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ABSTRACT

This thesis has set out to accomplish two things: one, to prepare,
through a detailed textual analysis, an edition of Kitdb Sullam
al-Najat of the tenth century Ismaili philosopher, Abu Ya‘qiib
al-Sijistdani; and two, to explore two topics in al-Sijistadni's
thought, namely, his fundamental ontology and his views on the
relation between revelation and the human intellect.

The investigation of al-Sijistdni's ontology consists of a
study of his basic terms for the created entity. Here the primary
aim has been to view his terminology in relation to the pre-Islamic
and Islamic Neoplatonic schools as well as some Kalam schools.

The investigation shows that the Neoplatonism represented by
al-Sijistani canrnot be explained by those versions found in Islamic
and (Arabic) pre-Islamic Neoplatonisms. At the heart of
al-Sijistani's ontology is a redefinition of the Aristotelian
category of substance into spiritual and corporeal, which enables
the author to resolve some important problems in Neoplatonic
philosophy, in the Kalam, and in Ismaili philosophy, but which in
turn creates new problems for him,

This conception of the substance as the category common to the
spiritual and the corporeal substance results in a distinctive
solution to the problem of reason and revelation, which takes the
form of an attempt to integrate the legacy of Plotinus with the

demands of Ismaili imamology.
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PREFACE

Some time ago I embarked upon an extensive survey of the basic
philosophic terms of the different schools of thought in Islam. The
primary focus of this investigation are those terms which center
around the ideas of 'substance' (jawhar), 'thing' (shay’), 'being'
(ays), 'accident' (‘arad), and 'attribute® (sifah).

I am selecting, for this thesis, the preliminary results for
one specific school of thought, namely, Ismaili Neoplatonism; I
expect to continue my work on the Ismailis as well as the other
schools. The thesis deals with Abl Ya‘qiib al-Sijista@nI, perhaps the
most outstanding representative of Ismaili Neoplatonism of the
period with which the investigation is concerned, that is, up to the
end of the tenth century A. D.

Part One of the thesis describes the basic philosophic terms of
al-Sijistani. Part Two consists of the textual analysis of one of
al-Sijistani's works, Kitab Sullam al-Najdt, and Part Three contains
the Arabic text of this work. Part Two also discusses the
significance of this work for the issue of 'Reason and Revelation'.
A1-Sijistani's distinctive solution to this problem reflects some
fundamental differences between himself and the Plotinian tradition
as such. Some of these fundamental differences are described in Part
One, in which his basic terms are presented.

. The investigation shows that the Neoplatonism represented by
al-SijistanT cannot be explained by those versions found in Islamic
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and (Arabic) pre-Islamic Neoplatonisms. At  the heart of
al-Sijistani's ontology is a redefinition of the Aristotelian
category of substance into spiritual and corporeal, which enables
the author to resolve some important problems in Neoplatonic
philosophy, in the Kglam, and in Ismaili philosophy, but which in
turn creates new problems for him.

This view of substance as the category common to spiritual and
corporeal substance results in a distinctive solution to the problem
of reason and revelation, which takes the form of an attempt to
integrate the 1legacy of Plotinus with the demands of Ismaili

imamology.
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PART ONE



CHAPTER ONE

AL-SIJISTANI AND SOME BASIC PHILOSOPHIC TERMS

The account presented here is an attempt to gather together the
textual contexts within which al-Sijistani uses his key terms for
substance and thing. These terms are jawhar (substance), shay’
(thing) and ays (being), each representing in its own peculiar way
the created entity. The corresponding terms for attributes and
accidents are sifah and ‘arad.

When al-Sijistani's writings are examined, it soon becomes
apparent that one of his major preoccupations is the spiritual
substance: proving that it exists, elucidating its distinctive
properties, and confronting his critics over the issue of how the

bodily substance can develop out of a non-bodily spiritnal

substance.

The Critique of the Term Jawhar

While al-Sijistdani does not formulate an explicit definition of
the term jawhar, several propositions (magalid, sing. iglid, lit.
'key') in his Kitdb al-Magalid are devoted to different aspects of

the term. In particular he presents definitions of jawhar which



other groups have used in their doctrines about God, and which he
finds objectionable when applied to Him. The critique of these
definitions is aimed not at the correctness of the definitions
themselves, but at the correctness, or, rather, appropriateness of
applying the term jawhar to God.

Of the several definitions cited by him, one of the most common
formulations, found in circles such as Ikhwan al-Safa’ and some
Christian groups, as well as in the pseudo-Proclus, a&l-Khayr
al-Mahd, is the definition utilizing the expression qa’im
bi-dhatihi. The definition cited by al-Sijistani (Jglid 9, pp.
36-41) contains, however, other elements as well:

anna al-jawhar huwa al-qd3’im bi-dhatihi al-wahid
bi-al-‘adad al-hamil 1li-al-ikhtildfat fi dhatihi kama
yakhtalif al-jawhar marratan bi-al-sawad wa marratan
bi-al-bayad.
The main concern of this igqlid, in which al-Sijistani conducts an
analysis of the concept of jawhar, is a theological one: to show
that All3h is not a jawhar (laysa bi-jawhar). Al-Sijistani is not
presenting explicitly his own definition of the term, but refuting
those of the others, in particular the definitions offered by the
group he labels the falasifah.

Al-Sijistd@ni's criticism of the above definition of jawhar,
stemming as it does from a concern with the doctrine of God (here,
al-mubdi‘), focuses not on the expression gd’'im bi-dhatihi, but on
the part which portrays God as a bearer (hamil) of differences

(fkhtilafat) within His own essence (dhat):

al-hamil li-al-ikhtilafat fi dhatihi.



The inadmissibility of using this term for God is based on the
concept of ikhtilafat, for jawhar differs (yakhtalif) within itself
every time it accepts one of the ikhtilafat. The consequence of this
conception, if applied to God, is that He accepts these differing
fkhtilafat (such as bayad and hardrah) within His own dhat, and
becomes an abode (makall) for them. In his own paraphrase of the
definition al-Sijistani states, after citing the definition,

kama yakhtalif al-jawhar marratan bi-al-sawad wa

marratan bi-al-baydad wa marratan bi-al-hararah wa

marratan bi-al-buriidah (M:36).

This is the only instance in his works where al-Sijistani uses the
term yakhtalif for jawhar when wishing to convey the idea of change
of state which receiving different things implies. The definition
does not state that the jawhar itself 'differs' depending on which
of the 1khtil3fat it carries. This paraphrasing ¢f the definition is
carried one step further when al-Sijistani uses the term yagbal
instead of al-hdmil. To accept the rkhtilafat is to be a mahall for
them, just as to be a bearer (hamil) for them is likewise to be a
mahall. His own examples for Ikhtilafat (marratan al-sawad wa
marratan al-baydd) do not, at least here, distinguish between
ikhtil3fat which are sifat and those which are ‘arad, or between form
(sdrah) and category (maqilah).

There are three features of the above definiton which may be of
significance for tracing the evolution of defintions of jawhar
based on the notions of hdmil or gabil. The first is the link
between the terms dhat and Ikhtilafat: other definitions use
mutaddddat, which do not behave the same way as the ikhtilafar do.
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The former are incompatible as simultaneous accidents, but the
latter need not cancel each other out. The second feature is that
the 7khtil3fat are said to be carried in (fI), not upon (‘ald), the
dh&t. The third feature is that the term dhat, as used, clearly
refers to the dhdt of the jawhar (dhatihi, referring to jawhar).
At the same time al-Sijistani speaks on several occasions of the
jawhar of a shay’. These formulations point to the following

inclusive scheme:
dhdt of jawhar of shay’.

Continuing his critique, al-Sijist@ni refers to an essential
feature of all substances other than the First Intellect (al-‘aql
al-awwal): they are limited by other substances (M:36-37). This
idea of limit (tandhi) applies equally to spiritual substances. The
principle being employed by al-Sijistani is that a limit affecting
any aspect of a thing is at once a limit of that thing's essence
(dh&t). This is so, he says, because to be limited in one direction
is to be limited in all directioms:

li-anna md@ lahu nihdyah ild taraf min al-atraf huwa

mutandhi sa’ir al-atraf.
To al-Sijist@ni, therefore, such a view implies that the essence of
God is limited (mutandhi al-dh3t). The particular consequence of
this conception which al-Sijist3nI now presents does not consist in
the tandhi of the dh&t, but in what this tanahi al-dhat entails for
the creative power of God:

wa al-mutan@hi al-dh3dt mutandhi al-qudrah wa al-quwwah
(M:37).



The idea of action is first introduced in Kitéb &l-Magalid via a
discussion of God's power (quwwah). Al-Sijistani says that
whatever relies on another thing (musta‘in bi-ba‘d) does so out of
_weakness (du‘fihi), whereas the B4ri does not seek the assistance of
some other substance (jawhar akhar). Substances are thus described
by al-Sijistani as in need of assistance and as weak in respect of
their power. This is how the notions of 'doing' and 'ability to do'
have been introduced into the semantic scope of the term jawhar.

A curious aspect of this formulation is that the sense of
weakness (expressed by the term du‘f) is not opposed by a term
expressing strength (shiddah). Rather, the argument consists in
saying that if the power (quwwah) is not complete (tdmmah) and
perfect (kdmilah) then it is weak (da‘ffah). And since al-Sijistani
wishes to reserve this complete and perfect power to God, who is not
jawhar, this is equivalent to saying that to be jawhar is to be
weak in power and, therefore, to be dependent on some other jawhar
(ghayrihi) to do anything. This is the notion of self-sufficiency
used in relation to jawhar in a negative manner, i.e, by referring
to its lack of self-sufficiency.

An expression that occurs more than once in al-Sijistani's

3

works, and which is also to be found in the Uthiilijiya, equates ‘aql
with every thing that exists: al-ashya’ kuvlluhd;, in this particular
instance the equation is not between ‘agl and al-ashya’, but between
jawhar al-‘aql and jawhar al-ashyd’ :

jawhar al-‘aql jawhar al-ashyd’ kulliha ... wa huwa
al-jawhar al-tamm al-muhit bi-jami‘ al-jawahir (M:144).



The second definition which al-Sijistani presents and analyzes
is formulated in terms of the theory of jins and naw‘. The
falasifah, he points out, define jawhar as jins al-ajnds (genus
covering all the genera). Commenting on this statement,
al-Sijistani says that jins is that which is predicated of the

species:

<

al-jins huwa al-maqil ‘ald anwd‘ihi al-mukhtalifah

bi-al-suwar.
The aspect of this definition which al-Sijistani singles out as
rendering the term jawhar inapplicable to God is the term amwd®.
Those who apply the term jawhar to Him thereby imply that He has
anwd® of which He is predicated, which is clearly unacceptable.
While the definition has jawhar as the subject (al-jawhar jins
al-ajnds), al-Sijistani now reformulates this definition:

idh al-jins jawhar li-md tahtahu min anwd@‘ihi wa anwa‘

anwa‘ihi ild an yakin maqiilan ‘ald ashkhds al-anwa‘ wa

‘ald ajza’ al-ashkhas (M:38).
Here al-Sijistdni has taken this definition to be symmetrical, that
is, jins is a jawhar to whatever is under it.

Essential to the semantics of the term jawhar is the term fi‘I.
Those who posit jawhariyyvah (substantiality) with respect to God
have to explain why they find it necessary to do so. If they reply
that

kawn al-af‘@l min ghayr al-jawhar ghayr mutawahham

fa-a‘taynd al-jawhariyyah 1li-yathbut lahu al-fi‘l
(M:38),



al-Sijistani does not wish to quibble over this point. What he is
objecting to is the claim that action presupposes substance.
Actions (af‘al) are related (mudarfah) to substances, he points out,
and they fall into two main groups: initiated change (Zhdlah) and
change (istihalah). Some substances have the capacity (quwwah) for
initiating change, in which case this type of action is a £itl
(action). The action of a substance which is subject to change,
rather than initiating it, is a passive action (infi‘3l). However,
initiated change and change apply, in al-Sijistani's view, to
everything below al-‘agl, not just to the world of generation and

corruption. He states quite categorically that
af¢al al-jawahir bayn ihalah wa istihalah (M:39),

so that anything that is not a jawhar may not be limited to these
two types of actions. Since ‘agl is the very core of what being a
jawhar is about, this statement appears to include it among those
substances (effectively, everything that exists) subject to this
limitation. Al-Sijistdni, however, has quite explicitly put the ‘agql
above this limitation:

lamm3 kana! al-‘aql ta’yis 13 min ays fa-13 huwa ihalah

wa 13 istihdlah bal jid mahd wa idh lam yakun ta’yis

al-aysiyydt 1@ min ays ihalatan wa istih@latan thabata

anna mu’ ayyisahd laysa bi-jawhar idh af‘@l al-jaw&hir

bayn ihdlah wa istihalah (M:38-39).
Strictly, the elucidation in this passage concerns ta’yis, and only

through the syntax does it ultimately refer to ‘aql, which is, in

! The text in the manuscript of the Mag4dlid nas Oaﬁ.. ot Lk
which has been replaced by me with the expression lamma kana.

/



al-Sijist3ni's conception, the same as ta’yis.
The third definition analyzed by al-Sijistani is that which

divides jawhar into two sorts, jism and ruh:
al-jawhar munqasim ild al-jism wa al-rih (M:40).

The advocates of this conception then go on to assert that God is

Jjawhar:
thumma qultum inna al-bari jawhar (M:40).

Al-Sijistani's criticism here is not of the definition itself, but
its applicability to God. In his comments on the implications of
this definition al-Sijistani uses the term ‘uyid (sing. ‘ayb),
i.e., defects. These defects are properties which he has described
when giving an account of the preceding two definitions. Not only is
jawhar defective (with the exception of ‘agl, of course), but so are
the a‘rad, which are carried (mahmizlah) by substance.

Al-Sijistani's comments indicate clearly that to be jawhar or
jism or ‘arad is to have ‘uyib. Thus all jawahir, being subject to
£i¢] and quwwah, to ihdlah and istih&lah, and to the classification
categories of jins and amwd‘ (extending all the way 'down' to ajza’
al-ashkhds), are said to be defective precisely by virtue of being
substances.

These defects, which are integral to the substantiality
(jawhariyyah) of each created thing, do not constitute any
particﬁlar hierarchy; al least al-Sijistani does not spell it out in
his works. There is no statement to the effect that one jawhar is

more defective than another. However, the concept represented by the



expression afdal min, combining the twin ideas of virtue and value,
may well include the notion of ‘ayb.

Although al-SijistanY has characterized substance as inherently
defective, the Intellect is the only substance which is an exception
to this characterization. It is not, for example, subject to ihalah
and istihdlah, and although it is said to be both bi-al-fi‘l and
bi-al-quwwah, these are not ‘ypab in it, for it is tamm with
respect to both of these modes of being. It seems, therefore, that
if the term jawha£ has been applied to ‘aql, it is to point to its
complete and perfect nature. This may explain why at times
al-Sijistd@ni vacillates between applying a term to it (such as
wujud) that is also applied to other created things: in one case,
it lacks the sim8t of creation; in the second case, it has them, but
to a perfect degree.

This problem stems from the unique position of ‘agl as the
first originated entity (mubda‘). It must differ from every other
originated entity by being the only one to have been originated via
God's Command (amr). The other entities are included within the
‘agl. This is how al-Sijist@anI conceives of the creation of all
entities daf‘atan wahidatan: when ‘agl is originated, the others
are included within it. The rest 'emerge' from the ‘agql through the
latter's intermediacy. In this sense al-Sijistani, without
consciously addressing himself to the major Neoplatonic problem of
the one and the many, formulates a solution based on a creationist

point of view.



