjah. This process was 
then realized in the formation of a highly disciplined and specialized hierarchical Da‘wa structure, 
functioning like an early bureaucracy with rational task allocation. Through this system, personal 
loyalty was replaced by organized operational mechanisms, including the Fidā’īyūn group, which 
carried out assassination missions in a measured way as part of an efficient political strategy. In 
addition, organizational resilience was reinforced by a network of independent and integrated 
defensive fortresses. Altogether, these elements demonstrate Hạsan-i Ṣabbāh’s success in 
transforming his personal charisma into a stable structure, surpassing the stereotypical “Assassin” 
image propagated by Orientalist narratives, and establishing the Nizari community as an organized 
political force in the medieval period. 
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