Corporeal substance from spiritual substance

One of the problems which emanationist philosophy must confront
is to formulate an'adequate solution to the problem of the emergence
of sensible from non-sensible things. This problem is not exactly
the same as the problem of the one and the many, a problem which
Plotinus cried to the end of his life to resolve. But it may be
said to be & subset of this problem. As the beings emerge in the
scheme of Plotinus, they become progressively darker and farther
from the One, until matter appears, for matter is the farthest from
the One.

The Islamic philosophers who had formulated their own
adaptations had by and large retained this framework of emanation in
their cosmologies, and had tended to pass over the critical stage of
the emergence of the body out of a non-bodily entity. The physicists
(?abf‘iyyﬁn) and the materialists (dahriyyun), however, were quick
to attack this aspect of Neoplatonism, pointing out the
impossibility of a spiritual, simple substance transforming into a
bodily, coarse substance.

In the Magdlid, al-Sijist@ni offers a defense of the
Neoplatonic system. He devotes an entire section (Jglid 36, pp.
133-137) to this criticism of emanationism.

The problem is formulated in terms of Ilatif (fine) and kathif
(coarse). The heading of this section states:

£1 ithbat anna al-‘alam al-murakkab kdna min al-‘dlam
al-basit.

To deny that such is the case is to deny, says al-Sijistani, 1) that

10



the world is an artifact (magnﬁ‘), and 2) that it has a maker
(géni‘). The objectors to this view find the idea of a coarse, heavy
thing, emerging from something having no coarseness and heaviness,
disgusting:

istafza‘d kawn al-shay’ dhi al-kathdfah wa al-thiql min

shay’ 13 thiql lahu wa 13 kathafah fihi.
This amounts to denying the ;éhi‘ altogether, says al-Sijistani,
whereas it is not impossible (lam yamtani‘) for the two worlds,
with all the latdfah, katharah, thiqgl and khiffah to have come into
existence 1@ min shay’. Why then should it be impossible,
al-SijistanT asks them, for a composite, heavy entity (murakkab
thaqil) to be generated (kawn) from a simple (basIt) entity? At this
point al-Sijistani presents the objection of those who reject this
possibility:

li-anna al-wahm law ‘amila f£I jam‘ alf alf shay’ riih@ni

li-yakiin minhu shay’ murakkab kathif wajadahu? ba‘d

hadha al-jam‘ absat wa altaf (M:133).
Thus, no matter how many spiritual entities are combined together
the result is the same: these entities are still as simple and as
fine as before. There is no heaviness or coarseness to be seen. One
could paraphrase their objection by stating that no matter how many
times the number zero is combined with itself the result will always
be zero. Al-Sijistani, however, counters with his own example,
creation ex nihilo, which, though conforming to the very objection

raised, nevertheless is an accepted fact (as al-Sijistdni sees it).

2 Reading wajadahu for wajadahd, which the text has.
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He acknowledges that

al-wahm law ‘amila bild nihayah f£I kawn al-shay’ 13 min

shay’ wajada al-imtina‘.
But he attributes the impossibility to the senses, which prevent the
imagination (wshm) from attaining to the correct knowledge. This
knowledge comes via another, more direct, channel in which the
hearts of the chosen intimates (awliyd’) of God are illumined by
symbolic messages from the Soul (rumiazdt nafsadniyyah) and
emanations from the Intellect (ifadat ‘agliyyah). These awliya’, in
turn, direct a simpler (sahilah), easy to understand message toward
their followers, couched in terms of the sens:iile domain (;abi‘ah).

Al-Sijistani's defense of his position consists in treating the
objection as an issue in epistemology, stressing the fundamental
limits inherent in sense-based knowledge. The alternative he offers
is a formulation of the process of revelation, which adapts
Neoplatonism's doctrine of the hypostasis and of the emanative
process to develop an Ismaili explanation of how revelation occurs
inside the prophets (here referred to as awliya’).

He is, however, aware that the critique of these physicists
(;abf‘iyyﬁn) does not meet them on their own ground. So he
formulates his own arguments based on the principles of his critics.
In the process, the criterion with which to 'measure’ the argument
has changed: it is no longer combination (jam‘), but change and
transformation (Zstihalsh), the form of the verb indicating changes
to which the thing is subjected, and not change which is initiated
by the transforming thing.

Al-Sijist3dni points out that the physicists (;abi‘iyyﬁn) agree
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that the elements (ustugussdt) change from one into the other, and
that the two higher elements (ruknayn ‘ulwiyyayn) are simpler

(absat) and finer (gltaf) than the two lower elements (ruknayn
sufliyyayn) which, conversely, are coarser (gkthaf) and heavier
(athqal). When, therefore, air changes into water, and coarseness
(kathafah) and heaviness (thigl) appear, al-SijistanT wants the
physicists to explain to him how such a state of affairs is
possible; for here what is happening is clearly what they, the
physicists, have themselves objected to: a coarse, corporeal thing
(water) comes out of a light, simple thing (air). The physicists
seem to have accounted for this phenomenon by appealing to the view
that air and water, grounded as they are in nature (tab‘), blend
into each other (yumdzij), as they are similar to each other in
wetness (rutidbah) and opposite to each other in hotness (hararah).

According to these physicists, if hotness leaves the air, so that

air becomes wet (tarattaba), then it (air) becomes water:
fa-idh3 dhahaba al-hawd’ ... s3@ra ma’.

What is crucial to the physicists' contention against
al-Sijistani is the principle that changes in the elements are
'driven' by the movement of the natures (tabd’i‘). More precisely,
for an element to change into another element it should lose the
tah' which makes the two elements incompatible (thereby preventing
the change from taking place); when this happens, al-Sijistani
represents the physicists as holding that air then becomes moist,
and eventually water. The physicists apparently do not describe this

'conversion’' of air into water as the result of air developing
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wetness (rutdbah). The fundamental dynamic of their process thus
consists of the following sequence of events: 1) the incompatible
tab¢ leaves the rukn concerned; 2) the tab‘ which is common to this
rukn and to the rukn it is going to change into, now begins to
appear; and 3) this emergence of the common ;ab‘ constitutes
'becoming' the new rukn. In the dynamics of the transformation of
one element into another, two tabd’i‘ are required such that the
departure of one is the 'surfacing' of the other. This is just what
the physicists say is missing in the alleged transformation of a
spiritual substance into a bodily substance:

wa laysa bayn al-‘dlam al-jismani wa al-‘dlam al-rGhani

mushdkalah fi shay’ m3@ wa mukh@alafah fi shay’ 3khar

fa-yumkin an yakiin min al-‘azlam al-ruhani ‘dlam jismani

(M:134).
Al-Sijistani's rejoinder to this explanation consists of two parts.
The first faults the physicists' physics itself, i.e., he does not
accept their explanation of the physics of the phenomena involving
the arkan and the taba’i‘, and how they behave. Instead of
explaining the formation of water by saying that hardrah leaves the
air and this air becomes moist, as the physicists understand the
problem, al-Sijistdni utilizes a different metaphor and explains the
process by saying that when hawd’ becomes cold (tabarrada), it
becomes coarser (takaththafa), and m3’ is formed from it (sara
minhu).

The second part of the rejoinder is the account of the

transformation process as understood by al-Sijistani:

fa-idh@ taghallazat lat@afat dhalika al-‘@lam takaththafa

wa sdra minhu al-‘3lam al-jismanT (M:134).
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In his own version of the physical process going on between water
and air, al-Sijistd@ni is rejecting the idea of one nature (tab*)
moving out (dhahaba) of the air and another nature appearing in its

stead. Thus, he does not say that hotness quits air. He says,
instead, that air turns cold. And rather than say that air becomes
moist (because heat is gone), he says that air becomes coarse. While
the physicists invoke heat and wetness, al-Sijistani invokes cold as
the character of change taking place. And finally, instead of
viewing the formation of water as the consequence of a developing
wetness, al-SijistanI views it as the consequence of a developing
coarseness. The term tabarrada thus corresponds to the
hardrah-to-rutiibah movement in the account of the physicists, and

the term takaththafa corresponds to the consequent phenomenon
described by them as tarattaba.

When, therefore, al-SijistanI states that the two worlds
resemble each other min jihat al-jawhariyyash, he is referring to
that aspect of both the ri#hdni and the jismaniI substance which
remains constant while the change, represented by the mukhalafah
part of the relationship, is in process. The account of the
physicists, on the other hand, represents the two tabd@’i‘ (similar
and dissimilar) as the 'points' along which change occurs. This is
not the case with al-Sijistani. He conceives of the mukhalafah
aspect as itself consisting of a dyad whose members are mutually
opposite to each other: Ilatdfah and kathafah, for example. The
"locus' of the 'movement' is therefore coniined to the mukhdiafah

aspect only. While the rihani and the jismani substance are beth
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jawhar, what distinguishes one from the other is their
letafah/kathafah aspect.

It could, of course, be argued that al-Sijistdni's explanation
is not really an explanation but a restatement of the problem. The
difficulty he must confront is to explain how a latif substance
transforms into a kathIf substance. By separating substantiality
(jawhariyyah) from the concepticn of a latif substance, al-Sijistani
has left latdfah with no substantiality, yet proceeds to speak of
this Jatdfah as undergoing a process in which it 'thickens'
(taghallazat). The entire problem has thus been shifted to the
problem of explaining how this "thickening' process comes about, for
this is the very outcome which the physicists want explained on the
basis of the principles of physics.

A further contention of the physicists is that the
transformation of air into water is accomplished by a 'wheel' (or
some driving 'motor', di#lab) which perseveres (d&’'iban) in its
motion so as to effect this transformation (M:135). This change
among the elements (here the term ummahdt is used) is what
eventually brings about the occurrence of organic life (li-yahduth
minkd al-mawdlid). The ddlgb is therefore the most basic physical
mechanism responsible for the genesis of the world of generation and
corruption which is implied in the physicists' formulations as
presented by al-Sijistani.

Al-SijistanI does not seem to object to the term dilab. He
counters, however, by claiming that the ddldb of the simple world
(al-‘3lam al-basit) is hidden from the reaches of the inferential

method (mastir ‘an al-ihdtah bih& min jihat al-istidlal), i.e.. from
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inferences drawn from sense perception, though not from Jistibsar
(insight). Moreover, this di1lgb does not need to move in order
that kathdfah might develop (kawn) from latafah. The transformation
occurs, instead, due to its sukln, though this, al-Sijistdni points
out, is something which only the knowledgeable ones (‘dlimin) are
able to understand.

The second serious objection to the view that a spiritual
substance transforms into a quily substance is based on geometrical
principles, especially the geometry of bodies. The argument runs as
follows. Even if a large number of the sutuh (two-dimensional plane
surfaces) are brought together and combined, they still fail to
undergo combination (yatarakkab). As a result, jism fails to
develop. For the sutéh (and the argument is equally valid for lines
and points) are basitah, while the body is composite (murakkab).
The impossibility of a wmurakkab product developing out of an
indefinite number of combinations of basit items arises, in the view
of the physicists, from the fundamental principle that

al-sutuh laysat bi-jawhar fa-yamtani¢ kawn al-jawhar
al-jismd@nI 13 min jawhar (M:133).

Al-Sijistd@ni's objection to this view stems from what he
regards as an aspect of the sutih the opponents have failed to
consider. The sutdh, he points out, are the limits or extremities
(nibh3yah) of bodies (ajsdm). The spiritual world, in contrast, is

nct only simple but a jawhar as well.
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Proving the existence of the spiritual substance

Closely related to the discussion of sutih above is the
problem of proving the very existence of the spiritual substance.
In order to accomplish this task al-Sijistani resorts to the concept
of dimensionality and its concomitant concept, volume, conducted in
iglid 38 (M:139-142).

The most fundamental feature of the rahani substance, which
distinguishes it from its jismdni counterpart, and which is the
ontological reason why the simit of each are not applicable to the

‘an)

other, is that this _Jjawhar rahani is devoid of (mu‘arrad
length, breadth and width. This is the single most important
determinant of the non-jismdni character of the spiritual substance.
The arguments which are put forward by al-Sijistani do not, however,
rely solely on an analysis of dimensionality: associated with the
ccacept of dimensionality is the concepi of density, represented by
the two terms thagil and khafif (heavy and light).

The argument begins by the observation, to which al-Sijistani
draws attention, that when one of two substances of equal dimensions
floats to the top (taf&), and the other sinks to the bottom
(rasaba), this shows that the first floats up because of its
lightness, and the second sinks down because of its heaviness:

matd ra’aynd jawharayn mutasdwiyayn fI al-tiil wa al-‘ard
wa al-‘amq wa rasaba ahaduhuma suflan wa taf@ al-akhar
‘ulwan ‘alimnd anna al-ra@sib innamd@ re&:aba li-thiqlihi
wa al-tafi innama tafa li-khiffatihi (M:139).
As a result, the destination (mak@n) of the one is opposite

(khi13f) to that of the other. Having shown that the rise and fall
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of substances is determined by their heaviness or lightness,
al-Sijist3ani now moves on to deal with the lightest (akhaff)
substance, which is the one that rises the highest over the rest of
the light substances. This substance is the farthest celestial body
(jirm mustadir), which is at once t&fI and rasib in one and the same
state (hZlah wahidah). It rises in the east and sets in the west;
yet, says al-Sijistdni, it does not have the three dimensions (fa-l&
huwa dhu tial wa ‘arq wa ‘amg) (M:140) since one would otherwise
find another body beyond (or outside, kharij) it.

A second 'proof' focuses on the concept of Idafah (relation),
which implies, according to him, that jawhar is being established
through something else:

wa law kdna thabat al-jawhar min al-til wa al-‘ard wa

al-‘amg hattd 14 yakhli ‘anhd jawhar wa 1@ yujad a‘ni

al-til wa al-‘ard wa al-‘amq ill3d mudadfah ild jawhar m3

aw mawjid fI jawhar bi-‘aynihi k&na idhan ithbat

al-jawhar min ajl ma8 udifa ilayhi aw wujida fIhi

(M:140).
These dimensions, he points out, are nothing but the limits of the
sides (tanahi al-jihat) which adhere (talhag) to the substance with
respect to space. The 'sides' of the spiritual substance, on the
other hand, consist not in the bodily dimensions but in the ifadak
(giving) and istifddah (receiving) which form the basis for the
ruhani substance's ability to receive (gabil) the divine emanation
(ifadah ilahiyyah). As for the question why gabi‘ah has to be in
need of the six sides and the three dimensions, al-SijistanI says
that this is something he promises to write about in greater detail
in another book. Thus this argument attempts to establish the
ruhdni substance by exposing the (mere) relational basis of the
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thabat (stability) of the _jawhar implied in the dimension-bound
conception.

Turning to the soul, he argues for its non-dimensional
character on the basis of an analysis of thought (fikrah). He finds
that thought is able to go beyond the limits implied by the concept
of aqdar (dimensions), and this establishes his main thesis.

Although the spiritual substance does not have volume (since it
is not delimited by bodily sides subject to tandhI in space)
al-SijistanT nevertheless retains the term jihah in formulating his
conception of spiritual substance. A jewhar rihani is said to have
two pairs of sides: one consisting of the pair 'giving/receiving'
(ifadah/istifadah), and the second consisting of the pair
'love/bounty’ (mahabbah /ghunyah) . Al-Sijistani is clearly
thinking particularly of the soul here, for it is basic tc his
conception of the soul that it is oriented simultaneously toward two
entities with opposing characteristics: 1) toward the ‘aql, and 2)
toward the tabi‘ah. The pair ifadah/istifddah is wused in many
instances tc represent the giving and receiving of assistance
(ta’yid) between the ‘aql and the nafs. The relation between nafs
and rabi‘ah is usually conceived in a 'leaning toward' and 'turning
away from' manner, so that al-Sijist@ni is probably applying the
second set of jihatayn to the nafs' relationship to tabi‘ah. This
interpretation of the text here is, however, a suggestion only,
since the pair mahabbah/ghunyah is not used elsewhere in his
works with a clear reference to the nafs/tabI‘ah orientation.

Al-Sijistani does not appeal solely to a psychological argument

in his endeavor to establish the existence of a non-bodily
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substance, consisting of an analysis of the soul and its properties.

He appeals particularly to bodily things themselves, and to the
definition of jawhar based on these bodily things. He is also aware

that the conception of jawhar rihani cannot be a persuasive concept

if it cannot be sustained in the face of objections which are
premissed exclusively on bodily substances. The formulation of the
arguments in support of his thesis in this igqlid indicates his
sensitivity to this basic problem of Neoplatonism, a problem which,

because it must involve 'proof' or 'demonstration' of some sort, is

ultimately a problem of method. Al-Sijistdni is aware that it is not
enough simply to lay forth a doctrinal system which has assertions

about things when these assertions are not susceptible of
demonstration on the basis of plain bodily things; it is necessary
also to show that the entities, which the doctrine speaks about as

being rithani, actually exist.

Al-Sijistani's attempt to sustain the very foundations of a
metaphysics of non-bodily substances need not be interpreted as a
defense of the Plotinian tradition as such, since riihdni substances
can be compatible @ith a non-Plotinian metaphysics of substances.
However, the conception of the two fundamental sorts of substances
which al-Sijistani  formulates is integral to Neoplatonic
emanationism, and it dis in the advocacy of this view also that
al-Sijistani finds himself having to defend Plotinus and his legacy
against an attack on a serious issue of emanationism. This is the
problem of explaining how, in principle, a bodily substance can
emerge from a non-bodily substance.

One of the consequences of the conception of non-bodily
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substance is that it is not subject to the characteristics of space
(high, 1low) which pertain to bodily substances. Al-Sijistani
criticizes those who conceive of rizzhaniI substance along these
lines. It is quite false to imagine (tawahhum) that the nafs is
higher than water (IN:157). To him, when the nafs is imagined to be
'above' the falak (the highest bodily location, that of the fixed
stars), it is being ascribed the limitations of bodily substances.
Thus, if it is thought to be 'beyond' the falak (which is
spherical) in an 'upward' (‘ulwiyyan) direction, omne is led tc
inquire into its jawhar for an explanation of why it is unable to
go 'beyond' the falak. Is it because its jawhar is more narrow
(adyag) than that of the more ‘spread-out’' (awsa‘) falak? It is
clear from his use of these terms that the aspect of jawhar which
is uppermost in his mind is its 'spread' or 'span', represented
particularly by the term awsa®. Al-8ijistdnI could have pointed out
that the spatial specification of nafs implies gre;tei thiql
(density) than that of the celestial bodies. But this would suggest
that the nafs could not be 'above' the falak in the first place,
since the lighter substance must rise higher than the heavier
substance. The nafs is, however, assumed to be higher and above the
falak. This consideration suggests that in using the term dig it is
not the density or coarseness of the substance which al-Sijistani is
using as his criterion for determining the untenability of the view
he is refuting; it is the idea of 'how far it extends' which the
term, as used here, shares with the comparative form awsa‘. While
the ralak extends all round, the nafs is being conceived (by

al-Sijisté@ni's opponents) to have a limited spatial scope: it does
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not extend beyond its 'above' location toward the 'below the earth'
location.

If, on the other hand, the nafs is imagined to be 'above' the
falak and also to extend all round, this conception is equally
false, for it implies that the nafs, too, is spherical.

Al-Sijistani's criticism of this physical conception of the
nafs touches several prominent Neoplatonic cosmologies in Islam.
The Ikhwan al-Safé’, for example, frequently depict the universal
soul as located at a spot above (fawg) the outermost celestial
body. Al-Farabi, in his Kitdb Ara’ Akl al-Madinah al-Fadilah,
describes the realm of the spiritual beings to be the region above
the sphere of the moon; here, too, a spiritual being (including the
intellects) is being conceived to be located within spatially

prescribed regions.
Epistemological Considerations

A problem related to spiritual substance is the epistemological
one: how is knowledge of it gained? The basic statement with
respect to this issue is the following, according to which God has
informed human beings that the only way to penetrate to a direct
perception of spiritual substances is through assistance (ta’yid):

wa akhbarahum anna 13 nufidh fi darak shay’ min

al-jawdhir al-rihdniyyah il13 bi-al-ta’yid® al-jarl
ilayhim min ‘3lam al-basit (M:6)

Al-Sijistani boints out that human beings are limited by being

? Reading bi-al-ta’yid for bi-ta’yid.
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subject to the senses (;Ebi‘ab ]i-al-basé’is), which prevents them
from grasping spiritual entities (al-ridhdniyyah wa al-mald’ikah),
let alone the mubdi‘. The jawdhir rihdniyyah, while not explicitly
defined as to what they are, are described in fhis statement as
unreachable (or inaccessible) through perception (darsk) except
through an assistance (ta&’yid) which flows toward men (a&l-jari
ilayhim) from the simple world. Here the term ta’yid is linked to
the term ‘Zlam al-basit by two other terms: directly, to the term
al-jari, and indirectly, to the term darak. 7Ta’yid is that which
flows toward something from something (in the Ismaili case 'from
something' is, ultimately, the ‘agl), thus the expression jiri ild to
convey this 'toward' notion. The context of this iglid restricts the
recipients of ta’yid, and therefore the semantic range of this term,
to the human sector of the cosmos. The text does not provide any
further terminological detail with which to form some idea of the
situation at the recipient's (that is, the mu’ayyad's) end: Does
the recipient receive or accept (yagbal would be the term to expect
here) this ta’yid? Does ta’yid produce some kind of effect (athar)
on the recipient? These implications cannot be drawn from the
passage cited above.

A term which occurs in the above passage but which is rarely
used by al-Sijistd@ni elsewhere in his works is the term nufiadh.
The context shows clearly that it has a Qur’anic reference: the next
few sentences are aimed at providing an amplification of, as well as
a scriptural corroboration for, the view denying Jnsan direct
perception (darak) of the jawahir rahaniyyah. The specific

Qur’dnic verse is:
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y3 ma‘shar al-jinn wa al-ins in istata‘tum an tanfudhd

min aqtdr al-samawat wa al-ard fa-infadhi 13 tanfudhuna

i113 bi-sultan (55:33).
Nufidh, in al-Sijista@ni, however, is associated with ta‘lim and
riyadah. The latter two, which represent knowledge acquired through
instruction and training, are incapable of leading to direct
knowledge (nufidh) of spiritual substances. The sense of nufiudh
here is clearly that of penetration into or breaking through teo
something.

Al-SijistdnI refers to the main modes by which knowledge is
acquired. In one mode knowledge is acquired through inference
(istid131); in the other it is acquired through the substance of the
knower, which is the 'substantial' mode (jawharI) of knowing. The
inferential mode (Zstidlal) is a consequence of the soul's
restriction (Znhisdr) in temporal time (&8l-zam3n). The condition
which is tantamount to Inhisdr is the condition of being subject to
the five senses (mash3@‘ir). Al-Sijistdni wants to convey the idea
that fstidl&l is an indirect approach to a knowledge of something.

When he says, therefore, that the second avenue is a jawhari
one, he has the jawhar of the subject in mind. It is as though he
were saving that knowing occurs more genuinely or more authentically
at the level of the soul's jawhar, and less validly, incompletely,
at the level of the senses.

There is a further statement which offers a clue to the
distinction between the two avenues of knowledge. Upon death, he
says, the soul's kno@ledge no longer deals with things which are

confined to time in the physical world (azminah); it knows



directly, that is, its own jawhar and that of the object known no

longer are separated by the a‘réd:

k@nat tilka al-ma‘drif jawhariyyatan mutab@d‘idatan ‘an

al-taghayyur® wa al-istihdlah (M:138).
The expression suggests that when the spiritual substance knows, it
knows through its own substance, and is not therefore subject to
change and transformation.

To al-Sijistdni, inferential knowledge covers any knowledge
which the soul acquires when it is subject to nature (tabi‘ah).
There are two fundamental aspects to this type of knowledge. One is
that the object which is known, is associated with accidents
(a‘rdd) and it is through knowing these accidents that the soul
comes to know the object. In the substantial (jawhari) mode the soul
does not have to know the accidents first before arriving at the
knowledge of the object, which consists in knowing its substance.
The second aspect concerns time (zamdn). Al-Sijist@ni points out
that inferential knowledge is subject to time, and through time, to
change and transformation. This is consistent with his conception of
the accidents as entities which come and go, constituting alteration
and change. In other words, inferential knowledge 1is unstable
knowledge, for the object of knowledge is susceptible to change.
None of these limitations apply to the knowledge acquired through

the very substance of the knowing subject (jawhariyyatan).

“ Reading al-taghayyur for al-ghayr.
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The Unbounded Character of the Spiritual Substance

In order to clarify how spiritual substance differs from bodily
substance, al-Sijist&ni goes to the heart of what being a corporeal
substance entails: the idea of limit (hadd). He endeavors to
demonstrate that the spiritual substance is not subject to limit:

al-jawdhir al-ruhaniyyah tashma’izz ‘an al-hadd fadlan

‘an al-mubdi¢ (M:173).
The task of showing the inadequacy of applying the idea of limit to
spiritual things consists of an examination of certain things that
form part of the corporeal world and analyzing them from the
standpoint of their being bound entities (mahdidd). The aim of
this examination is to show that there is, within the physical world
itself, a specific thing which is not bound (mahdid) at all. The
next step consists in following the tramsition into the spiritual
domain, all the while demonstrating the non-mahdid character of
the next thing in the sequence. This specific thing in the physical
world is (human) language.

Al-Sijistdni begins his argument by drawing attention to the
letters of the alphabet (hurdf al-tahajji) (iglid 47, M:174). These
letters, out of which speech is composed through the spoken sounds
(ta’13if al-kalam bi-al-aswdt al-mantiqiyyah), are without any bound
(ghayr mahdidah). As to what al-Sijistani means by this term, the
next statement offers a clear answer: the letters are ghayr
mandidah, he says,

bi-ma‘nd ih&tat al-bashar bi-nihdydt m@ yumkin an
yatawallad minh@ al-kalimdt wa al-as@mi wa al-gadaya wa
al-aqawil (M:173).
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It is not possible to envisage a limit to what can be generated from
these letters. This is the case even for one single letter of the
alphabet, not just the entire group of letters.

Having begun his account with the letters, he now proceeds to
kalam, the sentences which are spoken by the human being. Xalam is
built out of speech elements (huriZf), and exceeds the latter as far
as amount (kathrah) is concerned. Precisely because of this greater
quantity, al-Sijistani considers kglam to be farther removed from
limit than even the speech elements. The kalam is the last item of
the physical world which al-SijistanI considers.

From kalam he proceeds to nafs. If the former 'shrinks away in
horror' (ishma’azzat) from hadd, so do the khawdtir, the thoughts
within the soul which are the very source of speech (yanbi®
al-kalam). These thoughts themselves occur within the individual
soul, so that the soul too must be such that it is not subject to
hadd. Finally, the universal soul, which has all the spiritual
substances within itself, is also ghayr mahdudah. This completes
al-Sijistani's explanation.

The central principle in the formulation of this argument is
the term tawallada (to be generated). One could argue zgainst him
and point out to him that the hadd, as a concept, can be validly
applied to the hurif only if their physical characteristics, such
as shape, total number, etc., were the things the hadd refers to;
for when bodily things are examined, their mahdud character is
found to lie not in how many things are generated from them, but in

their kayfiyyat, such as their length, breadth, width, etc. What
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al-Sijistani has done is to recast the very conditions under which
the term hadd is applied: he wants to look at the products which
are generated out of the thing to see if they are finite. The term
nihdyah clearly is used as a limit when he is considering the hurif
and the products generated from them. This notion of limit stays
with the term hadd throughout his analysis.

While generation (tawallud) is crucial to the above analysis of
hadd, the second explanation presented by him uses the term in
association with the term iInfasala (to be set apart from another
entity). If the ruhdnI substances were defined by boundaries, then
the emanation which proceeds to them (gl-mufdd ‘alayhd) would not
be extending beyond their boundaries, which immediately limits the
perfection and completeness of the ‘agl. In this argument
al-Sijistani considers spiritual substances to be without bounds but
set apart from each other by an identity reflecting their
individuality.

He goes on to state further that a bounded object of knowledge
(mahddd ma‘lum) is named (mawsiim) by an attribute (sifah). A
thing that is named by a sifah falls within the confines of
qualities (mahsir fI al-kayfiyyat). The mahsir, on the other hand,
depends on (marhiin) the senses. Whatever is outside this confining
domain of qualities (hisd8r al-kayfiyyat) is outside the scope of the
attributes, i.e., is not characterized by attributes (simar
al-sifat). This last phrase is interesting, for it is an unambiguous
statement indicating that for al-Sijistani the single most
fundamental term representing the idea of 'characteristic' of any

created entity is the term simah. The sifah is a certain type of
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simah, and belongs to jismani substances. When al-Sijistani uses the
expression simat al-sifat, he is referring to the 'characteristic of
having attributes' in the first place.

In the sequence presented by him, language is the 'interface'
between the two worlds. Hurif make up the building blocks of
kalam, which is still outside the human person, and can be
considered a part of the jismani world. The crucial transition must
no doubt be placed between the kalam phase and the khawd@tir phase.
This latter phase is the nafsani phase, eventually coming out from
the human being into the external world as speech (kalam). The
intg;facing of the different worlds is embodied in the sequencing
given by al-Sijistani. Kalam and the human being are both part of
‘glam al-tabi‘ah, but kaldm is without nafs, though it is of
considerable interest whether in al-Sijista@ani human speech is
considered rahdni in any sense at all; for if not then the only
alternative is that it must be jismani.

These considerations suggest that language must in some way
have been conceived by the Ismailis to be spiritual. Its jismani or
ruhani classification remains, however, a problem. One immediate
point, however, can be made. It appears to upset the traditional
schema among the Ismailis depicting the vegetable (namiyah), animal
(hayawaniyysh), and rational (matigiyyah) souls within the

biological domain (al-mawalid).

Shay’

One term that al-SijistanI links only with the term shay’, to
the exclusion of any other, is the term zawj (and its derivative,
zawjiyyah) (Y:73ff). Every thing (shay’), be it rizhdnI or jismani,
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has zawjiyyah in it (al-Sijistani uses here mawjudah to express
the idea of 'being present' or 'being found' rather than the more
technical ‘'existent'). Zawjiyyah might mean 'dualism', but this
rendering threatens to carry into the translation controversial
connotations of present-day discussions of this concept.
'Paired-ness' is an alternative, as is 'being & couple'. The
essential idea here is that every thing (shay’) is two-sided,
consisting of two parts or components. Zaw jiyyah is a
'constitutive' term, expressing the notion that one single thing is
composed ‘of two constituents. Zawj is the term he uses to
represent this notion. A zawj may be either Iatif (fine) or it may be
kathif (coarse).

Al-Sijistani states that each of the two basic types of
things, rdhdni and jismani, hes zawjiyyah in it. While shay® is
characterized as having zawjiyyah in it, al-Sijista@ni does not have
a similar characterization for jawhar and ays. In the case of the
latter term this may well reinforce the initial suggestion that ays
is a term referring to things in their non-rabi‘7i aspect, which
would further corroborate the suggestion that ays expresses the
non-zamani side of a thing (shay’). If this reading of the term is
correct, then ays stands for a thing considered without its latif or
kathif aspect. This would allow al-Sijistani to continue to use this
term for things in the tgbi‘i world, as may well be the case in his
formulation aysiyyat al-insan.

The term zawjiyyah also occurs in the Magdlid (dglid 7,
M:28-31) dealing with the topic of al-fardadnivyah. The first

instance of this term occurs within the context of an analogy which
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al-Sijistdani draws between the cosmic hypostases (suwch as ¢

agl,
nafs) and the counting system. The number 'one' of the counting
system (w3hid al-a‘ddd) is termed the 'pure odd' (al-fard al-mahd),
while the number 'two' (ithn@n) is termed the 'pure even' (&l-zawj
al-mahd) (M:29). Everything else which is subsequent to these two
is one of the tarakib, i.e., it has been generated by a combination
of these two numbers. Al-SijistanI now goes on to introduce the
term zawjiyyah, which must presuppose two things that are linked
together. Pure zawjiyyah is the coupling (muzawajah) which occurs
between the sabig and the t&l7 from the standpoint of ifadah and
istifadah. Al-SijistanI refers to the Qur’@nic verse which uses the
term azwaj: (subhan alladhi khalaqa al-azwdj kullah&).

The text in the Yandbi‘¢ (p. 73), together with the text in the
Magalid, suggests that the primary meaning of the term zawjiyyah is
that it refers to the ultimate origin of the thing, in so far as it
is a thing, in the two Plotinian primaries, ‘agl and nafs. Although
al-SijistanI turns to the counting system to formulate the
cosmological meaning for the term, the use of the terms sabiq and
tdali, which are invariably employved in an ifadah/istifddah context,
casts the sense of the term in the overall framework of guidance and
divine assistance. To speak of a shay' is thus not only to
recognize that there is zawjiyyah in it, but to recognize that the
thing is constantly receiving assistance from the sabig.
| The equivalent of the term shay’ preserved in Persian
translation, Kashf al-Mahjib, is the term «chiz. A typical
statement, encountered also in an Arabic form, is the following

classification of things:
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chizhd ya@ jawhar bovadh y3a ‘arad va jawhar ya jism

bovadh ya rth va jism ya namiI bovadh ya mavat va nami ya

nabat bovadh ya hayvan (KM:5),
a formulation found alsc, for example, in the Ithbat. The statement
forms part of an argument against using this term for God, since to
do so entails the notion of division (gismat) in God. This objection
has already been encountered before, in iglid 11 of the Magdlid.
Here the argument goes further, drawing out other consequences which
are also unacceptable when the term is applied to God. Every
magsum is mahdud; every mahdid is mutan3hi; and finally, every
mutan3dhi is created (afaridah).

In another place al-Sijistani uses the term md’iyyah for
chizi-ye chizh&, which in the Arabic would correspond to shay’iyyat
al-ashya’ (KM:17). The term m&’iyyah is distinguished from the.
term ma&hiyyak, which represents the hastI of things (hasti-ye
chizhd@), and which perhaps would correspond to the expression
aysiyyat al-ashya’ .

Another term that is used in relation to shay’ is the term
dhat.. In the Nusrah (excerpts available in al-Kirmani's al-Riyad)
the term is linked to the concepts of tamdm and nugs&n, which in
turn are associated with the concept of action, f7°‘I. If a thing gan
perform acts, then al-Sijistani analvzes this thing for the purpgses
of determining whether it is perfect or imperfect. The analysis
breaks it into its dh3t and its f7‘l. Now this type of analysis is
what the mutakallimin conduct in their discussions over God and His
sifat. However, in the case of al-Sijista@nI (as well as in the case

of Abll Hatim al-R&zi), the subject of disputation is not God's sifat
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but the perfection or imperfection of al-nafs al-kulliyyah.

Ancther meaning of shay’iyyah is: huwa Ithbdt 1i-dhdtin ma,
setting up or establishing some ‘'entity' (dh3t) (Y:83). The
entities (dhawdt) are either sensible (mahsisah) or intelligible
(ma‘qiilah). Al-Sijist@ni, however, links dhat with shay’ iyyah by
way of the knowing process. The shay’iyyah of sensible entities, he
says, is established through the senses (thabdtuha@ bi-al-hiss), and
that of intelligible entities is established through the intellect
(‘aql) (thabatuhd bi-al-‘aql).® He says, finally, that anything that
has no thabat, whether it is mahsis or mawhim (the term mawhim,
'imagined', indicates that al-SijistanTI is referring to human
intellect here) has no shay’iyyah (m&8 13 thabdt lahu shay’®iyyatuhu
ghayr mawjudah).

Al-SijistanT thus seems to be using dh3t and shay’iyyah as
synonyms. He is not equating dh&t with shay’, but with shay’iyyah,
which is what ome would expect. In one of his most 'pantheistic'
statements, he says that the First Intellect is the totality of
things:

al-‘agl huwa al-ashya’ kulluhd wa al-ashyd’ kulluhd
al-‘aql,
found in several places. In the YandbI¢, the first statement of the

fourth Yanbi¢ begins with the assertion:

al-‘aql huwa shay’iyyat al-ashya’ kullihd (Y:82).

Al-SijistanT thus uses the term shay’iyyah in two different senses:

® The published text of Ghalib has bi-al-fi‘l.
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one, as that which is identical to the First Intellect, and two, as
that which is established by the human being's knowing efforts. One
consequence of the latter case, it would seem, is that if an entity
remains unknown either by the senses or by the human intellect, then
it cannot be said to exist. This is so because if an entity is not
known either by the senses or by the intellect, it has no
"thingness' (skay’iyyah), which means it does not exist.
Al1-SijistanI seems to be making the shay’iyyah dependent on human
knowledge. On the other hand, when he describes this shay’iyyah as
being the First Intellect itself, he is making it independent of
human knowledge.

His most consistent term for the idea of creation ex nikilo is
the well-known formula l& min shay’. There are, however, a few
cases where the alternative formulation, min 1& shay’, is found.
For example, when distinguishing between ibdg¢ and inbi‘dth, he
says:

bal al-inbi‘3th min shay’ wa al-ibd3‘ min 13 shay’
(IN:46),

and then, one page further, he has the other formulation:

li-anna khalq al-mubdi‘ bi-al-hagigah huwa al-‘aql
al-awwal al-mubda‘ 13 min shay’ (IN:47).
These expressions corroborate the earlier suspicion that shay’ is
al-Sijistani's term to represent 'something’, whatever its
character. This would be its general use, where it is most universal
in scope. In a blanket statement al-Sijistani speaks of things

(ashya’) as falling into two classes (nmaw!), those which are made
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by human craftsmanship (sind‘i) and those that are produced by
nature (;abi‘f). The criterion which determines which class a thing
falls into is the process through which it is produced. The two
fundamental processes which together account for the appearance of
things are mihnah (effort, endeavor) and iIstihdlah (transformation).
Mihnah is the process by which §in§‘f things appear, and Istihadlah is
the process by which ;abI‘I things appear. The former class is
clearly the domain of human activities and their output. MNihnah
excludes istih&lah, which therefore acquires the meaning of change
not involving human intervention or interference. Thus mihnah is
the human counterpart of istihdlah. Both are the agent causes of the
'coming-into-being' (kawn, generation) of things. The use of kawn
further strengthens the conclusion that here, in this specific
context, al-Sijistdni has confined the scope of the term shay’ to
the natural realm (‘Zlam al-tabi‘ah) only.

In what may be a reference to the Maturidiyyah al-Sijistani
attempts to refute the view held by al-Maturidi and his disciples
that God is a skay’, yet quite unlike any other shay’. This is a
view expressed in Qur’anic statements using the term shay’. In the
context al-Sijistani uses thabata (of dhat), which is connected to
huwiyyah (M:47).

Al-SijistanI devotes a separate section (Jdglid 11, M:46-49) to
this controversy. He deals first with the view that God is like
other things, from the standpoint of shay’iyyah. The advocates of
this view felt compelled to formulate their conception in this
manner because it is through shay’'iyyah that God's dhat is

established (Ji-tathbut dhatuhu), and his huwiyyah is able to
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an—

‘stand' (yaqum huwiyyatuhu) (M:47). Al-Sijista@ni finds the
implication of this view objectionable, for it suggests to him that
there is no distinction left between creator and created (fa-ayy
al-fadl yaga® bayn al-khaliq we bayn al-makhlig). The created
dhat also, he argues, is established through shay’ iyyah.

Further, the expression shay’ 1& ka-al-ashyd’ is applicable
not just to God but to every other thing. For each thing is a thing
(shay’) not like other things. The sun is a shay’ 13 ka-al-ashya’,
as is the ‘agl, and so on for every thing that is created (wa ild
s&8'ir m3 yijad fi al-makhliqin).

The only true shay’, according to him, is al-‘aql (al-shay’
‘ald al-hagigah); for this ‘agl is such that all the spiritual and
bodily things are manifest (mabriizah) in it, and it is the cause
(‘il11ah) of every thing that has appeared under it (zghara tahtahu)
(M:48). No other thing deserves to have the expression shay’ 1la
ka-al-ashy3d’ applied to it more than the ‘aql.

While the above view of shay’, involving the term shay’iyyah,
focuses primarily on the aspect of dhdt and huwiyyah of a thing,
involving assertion (Zthbdt), the second view of shay’ which
al-SijistanI confronts is analyzed by him from the standpoint of
divisibility and its impact on the view of God. Describing shay?,
he says:

wa al-shay’ 13 yakhld min an yakiin jawharan aw ‘aradan
wa al-jawhar huwa al-mungasim ila al-ithnayn min al-jism
wa al-rGh wa al-‘arad huwa al-mungasim ild al-maquldt
al-tis®.
This is the first instance in the Magdlid where al-Sijistani comes
close to defining shay’. He does so in terms of jawhar and ‘araq
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(the latter term covers the nine other categories of accident).®

This analysis of the term shay’ suggests that al-Sijist@ni is
addressing the theological circles of the Maturidiyyah and the
Mu‘tazilah who follow Abl al-Qisim al-BalkhiI al-Ka‘bI. The latter's
views on this topic are presented by al-Maturidi, who then proceeds
to criticize them. While the term shay’iyyah is common to both
these two, the formulations of al-Balkhi do not contain the terms
dhat, Jithbat and huwiyyah. These terms are, however, found in
al-Maturidi. When, therefore, al-Sijista@ni attacks those who use
the term shay’ for God because they want to establish his dh3t, he
seems to have in mind the schools connected with al-Maturidi.

Al-MaturIdi himself shows familiarity with Ismaili views, which
he ascribes to the Qarmatians.’ The few statements which he cites as
being Ismaili formulations are very similar to those of
al-8ijistani and other Ismaili writers using the same terminology
and formulations. The 1Ismaili statements are presented in the
chapter refuting al-Balkhi (MT:60ff), and in the section dealing
with wasf li-alldh (MT:93ff). The statement ascribed to the
Qarmatians, which contains the term mabriuz, runs as follows:

inna al-mubda® al-awwal fihi jami¢ al-‘dlam mabriizan

tastamidd minhu al-nafs al-kulliyyah wa vumidd al-hayiild
wa minhu tarkib al-‘dlam.

The statement ascribed to the Batiniyyah (MT:94) runs:

® Al-Sijistdni never uses the term magiilah to describe the

substance (jawhar).

? The appellation al-gardmitah occurs in Kitab al-Tawhid , p. 63,
while the appellation al-bdtiniyyah occurs on page 94.
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wa yaj‘alina kulla al-‘Glam mabrizan fi al-‘aql

tastamidd minhu al-nafs fa-yumidd al-hay@ild yaqilin kana

al-‘aql bi-al-ibda‘ wa al-ibda® ‘illatuhu mabriz fihi

kull shay’.
Two immediate differences between the two quotes above and the
formulations which al-SijistanY presents in his works are the terms
tastamidd (seek help) and yumidd (give help): he does not use them.
They may still be confirmed as his terms in those of his works which
have not yet been recovered, or they may originate in Ismaili
circles that included al-SijistaniI. The d&°‘7 al-NakhshabTI could
conceivably be one candidate, but in the excerpts which are
available in al-Kirmani's Riyad and Abl Firas' fcjélg there is no

evidence of the term mabriuzah.

Ays

The term ays is one of the key terms of al-SijistanI with
which he seeks to represent and describe the created entity. It
occurs in several forms throughout his works, as mu’ayyis, ta’yis,
ayyvasa and, in its plural form, as aysiyyat and mu’ayyasdt. For
the negation of the term ays, al-SijistanI uses the terms lays,
al-lays, and laysiyyah, the last term as the negation of aysiyyah
(IN:28, for example).

His conception of tawhid, expressed by his formulation of the
meaning of the term nafy when used alone to include both the
corporeal and the spiritual domains (jismdnI and rithdnI), is also
reflected in his language. The act of negation (nafy) requires
that I&@ ays be used to represent the nafy of the characteristics of

JjismanIi creation. However, al-SijistdnI resorts to I& I§ ays when
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the same negation (mafy) must represent simultaneuosly the
characteristics of spiritual (riZhdnI) creation also.
A formulation which comes close to that found in Sa‘adyd Gaon®
occurs in the Ithbat al-Nubi’at:
wa ghayr mumkin an yasir al-‘dlam laysan ba‘d an kéana
aysan bi-al-ibda¢ idh laysa ibda‘ akhar yaj‘al al-ays
laysan kam3 yaj‘al ibdd‘ al-mubdi‘ al-lays aysan
(IN:28).
In his commentary on Sefer YesIrah, Tafsir Kitab al-Mabadi’
(SKM:83-84), Sa‘adya Gaon (d. 942), a leading figure in the Jewish
Kalam of the period, has a statement in which he uses the term ays

within a creation ex nihilo context:

khalaga 12 min shay’ shay’an wa ja‘ala ma laysa aysan.

Further, Sa‘adyd uses the expression Jays in his formulation, i.e.,
without the definite article al-. Al-Sijistdni's most frequent
expression is 1& min ays when the term ays is used, but in the few
cases where Jays is used he has min al-lays.

With respect to the statement quoted above, two observations
are of relevance to the discussion. The first is that Sa‘ady3 uses
ja‘ala with the phrase md laysa, whereas al-Sijistani uses yaj‘al
with the term al-lays. The second is that al-lays is depicted here
as that which is made into an ays. Further, al-SijistanI says that
another 1bda‘ does not make the gys into a lays. Thus he is able to

state his major position on the eternity of the world, that it is

® Tafsir Kitdb al-Mabadi’ (SKM:83-84).
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ghayr mumkin an yasir al-‘@lam laysan.

In another interesting formulation, he says

anna khuriij al-‘dlam min lays ild ays li-ibda‘ al-mubdi‘

(IN:28).
The form of this statement is very similar to the form of statements
found in the Ka2l3m environment, with lays instead of ‘adam, and ays
instead of wujid (minus, of course, the expression Ji-ibdad‘
al-mubdi‘). Kalim formulations tend, on the whole, to use muhdath
or shay’® instead of a&l-‘Glam, but the latter term would not be
inconsistent were it to be made part of these Kalam formulations.

‘an)

The muhdath is often described as coming out of (khuruj
‘adam into wujod, which immediately prompts the question: is
al-Sijistani's formulation above made with an eye to this Kalam
formulation? The similarity in the structure of the two
formulations, suggested by the paradigm khurétj ... min ... il1d, does
not imply a similarity of the conception which each expresses. 4ys
and lays in al-SijistanT presuppose a Neoplatonic framework, which
is not what is presupposed by the Kalam formulations.

There is one more statement, in the YandbI¢, which reinforces
the suggestion of a £Kalam association in al-Sijistani's
formulations. This is the statement in which jawhar and ays are
used as synonyms:

..allah alladhi abda‘a bi-‘ilmihi wa irdadatihi al-jawhar

al-sd@biq al-tamm alladhi lam yasbughu ays gablahu wa 13
hadatha ba‘dahu ays mahd (Y:56).

The terms gabl and ba‘d, though non-zamdni when regarded from
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al-Sijistani's own view of creation, convey the idea of (temporal)
sequence, particularly when they are accompanied by the term
yasbughu. When to this term is coupled the term bhadatha, so
prominent in Kaldm circles, the &Xaldmist 'prompting' of the
formulation becomes much more difficult to ignore.

Al-Sijistdni's view concerning 'being' (ays) is developed in
some detail in the Yandbi‘. It is apparent, as soon as these
passages are examined, that one of the problems to be resolved with
respect to al-Sijistani's technical terminology is to determine the
difference between the term gysiyyakh and the term huwiyysh. In
al-Kindi, for example, the two terms are never used together, nor is
an expression such as Jl&@-huwiyyat al-aysiyyat (or even the
expression huwiyydt al-aysiyydt) to be found in his works. In
contrast, these two terms are employed together in the second
yanbi‘, entitled FI Huwiyyat al-Mubdi‘ al-Mahdah. Although the
term huwiyyah is used here for the mubdi‘, al-Sijistdni's
explanations are actually aimed at showing that this use must be
qualified. The mubdi‘ is above both huwa and I1&Z huwa. The
huwiyyah which 1is applied (tudaf) to it is really the Sabig's
aysiyyah, and the Sa@biq's aysiyyah comes from the aysiyyah of the
1bdat:

anna al-huwiyyah al-mahdah allati tuddf ild al-mubdi’

subhdnahu ‘an huwa wa 18 huwa innam@ hiya aysiyyat
al-s3abiq min aysiyyat® al-ibda‘ (Y:71).

To underline the point being made here, he adds:

® The text has the singular form (aysiyyah), which makes sense here
because the Sabiq's aysiyyah comes from that which originated it.
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ya‘ni anna al-mubdi® huwa alladhi ‘arafahu al-sdbiq
bi-aysiyyatihi.
Several other statements in the Yandbi‘ indicate clearly that it is
the mubdi¢, and not the first mubda‘, which is meant here. For
example, the term subhdnghu, which al-SijistanI uses here, is
reserved by him for the mubdi® only. Al-Sijistani also uses the
term al-hagg with the term mubdi® (Y:72). The first mubda‘, which

is the Intellect, clearly has huwiyyah:

wajadna ashraf dhawdt al-huwiyydt al-‘aql (Y:72).

A statement which links aysiyyah and huwiyyah is the following:

fa-sarat ma‘rifatuhu 1li-man abda‘ahu bi-aysiyyatihi
huwiyyata al-mubdi¢ (Y:71).

This statement is of some interest:

1. The sabig's ma‘rifah of the mubdi‘ becomes, for the mubdi®, its
(that is, mubdi‘'s) huwiyyah. Here 1i would mean 'of'.

2. Ma‘rifah 1i can be interpreted in the sense of 'acknowledging'
or, perhaps a better rendering, 'recognition': the sa3big
'recognizes' the mubdi‘® via its aysiyyah, and this
'recognition' constitutes, for the sabiq, the huwiyyah of the
mubdi‘. According to this interpretation, the mubdi¢ has
huwiyyah as seen from the standpoint of the Intellect; that is,
when the s3big knows and 'recognizes' the mubdi¢ through its
(s3biq's) aysiyyah, one speaks of the mubdi‘'s huwiyyah.

Al-SijistanI creates the impression here that the sabig knows the

mabdit. Yet it is his most central doctrine that this is



impossible. The term which is frequently used in that analysis is
the term ahkata bi. The two are not, however, synonyms, as the
analysis of the use of the term ma‘rifah indicates. Ih3tah bi is
used when al-Sijistani wants to deny any possibility of knowledge,
whereas ma‘rifah is used in the sense of recognition: that the
mubdi® is above huwa and 1& huwa. At the core of this recognition
is nafy, so that it becomes part of the very meaning of the term
aysiyyah when used for the ‘agl.

The question here is: why make aysiyyah part of the s3big's
efforts to 'recognize' (ma‘rifah) the mubdi‘? The sabig's ability
to know the mubdi® is derived from its own aysiyyah, which itself
is the same as the aysiyyah of al-ibda@‘. Al-Sijistani has assigned
aysiyyah to the 7bda‘, yet nowhere does he speak of ibdd‘ as an
ays. This is somewhat problematical, for only an ays has aysiyyah.
Huwiyyah, on the other hand, is clearly used as an epistemological
term: the s3biq's ma‘rifah is huwiyyah, indicating that its
knowledge of its own agysiyyah is the knowledge of its being an
originated thing (mubda‘) (that is, an ays), and this is what its
ma‘rifah amounts to: that it has an originator (mubdi‘) who is
beyond its grasp, no more than that. If this is the case, then the
strictly negative signification assigned to ihatah bi would convey a
limit intrinsic to the ‘agl's ability to know anything more about
its originator than what its own aysiyyah will allow (and its own
aysiyyah is itself given to it by ibdd‘).

One of the more important expressions is the expression
lahuwiyyat al-aysiyyat, to be compared with the expression huwiyyat

al-mubda‘at. Al-SijistanT also says, elaborating on the



applicability of the term huwiyyah to the mubdi‘, that it does not

mean that huwiyyah exists while lahuwiyyah does not exist:

12 anna hunak huwiyyah mawjiidah wa lahuwiyyah ma‘dumah,

but the mubdi‘'s huwiyyah is

izhar nafy al-huwiyyat wa al-lahuwiyyat.

In this statement al-Sijistani is probably saying that when the
mubdi‘ originates the world, this origination also negates the
huwiyyat and the I3huwiyyat from the mubdi‘. This interpretation
is, however, tentative, for the context does not provide enough
textual material with which to determine how one is to read the term
izhar here. This passage offers, however, one solution to the
problem of the distinction between the mubda‘3t and the aysiyyat:
the former have huwiyy3t, i.e., they have identity, so they can be
identified and recognized. Aysiyyat have no huwiyyah, which means
that although they have identity, they are, at bottom, the same.
Huwiyyah, moreover, entails (tagqtadi) an ‘illah (cause). The
concept of causality is thus pegged onto the kalimah, the first
cause (al-‘illah al-gld). What is interesting here is that aysiyyah
is not associated with either ma‘rifah or ¢illah. Al-Sijistdni's
formulations suggest that huwiyyah refers to the originated entity
when one is stressing 1) that it has been originated (it is a
mubda‘); 2) that it can be recognized as a unique entity which has
identity (it is a huwa); and 3) that it has an originator (its
cause). An originated entity thus has huwiyyah in this sense.

The term 4gysiyyah, on the other hand, has not been used in
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this sense at all. Rather, the text suggests that it is to be used
when one wishes to speak of an entity as an entity that just 'is',
i.e., that it is an existent, without considering whether it is
recognizable (i.e., it has an identity), or whether it is a ma‘lal.
The term aysiyyah would then represent the 'is-ness' of each
entity.

The 4ys never becomes lays after being created, which implies
that the ays, considered as an existent which 'is', must also be
considered as an existent without reference to time, which affects
existents subject to kawn and fasdd. The specific statement,

spelling out this conception, is as follows:

lamm3 kdnat al-aysiyy&t innam3 s3rat aysan min lays'® wa

kdna dh3lika min jid®? t@mm ja@da bihi al-mubdif
subhanahu ‘alad al-aysiyyat k&na tawahhumuhd@ laysan min
ba‘d al-aysiyyah mumtani‘an 1i-dukhil al-nags?? fI
jidihi!® alladhi jd@da bihi ... fa-laysa al-ays idhan
yasir laysan kamd sdra al-lays aysan (IN:99).

Another statement says:
kana fI ta’yis al-aysiyydt min lays zuhiir al-‘aql.

This is a very unequivocal statement on the appearance of ays from
lays. If al-Sijista@nI conceives of lays as Jl& ays then min lays

would be equivalent to min Ia ays, which would pose a problem: the

1° Reading Jays for lays m&, which conveys the idea of 'some'
(unspecified) Iays.

'1 Reading jiid for wujud.
'2 Reading nags for nafs.
13 Reading jiddihi for wujidihi.
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formula would equate I1& min ays with min lays.

In another passage, however, al-Sijistani says that
al-lays ... laysa bi-dhI ghayah qabl zuhiir al-aysiyyat.

So if it were possible for an ays to become lays this would imply
that gys is finite up to the moment when it becomes lays. This
passage suggests that al-lays and 14 4ys are not the same. The
former represents both I& ays and Ia@ 1a ays, for ays covers both
types of created entities. In another statement he says:

fa-ammd al-ibd3‘ nafsahu fa-huwa al-lays bi-ma‘nd nafy

al-aysiyyah wa al-laysiyyah (IN:101).
The transformation (or transition) from Jays to ays is described by
the terms sdra/yasiru. An gys is somehow distinct from another ays
(certainly so for the ‘aql, which is conscious of these aysiyyat as
distinct (mabruzah)). Each agays is an ays after al-lays becomes
(s@ra) ays. Is al-SijistanI of the view that a lays corresponds to
each ays? As suggested above, ays may simply imply 'is', and lays
may signify 'it was not', without saying anything more about it.

Once it 'is', it always 'is'

Sifah

One of the more notable features of the terminology of
al-Sijistdni is the term sifah, over which the mutakallimun spend
considerable effort. With al-Bagillani, the conceptual analysis
reached a level of considerable sophistication. Al-Sijist@ni's use
of this term is confined almost exclusively to those topics in the
Kalam controversies which centered on the doctrine of God, such as
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the problem of Jithbat and nafy, having ramifications for the issue
of tashbih (anthropomorphism). His arguments are formulated using
the terminology which is common to these Kalam discussions. They do
not, for example, use the set of technical terms employed in the
description and analysis of the Neoplatonic items in his system,
such as ‘agl and nafs, or terms such as huwiyyak, aysiyyah and
ghayriyysh. These terms no doubt constitute an alternative
formulation of the tawhid issue, which was a burning issue at the
time. But as soon as al-Sijistani steps into the Iithbat/mafy
controversy, and wants not only to formulate an alternative doctrine
based on a different (Neoplatonic) cosmology, but also to rebut a
mutakallim's .doctrine, he operates in the terminolgical milieu
already developed by them. The specific theory of salibatan (two
negations) is not only his resolution of the tawhid problem but it
is a development within the conceptual and terminological framework
of this area of the Kalam. His basic approach is to analyze the
implications of the term sifah.

The specific conception of God, formulated in terms of sifah
and mawsdf, and marking his point of entry into the Kalam's
universe of discourse, is the statement:

anna allah ghayr mawsif wa 13 mahdid wa 13 man‘Gt wa 13

mar’i wa 13 fi makan (M:41).
He is aware that this formulation is motivated by a desire to ensure
that there is no resemblance of any sort between God and his
creation:

li-annahum innamd nafaw al-sifat wa al-hudiid wa al-nu‘dt

‘an al-bari taqaddasat ‘azamatuhu li-an 1@ yakiin baynahu
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wa bayn khalqihi mushd@bahah wa 12 mumd@athalah (M:41).

To uncover the implications of the term sifah implied in their (the
mutakallimin) use of this term, al-Sijistani poses the question
whether a sifah is the same as the mawsuf. One answer is that it
is; that is, gl-sifeh hiya al-mawsuf. Al-Sijistani points out that
in that case

lazimahum an vyaqilu anna al-sawdad huwa al-aswad wa

al-bayad huwa al-abyad.
Now the abyad turns into aswad when bayad disappears (z&dlag), and
the aswad, for its part, turns into abyad when saw@d leaves the
entity which is aswad. Since abyad and aswad refer to the same
entity, and mawsdf has been asserted to be the same as sifah, it
follows that the two sifah (black and white) must then be the same,
which is clearly unacceptable. Basic to al-Sijist3ni's argument is
the assumption that the entity successively referred to as gswad
and abyad remains the same by the conversion of one sifah into
another.

The alternative answer, that the sifah is other than the
mawsif, is equally unacceptable; for in negating the sif&t from God
they have implicitly asserted the mawsif, which is a characteristic
properly belonging to the created entity (makhlig).

A much more grave problem is, however, faced by those who
negate the sifat from God but assert names (gs@mi) to him. These
names are not free from (1& tata‘arrd ‘an) the sifat, since it is due
to them that the names are utilized to start with. Al-SijistanI

represents this group as holding that, in lieu of the sifagt which
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they have negated from Him, God can still be said to be an ‘alim,
albeit ‘Glim bi-al-dh3t, as opposed to ‘&lim through the sifah of
‘jim. Al-Sijistani argues that if it is acceptable (law jdza) for
Him to be ‘@lim without having any ‘ilm, then it is possible for the
jahil to be an t3]1im also, since he has no ¢7lm either. Al-Sijistani
now presents his own position:

sahha anna al-‘Glim innamd sara ‘@liman li-wujid al-‘ilm

wa al-basir basiran li-wujid® al-basar wa al-sami’

sami‘an li-wujid al-sam® (M:42-43).
It is maintained, in response, that the name al-basir is oriented
toward the essence (kdna ism al-basir mutawajjihan 114 dhat

al-khaliq), whereas the term basar admits of blindness (‘amd), as

evidenced by observation (shahddah),

fa-nafayna? ‘anhu md@ yulzim bi-zawalihi diddahu.

They wish therefore to avoid the implications of the contraries of
the sifdat. To this al-Sijistani answers by pointing out what he
considers is the major flaw in the formulation. It is not ‘ilm which
is the cause necessitating jahl, for if such were the case jakl would
have to be present whenever ¢7lm is present. This is clearly not the
case. Rather, the cause of jahl is the possibilty of receiving &fah
(blight) (imkan qabil al-arfah) (M:43) which God is not subject to.
The argument now shifts to a problem of method: how to decide

between (tafsil bayn) two equally valid testimonies (istishhdd) which

! Reading Jli-wujid in place of bi-wujid in the text.
2 Reading fa-nafayn@ in place of fa-anfaynZ in the text.
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respectively support completely opposite conclusions. In one case,

that of the position al-SijistanT is criticizing, it is a wvalid

observation that he who is an ‘@lim on account of his ‘ilm is just
as likely to be subject to jahl. In the other case, that which
al-Sijistani holds, it is an equally valid observation that he who

is an ‘Zlim has ‘ilm which precedes him (hence ‘Zlim must presuppose
‘71m). The first observation is used to conclude that there is

therefore an ‘@Jim in the invisible world who knows but has no
knowledge, while the second observation is used to suppor: the

conclusion that the ‘&lim in the invisible realm must also behave
like his visible counterpart. The weakness of their position

consists in their inability to decide validly (fI b&b al-sihhah)

between these two observations.

It is at this point in his analysis that al-Sijistani resorts
to his Neoplatonic resources. The reason a mere negation of sifah is
not sufficient (for a correct tawhid conception) is that the
spiritual substances also fulfill this condition: they too have no
sifgt. It is therefore necessary to negate both sifah and 13 sifah
when clearing God of any association with the characteristics of
both domains.

It could be objected that the condition of contradiction
between two propositions (skaritat al-qaddyad al-mutandqidah)
requires one of them to be true (sadig) and the other to be false
(kddhib). But his two statements 1§ mawsif and 13 1& mawsuf are two
contradictory statements. Being contradictory, one has to be true
and the other false. So how can al-SijistanI maintain that they are

both true? In answer to this chjection al-SijistanI argues that the
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principle of contradiction is being misconstrued by his critics.
This principle involves two rules omitted in the objection, and
which account for the misunderstanding of this principle of logic.
One is the pair governing true/false values, Ijab and salb: the
other is the pair governing quantity: kull and juz’®. If, for
example, the proposition is universal assertion (kulliyyah
mijibah), its contradictory is particular negation (juz’ iyyah
sadlibah). Al-Sijistani gives an illustration (ka-gawlina):

kull insan hayy wa hiya gadiyah kulliyyah mijibah

naqidatuh@ laysa ba‘q insan bi-hayy wa hiya juz’iyyah

sdalibah (M:45).

What al-Sijistani has done in this analysis is to replace the
principle of true/false with two other pairs: Ijab/salb and
kull/juz’®, which together determine the truth value of the
propositions. The statements l& mawsif and 13 14 mawsuf are both
negations: the first is the negation of sifah lahu, and the second
is the negation of 1& sifah lahu. They are therefore two negations,
salibatan.

In this explanation of his own application of the rules of
logic the term salibatan is properly rendered as "two negations'
instead of 'double negation'. The latter is likely to suggest
'negation of the (first) negation', which is not what al-Sijistani
is arguing for. 'Two negations' also has the advantage of referring
to two negations of different domains (jIsmdnI and rahani).

The term sifah is used in the Kashf al-Mahjab in a slightly
different way. It is applied to both sorts of jawhar, bodily and

psychic (sifat-i jism and sifdt-i nafs) (for example, KM:5). In an
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explicit statement he says

sifat ki dar yaband ya dar jawhar yaband ya dar ajsam-i

payvastah ya dar nafs (KM:6-7).
The sifah is thus found in each of these three types of entities.
That which is in jawhar-i mutlaq consists in its being a mubda‘ and
in its being a ma‘ldl, both of which are sifah of ‘agl-i avval. The
sifat which are in bodies (ajsa@m) are such things as color, taste,
etc., consisting of external qualities (az chigiinagih&-i biriinist).
As for the nafs, its sifat consist of internal qualities (az
chiginagih@-i andarunist), such as ‘ilm, jahl, diliri (bravery),
buzdili (cowardice), etc.

Further, each thing gets dits sifgh from its immediate

constituent. The mawalid receive their sifat from the ummahat,
which in turn get their sifdt from tabi‘at. Tabi‘at gets them from

nafs, which gets them from °

aql. Thus here mnot only is the
application of the term to the nafsZni domain repeated, but a
causality is ascribed to it as well. Once he extends the
application of this term to non-jismadnI things, al-5ijistani can
then use such expressions as sifat-i ‘aglani and sifdt-i nafsani
(KM:8).

The Kashf is not the only work in which al-Sijista@nI extends
the term sifgh to riuhdnI substances, even though he argues
frequently that the term should not be applied to these substances.
One context in which it occurs in relation to rZh&ni substances is
the exprecsion sifat wa idarat, which is encountered invariably in
Iithbat/nafy contexts. These uses pose a problem, for in his

analysis of the term hadd al-SijistanY is at pains to show that the
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rghdni substances, in contradistinction to the jismdni substances,
do not have sifdt at all. They have no sifdt because they have no
hadd at all. One resolution of this apparent inconsistency may lie
in the different senses in which al-SijistaniI uses this term. Two
main senses can be seen in his formulations: one, when it is
strictly a jismanI-related term, connoting characteristics of bodily
substances; and two, when it covers both spiritual and bodily
substances; in the latter case the semantic field of the term would
bifurcate into mutually exclusive areas.

The term sifah does not figure prominently in Kit@b Ithbat
al-Nubi’dt. This is to be expected, for the term is used almost
exclusively in the context of tawhid.

Instead, the Ithbdt, in which al-Sijistani makes considerabie
use of the physical properties of the world to prove the existence
and necessity of prophecy, has more about the theory of genera
(ajnds) compared to his other works. This is of some interest since
the Ikhwdn have also described the genera in their Rasd’il. They,
however, integrate the term sifah into the gjnds doctrine, which
al-Sijistani does not do.

The genera group many things that differ in their fusil,
khawass and a‘rdd. Al-Sijistani describes the genera as
intellectual forms (suwar ‘aqliyyah) (IN:86). The genera of the
natural world are such that there are no

tandqud fihd wa 13 fasad bal hiya ashyd’ haqIqiyyah

thabitah ‘ald h#@latihd 13 taghayyur li-shay’ minhd wa 13
zawal.

The logicians (hukamd’ mantiqiyyin), he says, describe four types
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of genmera: 1) qabili, 2) makinI, 3) sind‘iI, and 4) mantigi. The
first type refers to human kin groups, such as the Quraysh, which is
a genus for its members (awlddihi). An example of the second type of
genus is Nishablr (ka-nisabir 1i-sukkanihd), a genus for those who
live in this city. An example of the third type is trade (tijarah),
which is a genus for those who practise it (li-gl-mubtarif biha).

The fourth type of genus, the logical (mantiqI) type, is the
one treated by al-Sijistd@nI in detail. Genus in this sense is that
which is predicated! of many things belonging to different species
(anwa‘), in answer to the question md huwa? It can be such that
it has no genus higher than it; or no genus below it; or a genus
above it as well as below it. The only example of the first is
al-jawhar al-mutlaq (the Intellect), which is higher than any other
genus. Hayy is an example of genus below which there is no other
genus. It groups together many anw3‘, such as ins&n, himdr, etc.
An example of the third type of genus is represented, for example,
by jism. It has jawhar above it and nami below it. Citing these
logicians further, he represents them as saying that tht jins gives
its name to the amwd® which are below it. Jawhar, for example,
gives its name to jism, which is a jawhar q&d’im bi-dhatihi (IN:87).
He adds a comment of his own, saying

law lam tahduth al-jawdhir al-mutlagah ‘an al-‘illah
al-iild lam yazhar jism wa 13 ghayr jism (IN:88).

! The text (IN:86) reads huwa al-gawl ‘ald kathir. The example given

is al-hayy al-maqiil ‘ald al-insdn wa al-faras wa al-fil wa al-ba‘idd.
This suggests that instead of the term gawl, the term al-maqul

should perhaps be read in the statement huwa al-gawl ‘ala kathir.

55



Although al-SijistanI cites the logicians here, and seems to accept
their jins theory in his own description of the jawhar as a jins for
both jism and rih, his subsequent account continues 'downward'
(i.e., all the way 'down' to the shakhs and juz’ al-shakhs) only on
the jismani side, leaving ruh alone. This raises an interesting
question about the status of the categories in al-Sijistani's
thought, considered as a development of Neoplatonism within Islam.
The applicability or non-applicability of the theory of genera, and
of the categories in general, to the intelligible world is an issue
to which Plotinus devotes considerable effort, although researchers
tend to find his discussion extremely difficult to follow. The
problem remains, however, a major problem for Necplatonic studies.

Al-Sijistany has, by use of the term jins for jawhar, implied
that the term naw® can be associated to the roh: if jawhar is
predicated of jism and rizk, each must be a naw' of jawhar. But it
is not possible to determine whether ruh itself has anwa@', since he
does not carry his application of the mantigi genus over to the
ruh.

The fusidl are three: ‘mm, khass and khass al-khawé?;
(IN:92-93). The ‘@mm distinguishes between two states, such as
qiyam and qu‘iid (standing and sitting). It is of a short duration
(sari‘ al-zawdl). The khdss distinguishes between two states
(hay’atayn), such as zurgah (blue) and ‘atash’’ (thirst). It

disappears gradually (bapi’ al-zawdl). The khE;s al-khawass

17 Reading ‘atash for ‘ats in the text, which makes more sense,

since sneezing (‘ats) is short-lived.
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distinguishes between two species (naw‘ayn).
There are four kh&ssiyyahs:

1) that which belongs to one naw‘, but does not apply to it
universally: writing (kitdbah)}, for example, does not apply to
every human being;

2) that which belongs to a maw‘ but is also shared by another

naw'

: giyam (standing) can be observed in other species too;

3) that which is unique to a naw‘ yet does not appear at all times
but only at certain times, such as the greying of hair in old
age; and

4) that which is unique to the naw‘ and can appear at any time:
laughter (dahik) is unique to Insdn, and can occur at any time
during his lifetime.

The a‘rag*® are of two main sorts: muzdyil and ghayr muzayil.
Examples of the former sort are 'sitting' and 'standing', of the
latter sort, the color blue. According to al-Sijistani,

al-‘arad huwa alladhi yutawahham raf‘uhu min ghayr fasad
h@milihi (IN:97).

I could not find this statement in any of the works I surveyed in

preparation for this study. The view of ‘arad favored by the other

Neoplatonic schools, such as the Ikhwan, is that it does not exist

except through a hamil, whose existence is thus a precondition for

% This section in the Ithb3t has numerous errors arising, nc doubt,
from the editor's misconstruance of the term a&a‘rad as aghrad.
Conceivably the manuscript he has relied upon contains the latter
term, which refers to 'objects'. The section, however, is
unambiguously concerned with the 4‘rdd, being a continuation of the
previous section's discussion of jins theory.
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the " existence of the ‘arad. The zawdl of one ‘arad ushers in
another in its place (badal). The &‘rdd are subject to zawdl and
tabdil because it is through this process that things are renewed in
time (zaman).

Thus here the close link that al-SijistanI is making between
time and ‘arad paves the way for al-Sijistani's concept of
alteration (tabdil). He states further:

wa innamd qaddara allah ta‘dld li-al-a‘rad zawdlan wa

tabdilan li-takiin al-ashya’ al-tabi‘iyyah abadan jadidah

‘ald hasab al-zamadn al-jadid (IN:98).
The semantics of ‘arad involves two sources of creation: God and
time. Time cannot create (yakhlugq) itself, but it can create
things. God, however, nullifies what time creates in order that they
may become complete (tamam): thus God causes the a‘ré@ of the
bodies, which carry them (al-ajsdd al-hamilah lahd@), to cease being
a‘rad of these bodies.

This ‘arad conception is formulated here in the limited
context of the physical world, but it gives rise to potential
problems for al-SijistanT in depicting zamdn as a creator of
things. In general, his cosmology assigns to the pabf‘ah, which is
an aspect of the universal soul, the task of producing the things in
the natural world. By portraying zamdn as the more active agent of
change, and by formulating a conception of ‘arad which is integral
to the process of change (tabdil), al-Sijist@nI has prepared himself
with the 'cosmological basis of the 'coming-and-going' process to
which the Law (shari‘ak), too, is subject. In his analysis of the

renewal and 'lifting' of the Law, al-Sijistani employs the same
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terms tabdil, jadid (and its derivative tajdid). But this question of
the lifting (raf‘) of the Law is a separate question which it is
outside the scope of this study to pursue here.

One of the most interesting observations to be made about
al-Sijistani's use of the term ‘arad is his list of the ten
categories. In the Magdlid, for example, he describes the categories
as consisting of jawhar and the nine a‘rad.

‘alam al-tabi‘ah alladhi istaqgarra amruhu ‘ald al-jawhar

wa al-a‘rad al-tis‘ah (M:107).
In this passage ‘3lam al-tabI‘sh is opposed to ‘Zlam anfus al-nafs.
The former is based on jawhar and the nine a‘rdd. Here the a‘rad
definitely form the nine categories, and are confined to the
physical domain. Al-Sijist@ni uses the word maqulah in describing
the ‘araq, never in describing jawhar:

wa al-shay’ 13 yakhli min an yakiin jawharan aw ‘aradan

wa al-jawhar huwa yangasim ila al-ithnayn min al-jism wa

al-rth wa al-‘arad huwa al-mungasim ild al-maqulat

al-tis® (M:48).
Two observations may be made here with respect to this conception.
The first refers to the categories as substance and accidents.
Al-SijistdnI restricts the nine a‘réq to the sensible world.
Jawhar, however, covers both domains, spiritual and bodily. The
genera receive a different treatment from al-Sijistani than the
categories conceived as jawhar and a‘rdd. The anwd‘ are extended to
cover spiritual entities such as the virtues and vices (fanJab and
radhilah). But we have no textual evidence to show that al-Sijistani

extended the lower levels of the genera (such as the fusil and
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ashkhas) to the spiritual domain.

Common to both these schemas for classifying things is the
unequivocal and very frequent use of the term jawhar for the
spiritual world. The first intellect itself (al-‘aql al-awwal) is
described not only as a jawhar, but as the jins which subsumes under
itself both the spiritual and the bodily types (naw‘) of substance.
The difference with Plotinus is therefore quite marked, for the
latter labored strenuously to avoid positing a genus which would
gather within itself the entities of the intelligible and the
sensible domain, which to him were so incompatible as to almost
require that they have no common 'meeting ground'.

The role of the terms kayfiyyah and its Persian translation
chigiinagi may be of some relevance here. In the Kashf the sifat are
described as chiginagihd, external when applied to the bodies, and
internal when applied to the spiritual substances. 1In the Ithbat
the term kayfiyyah stands for the modes of tafawut (differences)
which characterize the body and the soul (IN:17-18). Such things as
color, taste, smell, place, quantity, characterize the different
ways in which bodily substances exhibit differences among
themselves. These things are, however, just the things which the
term sifah would cover when applied to a jismanI substance. The term
kayfiyyah, then, although it is used strictly in association with
the term tafawut (kayfiyyat al-tafawut), actually covers most of the
categories, though interestingly one of the categories (quality,
kayfiyyah), is not included in the ten ways in which rarfawut
expresses itself in the cosmos.

The tafawut which is to be found in the spiritual domain has to
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do with the tafawut of anwd‘ al-fadilah from the anwd‘ al-radhilah.
For example, sidq from kadhib; ‘ilm from jahl; shaja‘ah from jubn;
and hilm from ghadab (IN:18). When this list is compared with the
list of chiginagih&-i andartini in the Kashf, the tafawut of the
soul is seen to consist in these sifat considered from the
standpoint of their being different from each other. Jghl differs
from ‘ilm, as does hilm from ghadab. It is through these sifat that
the nafs comes to differ from another nafs. The kayfiyyah of the
tafdwut lies in the sifat. Instead of using the term sifah here,
al-SijistdanT has used the terms .faqiiah and radhilah (virtue and
vice). The sifdt which are used to characterize the spiritual
substance are, in this formulation, fundamentally moral, and are
therefore different from the sif4dt which characterize bodily
substances.

Al-SijistanT uses the expression anwd‘ al-fadilah when
describing the sifat of the soul. This is, it would appear, as far
'down' the genera system as he will go. These observations on the
status of the categories suggest that while al-Sijistd@ni does not
apply the nine a‘riq to the spiritual domain, the notion of
attribute and genus is definitely applied to it, but only after
being redefined by him to cover characteristics which pertain to the
rﬁ@EhI substance, and which serve at the same time not only as
moral determinants of the state of this rihadni substance, but also

as categories with which to classify them.
Spiritual Messenger and Bodily Messenger
In the foregoing pages an account has been given of the
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conception of the substance as the genus including within itself
both roh and jawhar. This idea underlies one of al-Sijistani's

most intriguing conceptions: the conception of two types of
prophecy, spiritual and bodily (rasul jismdni and rasil rihani)
(IN:49€£).

According to al-Sijist3@ni, the human ‘aql is the very first
rasil sent by God to the human creatures. The bodily (jismani)
messengers have come to humanity so as to command the praiseworthy
(malimid) and to forbid the blameworthy (madhmim). Similarly,
the ‘@ql within the human being commands the good and the beautiful,
and forbids him from doing the reprehensible and the evil.

It is at this juncture in his account that al-Sijistani makes
the following significant statement:

wa anna al-rasiil innam@ yu’addi ilayna ma ta‘rifuhu
‘uglilund fa-nagbal dhZlika minhu min ajl ma‘rifat
‘ugilind (IN:49).
The external, jism3ni messenger thus merely conveys to the human
individual what his ‘aql already knows; and the human being accepts
what the messenger conveys precisely because the human ‘agl already
knows it and is, so to speak, corroborating the soundness of the
jismani messenger's message.

Al-SijistanI assigns to the human ‘agl a clearly stated
priority over the message coming in from the bodily messengers.
Appealing to the conceptions of potentiality and actuality, he
states that the ‘ag]/ which is within the human being is an actual
‘aql (bi-al-fi‘l) whereas what the bodily prophets convey is

potential ‘agl (bi-al-quwwah).
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In using the expression risdlat al-rasilayn al-Sijistani is
suggesting that one single message is being conveyed to the human
being along two parallel channels. These channels,. being in
fundamental consonance with each other, cannot contradict each
other. The part corresponding to the scriptural messenger is the
shari‘ah jismaniyyah, the Lew which is physical in nature, for it
is, at bottom, a series of sounds (aswdt) which have meaning to
them. To be subject to the influence of the ‘aql is to accept to
use (isti‘mdl) this law, to discriminate (tumayyiz), with the
strength of the ‘agl, between those sounds which belong to speech
and those which do not (al-mantiqi wa ghayr al-mantigi). The human
intellect, which al-SijistanI calls the first messenger (&l-rasil
al-awwal), is also this very discrimination (al-tamyiz al-‘agli) by
which the sounds made by the prophets are distinguished from other
sounds. In the absence of the ‘agl (‘adam al-‘agl) all sounds would
be reduced to one level (bi-manzilah wahidah).

This conception of substance as genus covering both the
spiritual and the bodily domains can be made the ontclogical basis
for a doctrine of dual prophecy because al-SijistanT regards the
Intellect as the substantiality (jawhariyyah) of things, be they
spiritual or bodily, meaning that both spirit and body are, at
bottom, intellectual. There are two further comsiderations. One is
that the intellect (‘aql) within the human being is part of the
First Intellect, and has a 'direct 1link', so to speak, with its
very source. The second is that the Intellect is united with the
Command of God, as al-Sijist@ni states in his Kashf al-Mahjub

(KM:23). Were this not so, the Intellect could not provide divine
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guidance at all. Thus the Intellect provides guidance to the bodily
realm and to the spiritual realm. The conception of substance as the
genus including under itself the spiritual and corporeal sorts of
substances thus serves as the ontological foundation of the specific
conception of guidance which al-Sijistani formulates. Such a
formulation would not be possible within the traditional ontology of
Plotinian Neoplatonism, since spirit and body cannot be united under
one (higher) genus. Whereas in al-SijistanI the Intellect is an
entity that is connected to both the spiritual and the corporeal
worlds, in Plotinus, and in subsequent Neoplatonism, the Intellect
belongs only to the intellectual realm (which in 21-Sijistan? would
be equivalent to saying that it belongs only to the spiritual realm)

and needs a different set of categories appropriate to it.
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CHAPTER TWO

AL-SIJISTANT, NEOPLATONISM AND KALAM

Al-SijistanT and Neoplatonism
1. Pre-Islamic Neoplatonism

Two representatives of pre-Islamic Neoplatonism are the Arabic
Plotiﬂus, Uthilijiv@, and the Arabic Proclus, al-Khayr al-Mahd.
Each of these two works reflects, respectively, one of two
interpretaions which late Neoplatonism developed concerning the
Plotinian One. One position, typified by the Uthiilijiy&, was to make
the One totally transcendent, above being and intellect. The other
position, typified by al-Khayr al-Mahd, was to integrate the
One with being and intellect. The following brief conclusions will
deal first with the Uthdldjiya@, and then with al-Khayr al-Mahd.

The Uthildjiya@ reflects the pre-occupations of Plotinus with
the One and the individual soul; in the latter case, the body/soul
relationship is a major topic which has no parallel in the works of
al-SijiséEnI. The outstanding features of the Uthllijiy& are its
dichotomy of intellectual/sensible (‘aqu/@issI), its union
mysticism, and its emanationist doctrine in which things originate

from the One. The cosmogony of the UthulijiyZ is therefore not an ex
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nihilo cosmogony. Unlike the system of al-Sijistani, there is no
command (amr) by which the One creates.

The Uthiilujiy&, however, uses the term jawhar for the One, and
also the term ‘7llsh when it depicts the One as the cause (for
example, U:27)., The One is also described as agent (fa‘il), so that
when it acts, it acts through the intermediary of the Intellect
(U:27). It is said to send forth (tufid) life (hayah) to the
Intellect. The concept represented by the term fayd, which became a
key term for the Neoplatonic passages of al-KindI and al-Farabi, is
not only not used by al-Sijist@ni in this form (i.e., fayd), but is
strongly criticized by him. The basic dichotomy between ‘aq]I/pissI
cannot be considered to be equivalent to the spiritual/bodily
(rahani/jismani) dichotomy in al-SijistaniI. In the Uthdilojiyd (and,
by extension, in Plotinus), the concept of 'image' (sanam) is at
the basis of the doctrine of gradations of being and reality. The
intelligible realm is the 'truly real' realm, while the things in
the sensible realm are but 'images' of the 'authentic' beings in the
upper, intellectual world. The term sanam therefore is directly
connected to the notion of 'more real' and 'less real'. Further,
corresponding to sensible objects are their equivalents in the
intelligible realm. When the beings emerge out of the One, the
earlier beings are closer to it, and have more real being than the
later beings, who become progressively 'darker' until the entity
with the least being, matter, emerges. The term jawhar in the
Uthuldjiyd is also applied to the One, and translates the Greek

ousia. In the Fnneads the term ousia is also applied to the One, as
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Rist has observed.®

Other important differences can be cited. While the Uthulujiya
and Plotinus show a great concern with the problem of the one and
the many, specifically, how, starting with the One, multiplicity
(kathrah) can come about, this is not an issue for al-Sijistani at
all; indeed it is not an issue for other Ismaili writers either, and
may well be explained by the fact that the Ismailis have an ex
nikilo cosmogony, so the problem did not arise as it did for the
other fala@sifah, such as Avicenna.

There is no parallel either in the Uthiildjiyd or in
al-Khayr al-Mahd to the extensive analysis of the problem of divine
attributes and the ultimate knowability of God. In al-SijistEni,
this analysis results in the doctrine of the 'two negations', in
which the characteristics (simat) of both the spiritual as well as
the bodily domain are negated from God. The conception of substance
as a single genus, formulated explicitly as genus for the two
species (anwd‘), roh and jism, 1is one of the most radical
departures from Neoplatonism as it is generally understood.
Plotinus had argued vigorously against the possibility of an
overriding, unifying genus which would group together, under itself,
the intellectual and the sensible domains. This is exactly what
al-SijistanI has done. Even when he lists the categories, he breaks
the category of substance (jawhar) into rih (spirit) and jism

(body) before proceeding to 1list the remaining nine categories.

1 J. M. Rist, The Road to Reality, p. 79, where he states that the
term ousia is used for the One in Enneads VI 8.13. However, Rist
himself translates this term as 'essence'.
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There can be no doubt that al-Sijistani considered the categories to
be equally applicable to the spiritual domain, against Plotinus who
rejected such a possibility. The physicists (;abi‘iyyﬁn) in Islam
attacked the emanationist idea, arguing that it is impossible for
corporeal substances to develop out of non-corporeal substances.
Since Plotinus has rejected a common genus for both the intellectual
and sensible realms, it is difficult to determine how he would have
responded to this charge, for in his own day the most serious issue
he was confronted with was the problem of explaining how
multiplicity can arise out of mere unity. Significantly, the
Uthiilijiya does not coatain those passages of the Znneads in which
Plotinus discusses at length the categories and, finally, rejects
their applicability to the intellectual realm.

It is characteristic of Neoplatonic thought in general to be
other-worldly, to be mystical in its final goal of enabling the soul
to return to its source. The soul's return journey involves a
process of disengagement and turning away from the domain of matter,
which represents darkness and non-being. The soul is portrayed as
the initiator of its own journey inward to its essence, where it
discovers itself to be part of the intellectual realm; finally, as
it continues its efforts, it unites with the One. Another feature of
Neoplatonic thought is that beings which are closer (qurbah,
al-Khayr al-Mahd, p. 65) to the One are also more like the One;
thus the expression in al-Khayr al-Mahd: the Intellect is the most
similar to God (&kbar tashabbuhan bi-al-ilah ta‘ald, p. 103). Such
ideas are anathema to al-SijistanI, and one does not run into them

in his works. A correlate of the mystical dimension of Neoplatonism
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is its apolitical outlook. Its concentration on the inner life of
the individual, predicated over & negative view of the sensible
domain, precluded the development within it of a social orientation,
whereby the betterment of the inner world of the soul could be
achieved by changing the external, sensible world.

When the status of Neoplatonic tradition within Islam, and in
Ismailism in particular, is examined, its political character stands
out as one of Islamic Neoplatonism's most outstanding features. The
Ikhwan a1-§af5’ were a social movement who sought to transform
Islamic society toward a more mystical orientation. In the political
writings of al-Farabi, the historical fact that there were
law-giving individuals (the prophets) must be explained by the
philosopher; and, as the Ard’> spells out, there is a Neoplatonic
cosmology which provides the earthbound prophet with access to the
truths of philosophy, by which he is then enabled to establish the
optimum political order. Finally, the political character of
Neoplatonism among the Ismailis reaches its most extreme when it is
made part of the political doctrine of the Ismaili movement, whose
aim was not merely some social reform in the manner of a Sufi order
(tarigah), but the establishment of state with the Ismaili imam as
the khalifash. In al-Farabi, the philosopher has to explain how the
prophet-lawgiver gains access to philosophic truths and founds a
nation upon these truths. The Ismailis were doing something
different with their Neoplatonic legacy: they were making it part of
the political state; hence Neoplatonism had a radical role among the
Ismailis. The question thus arises: How could a Neoplatonist

philosophy, which is oriented toward a personalized spiritual
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program of inner intellectual growth, thus become the cosmological
foundation of a politically radical movement?

Whatever their origin may have been, two metaphysical
adjustments to the Neoplatonic tradition appear to have allowed the
Ismailis in general, and al-SijistanI in particular, to assimilate
it to their political teaching. One is the conception of substance,
already noted earlier, as the common foundation of both the
spiritual and the bodily domain. The other is the abandonment of the
mystical dimension of Neoplatonism. Instead of the soul turning
inward and upward toward the One, it is the idea of divine
assistance (ta’yid), the transmission of divine wisdom and divine
guidance from upper to lower levels, which becomes the cornerstone
of Ismaili Neoplatonism. The first adjustment allows al-Sijistani
and his fellow Ismaili Neoplatonists to regard the spiritual and the
corporeal domains as parallel domains insofar as they are equally
recipients of guidance which comes from their common source, the
Intellect. This Intellect is the very substantiality (jawhariyyah)
of the two domains, that is, both spirit and body are, ultimately,
intellectual. Divine guidance flows along the bodily domain
(khitdbeh jismaniyyah) and along the spiritual domain (khitabah
rihdniyyah). The spiritual substance is therefore such that it
receives this assistance and guidance directly from the Intellect.
The prophets, such as Muhammad, belong to the domain of corporeal
guidance, as do the Ismaili im@ms, who also receive the divine
assistance from the Intellect. It is therefore the Ismaili imam who
can give the correct interpretation of Scripture, and therefore the

only individual qualified to be the community's supreme leader.
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Clearly, these conceptions cannot be traced back to either the
Uthulajiya or  al-Khayr al-Mahd. In the latter work the One is
assimilated to being and intellect, and is described throughout as
the First Cause. The terminolgy of substance, with the associated
conception of indivisibility (I& yatajazza’) applied to the
intellectual substance together with the eternal/temporal aspect of
each substance, is foreign to al-Sijistani's thought. In
particular, al-SijistanI criticizes stroﬁglfb the concept of the
self-subsisting substance (jawhar q&’im bi-dhatihi) which is such an
important concept for al-Khayr al-Mahd,

One feature of al-Khayr al-Mahd is that it contains the triad
'life-intellect-being' (hay3h, ‘aql, and anniyyah) in its doctrine
(al-Rhayr al-Mahd, p. 82). The First Cause is said to be present in
the lower beings according to the ontological mode of these beings;
thus it is present in the Intellect bi-naw‘ agli, as an intellect
(al-Khayr al-Mahd, p. 83). This triad has been the subject of
recent studies. In particular, Clark points out that it was Marius
Victorinus who established "a metaphysics of
esse-vivere-intelligere".? Thus the pseudo-Proclus has elements from
Victorinus. Clark also points out (p. 156) that Victorinus, in a
major development of Neoplatonic doctrine, posits a first principle
before the Plotinian One. This first principle '"cannot even be
called one or alone, but rather, by pre-eminence, before the one,

before the alone, beyond simplicity, pre-existence rather than

2 Mary T. Clark, 'The Neoplatonism of Marius Victorinus the

Christian', in Neoplatonism and Early Christian Thought, edited by
H. J. Blumenthal and R. J. Markus, 1981, pp. 153-159.
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existence” (p. 156). Yet this principle, Clark points out, is also
the Logos. Although the triad 'being-life-intellect' is found in
al-Khayr aI-Ha@q, there is in it neither a logos doctrine nor the
first principle prior to the Plotinian One.

Thus, if neither the Uthulujiyd nor al-Khayr a]-ﬂapq
explain adequately the unique terminolgy of substance which the
chapter on al-SijistanI has described, there remain two
possibilities. The first is that there is an as yet undiscovered, or
unexamined, source for the Ismailis' peculiar formulations; and the
second is that the differences between al-SijistdnI and the other
Neoplatonists are the contributions of al~Sijistdni himself or some
of his Ismaili teachers, or both hypotheses may go together. The
determination of al-Sijistani's own contribution depends, of course,
on the prior determination of all the sources which have influenced
his thought and terminology, so that in our present state of
knowledge this question will have to remain unresolved.

In the first alternative there are several candidates which
have not been treated in this study, which has looked at Arabic
Neoplatonism. One candidate is the pseudo-Dionysius, mentioned by
Walker.® The feature that seems to Dbe common  between
pseudo-Dionysius and al-Sijistani is the subject of negative
theology, that is, the consideration of attributes only insofar as
they have relevance for a conception of God. This is a subject which
al-SijistanT has in common with the Kalam schools, in spite of the

fact that al-SijistanT and the Kaldm schools have unrelated

} Walker, Thesis, p. 41.
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ontologies of substances and attributes when considered from the
standpoint of created beings. But it does not seem likely that
pseudo-Dionysius can explain the conception of ‘agl as the genus
covering both the spiritual and the corporeal domains, nor the
doctrine of divine assistance (ta’yid) which is peculiar to the
Ismaili conception of the spiritual substance.

A more interesting possibility is that of the so-called 'Ibn
Hasddy's Neoplatonist'. Stern and Altmann, in their studies on
Jewish philosophy, discovered parallels between Ibn Hasday (13th c.)
and the tenth century Jewish Neoplatonist, Isaac Israeli, who was
already part of Fatimid court circles. They published their
findings in several articles and also in a jointly authored book. “
Their basic conclusion is that the parallels between Isaac Israeli,
Ibn Hasddy and the Longer Version of the Theology, first reported
by the Russian scholar Borisov and examined by Pines,® can be
explained by positing a common source for all three works. Stern
called this common source Ibn ﬁasdéy's Neoplatonist, for want of a
better name. How does this posited source relate to al-Sijistani?

In the description of Israeli's cosmology given in Stern and

Altmann's Isaac Israeli, the Intellect is not the first entity to be

“ §. M. Stern, 'Ibn Hasday's Neoplatonist. A Neoplatonic Treatise
and its Influence on Isaac Israeli and the Longer Version of the
Theology of Aristotle', Oriems, 13-14, 1960-61, pp. 58-120; Stern
and Altmann, Isgac Israeli: A Neoplatonic Philosopher of the Early
Tenth Century, 1958.

® A. Borisov, 'L'Original arabe de la version latine du traité dit
Théologie d'Aristote', Zapisk: Kollegi Vostokvedov, V, 1930,
Leningrad, 83-98 (in Russian). Pines examines this Longer Theology
in his article 'La longue recension de la théologie d'Aristogg dans
ses rapports avec la doctrine ismaelienne', Revue des Etudes

Islamiques, 1955, pp. 7-20.
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created; there is no universal soul and nature (pabi"ab); and the
first thing that emerges is a pair, matter and form, which are
described as substances. The Intellect is described as mawcjﬁ‘

(substrate), a term rarely used by al-Sijistani, and never for the
Intellect. Further, the sequence of entities consists in 1)
matter/form; 2) Intellect; 3) the rational, animal and vegetative
souls; and 5) the spheres and the natures (pabé’i‘). The difference
between the Neoplatonism of Israeli and that of al-Sijistani is
immediately obvious. The terms rihdni and jismani, with their
Sijistanian semantics, are not encountered in Israeli. This
fundamental difference, which would require considerable space to
document in detail, indicates that there may be some other source
which ought to account for the distinctive terms and semantics of
al-Sijistani's system.

There seem to be several terms in the terminological repertoire
of the Ismailis of this period (i.e., before al-Kirmani's extensive
development of Ismaili doctrine) which such a source must have had.
One of them is the dichotomy ridhdni/jismani, itself subsumed under
the conception of substance (jawhar) as a single genus for which
the rihani and the jism3ni are species (anwa‘). A second is the
term mabriiz, found in al-Sijistani and in the excerpts which
al-Maturidi cites from what he calls Qar&@mitah works. The textual
material supplied by al-Maturidi is very similar to formulationms
which al-Sijistani employs. The term mabriz is used frequently by
al-SijistanT to describe created entities which lie in the ‘agl as
aysiyyat, prior to even the Soul. All entities which are thus

manifest (mabriz) in the Intellect have a pre-temporal (zaman)
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existence. The Neoplatonic source for al-Sijistani might thus be
expected to have this term functioning in a similar manner to that
found in al-Sijist3ni and in the passages cited by al-Maturidi.

The pair rihk/jism, into which the category of substance
(jawhar) is subdivided, is another item which the Neoplatonic
source might be reasonably expected to have; for it is pervasive
throughout Ismailism, and is also one of the dichotomies used by the
Ikhwan to classify entities. This suggests that the redefinition of
the Aristotelian categories into substance, conceived as a genus
with spirit and body (rZk and jism), and nine accidents (for the
nine remaining categories) was probably done before this scheme
entered into Ismaili philosophy. Is there a possibility that the
rih/jism reformulation of substance originated in some Christian
Neoplatonism which wished to buttress its concept of spirit (zruk)
with substantiality (jawhariyyah)? And is there a possibility,
therefore, that the source for the Neoplatonism of the type found in
al-SijistanT is also some Christian Neoplatonist equally concerned
to reconcile creation ex nihilo with the emanation conceptions of
creation? This question can only be raised but, unfortunately,

cannot be answered on the basis of available information.
2. Islamic Neoplatonism

There are, apart from the Neoplatonism represented by
al-Sijistani, three types of Neoplatonic thought each represented
respectively by al-KindiI, al-Farabi, and Ikhwan al-Safa’.

Al-Kindi's Neoplatonism figures in a very minor way in his

First Philosophy (al-Falsafah al-U1a): mostly toward the end of the
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work, that is, in his theology. The familiar hypostatic scheme of
One, Intellect, Soul is completely absent in al-Kindi. This is all
the more remarkable since it is al-Kindi for whom Plotinus was
translated, and who himself made corrections to this translation.
It is clear, however, that al-Kindi cannot be the scurce of the sort
of Neoplatonism which we find in al-Sijistani, especially since
there is hardly any Neoplatonism in his own works.

Al1-Farabi's works contain a doctrine which is Neoplatonic, but
this Neoplatonic doctrine found in such works as the Ard’ is a
doctrine which he thinks the citizens of the ideal city would be
most likely to have; it is not a doctrine to which al-Farab1 himself
necessarily subscribed. In any case, this Neoplatonism of the ideal
city is not at all the Neoplatonism of al-Sijistani. But in one
respect there is a parallel: in the notion of assistance which is
implicit in the prophetology of the ideal city. The Prophet-Lawgiver
is supported by the celestial beings and, ultimately, by the First
Existent (God) through the mechanism of transmission represented by
the term fayd. In the case of al-Sijistani, there is a similar

notion of assistance originating at the highest levels which is said

to ‘'flow toward' (al-jari 1l14) its recipients. Al-Sijistani’

formulations in general show no evidence that he was familiar with
the contents of al-Farabi's works. The criticisms of the conceptions
of jawhar which al-Sijistani levels at others are prompted largely
by theological issues, in particular the conception of God as
substance (jewhar). A conspicuous omission in al-Sijistani's
extensive critique of the term jawhar is the Mu‘tazilah conception

of the jawhar as indivisible atom. Nowhere does al-Sijistani refer
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to the atom concept. Clearly, he is singling out those schools who,
in his view, label God a jawhar or a shay’ (in the latter case his
criticism affects the Maturidiyyah). Since the Mu‘tazilah
unanimously rejected the term jawhar for God, al-Sijistani does not
have to include them in his criticism. This is not the case with
the term jawhar in al-Farabi's Ard’, wiaere God is described as
jawhar wa3hid ghayr mungasim, an expression which al-Sijistani
does not include in the expressions which he criticizes. If
al-Sijistani had been familiar with the theology of the Ard it is
quite conceivable that he would have included it in his critique of
the term jawhar, for it is precisely of the sort to evoke
al-Sijistani's vigorous responses.

O0f all the Neoplatonic schools, however, it is Ikhwan a1-$afé’
who seem to have the most in common with al-Sijistani. (The precise
relation between the Ikhwan and Ismaili Neoplatonism is an area of
investigation which touches the question whether the Ikhwan were
Ismailis or not, a subject which is still being debated among
scholars of the Ikhwan.) Like al-Sijistani, the Ikhwan also define
substance as rZh and jism (though this is only one of several
definitions they survey), and like al-SijistaniI, they have a
metaphysical dichotomy of ruahani/jismani. Further, their
Neoplatonism, like that of al-Sijistani, is more Plotinian than that
found in either al-Kindi or al-Farabi; i.e., both the ‘agl and the
nafs are dominant hypostases in the cosmology of the Ikhwan. They
share with al-Sijistani a larger number of terms than is the case
with other schools. But many of the strictures which al-Sijistani

directs against those who, in his view, conceive of spiritual



substances in physical terms can be applied to the Ikhwan. The
spiritual substances of the Ikhwdn are located in physical regions
above the sublunar sphere, and God himself is thought to be at the
very outermost (in an 'upward' direction from the center of the
earth) heaven. The higher one goes the more heavenly is the cosmic
region, and this to the Ikhwan is clearly the natural abode of the
spiritual. The physical cosmos is divided into regions: the region
above the sphere of the moon, and the region below the sphere of the
moon. Change and destruction characterize the sublunar sphere, while
the upper, celestial regions are unchanging, closer to God, and free
from confinement in the body. It is this physical conception of the
spiritual substance which al-Sijistd3niI is at pains to purify, and
his efforts are clearly aimed at the sort of ideas found in their
encyclopaedic survey, the Rasd’il.

The Ikhwd@n also are 1liable to the charge 1levelled against
proponents of the Neoplatonist philosophy by the physicists
(tabi‘iyyin) in Islam. Specifically, the problem which the
physicists identify, and which they, given their physics, consider
insoluble, is that non-corporeal substances cannot produce corporeal
substances, no matter how many such non-corporeal substances are
used in the effort. In the Ikhwan's cosmogony, the existents which
emanate forth from God are all non-corporeal, i.e., they are all
forms (suwar); even prime matter is a form. The emergence of
corporeality occurs when one non~corporeal entity (prime matter) is
combined with another (quantity). To the physicists this process
would be one example of the problems of how corporeality is

generated in an emanationist scheme. Now al-SijistaniI is able to

78



offer a solution to this problem by invoking the conception of
substance (jawhar) as the common essence of both the spiritual and
the corporeal things. Although the Ikhwan also describe substance in
similar language, its potential for resolving the problem identified
by the physicists seems to have escaped them. Al-Sijistani, on the
contrary, understood from this conception of substance as a genus
that the transformation of the spiritual into the corporeal is
conceivable, since both are essentially substance. Thus his effort

to formulate a solution to the problem.

Al-SijistanT and the Kalam

Al-Sijistani's relation to the Kalam schools consists largely
in a shared concern: the problem of theology. Here the analysis
which he undertakes centers on the term sifgh (attribute). The
effort to develop a strict transcendence for God is, for him, the
effort to negate all those attributes which created things have.
Al-Sijistdni clearly conceives of the attribute in a metaphysical
sense, that is, as some entity associated with things. In this
regard, he is closer to both al-Maturidi and al-Baqillani, who also
conceive of the attribute as some entity associated with that which
is described (mawsuf). In al-Sijista@ni's case this is seen quite
clearly when he undertakes to criticize those who equate the sifah
with the mawsdf, and proceeds to conclude that since the object
(mawsTf) remains the same during a change of attribute, this

amounts to an equation of the attributes ('white', bayadd, ends up
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being the same as 'black', sawad).

But the sifah conception of the XKal@m schools are tied strongly
to the sensible things which in al-Sijistani's metaphysics tell only
half the story: they would correspond only to the corporeal realm
(jismdni). The negative theology which the Mu‘tazilah attempt is,
from al-Sijistdni's standpoint, doomed to failure because the
negation (nafy) negates only the characteristics of the _jismani
domain. In this criticism of the XKalam al-Sijistdni seems to be
assuming that the basic dichotomy which the mutakallimin are making
is the gadim/muhdath dichotomy, in which, implicitly, the
muhdath, representing the created order, acquires tacitly the
JiIsmdni status, in opposition to the similarly tacit status of
rahani for the gadim order (which is that of God): in other words,
the domain of the gadim is spiritual, while that of the muhdath is
corporeal. This seems to be how al-Sijistani interprets, in terms of
his own riZh&ni/jism&ni dichotomy, the implications of the
mutakallimin's fundamental dichotomy of qadim/mubdath. The
negation of the properties (simdt) of the muhdath order is then
nothing more than another way of asserting (fthbat) the properties
of the gadim order.

In al-SijistanT's ontology, the properties of  the
mutakallimin's eternal order are nothing but the properties of the
spiritual order which is also part and parcel of creation, and must,
therefore, be negated of God. Thus, since things in the jismany
domain are said to have attributes, those in the rihdniI domain
will be said to have no attributes. Since the things in the jismdni

order have such things as color, those in the other order, which do
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not have them, must be described as not having them. This is the
ontological basis of the numerous occasions in which al-Sijistani
uses such formulas as 1@ sifah lahu, or its equivalent ghayr mawsift

(it has no attribute; it is not described by some attribute). The
thing in the jismani order is described by a formula such as sifah
lahu (it has an attribute). In short, the properties of the
spiritual order are described as negations of those of the corporeal
order.

A complete negative theology would then have to negate not just
the jismani order, but the ri@énf order. In the first negation, one
would have to say that God has no attributes, which negates the
corporeal order. In the case of the second negation, that of the
spiritual order, since these are already described in negative
terms, their negation would seem to involve '"double negation' (i.e.,
negating the negative), but is in reality the negation from God of
the spiritual order. In such a formula as & 1& sifah lahu, the
negation can be restated as 1& (I&@ sifah lahu), where the
expression in parentheses is simply the way the spiritual entity is
described: the J& in it refers not to God, but to the corporeal
domain. It is the first 14 which refers to God. The entire effort,
for which al-SijistdnI continues to use the term nafy, thus
consists of the negations of two ontological orders, and this is the
basis for his term salibatdn (two negations). Although salibgtdn can
be construed as a term representing (two) logical negatiomns, it is,
fundamentally, an ontological term, for it reflects the two
ontological domains which are unlike each other.

The term shay’Iyyah provides another theologically inspired
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issue with which some Kaldm schools became involved. Of all the
sources examined, only two are found to contain the term
shay’iyyah: al-Maturidi's Kit3b al-Tawhid, and the works of

al-Sijistd@ni. The examination of the term in the case of the latter
has disclosed that even the Persian term chizi-ye chizhad has a high
probability of being the translation of the Arabic expression
shay’ iyyat al-ashyd’. The examination of this term has suggested
strongly that one source of al-Sijistani's terminology and
argumentation must be sought in the milieu represented by
al-M3aturidf (including his disciples) and the eastern Mu‘tazilah
(especially the circle of Abli al-Qasim al-Balkhl).

Al-Sijistdni's concept of jawhar has an epistemological
dimension as well. There are two basic modes of knowing: the
istidldli and the jawhari. The fqrmer represents the constraints
imposed by pabi‘ab, nature, upon the soul's knowing endeavors: it is
compelled to acquire knowledge piecemeal, and is therefore marked by
temporality (azminah). Al-Sijist@ni clearly intends by the term
Istidld] the inference-making activity of the soul: it takes stock
of the testimony proffered by the sensible domain, arriving at
conclusions which it finds to be valid for the sensible domain.
Istidld] consists in regarding the invisible (gl-gh3’ib) domain to be
equally amenable to the conclusions whick have been drawn for the
sensible domain. The term istidldl betrays Kalam origins. However,
in the Ka&lam in general the term represents the rational,
inferential thinking which the human individual conducts upon
'necessary’ (dariirI) knowledge, that is, sense-based knowledge and

innate notions which his senses have delivered. The scope of human
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knowledge is thus covered by these two broad ways of acquiring
knowledge. From al-Sijistani's point of view, both these ways (i.e.,
Istidl1alT and daridrI ways) fall within his Zstidli] concept, for they
both operate within the confines of a linear, sequential temporality
(zaman), characterized by 'past', 'present', and 'future'. He finds
nothing in the Kalam conception of knowledge which is the
counterpart of his own jawharI (substantial) mode of acquiring
knowledge.
This mode contrasts sharply with the istidlali mode. 1Imn this

mode the (spiritual) substance knows at the level of, and through,

its very substance: it does not have to work its way through the
many particulars which characterize the physical, time-bound world.
This is the only mode through which one spiritual substance can gain
knowledge of another spiritual substance. Here there are no
accidents (&‘rdd) behind which the substance could be said to be

1

veiled', condemning the knower to know of this substance only what

these a‘rad will convey.

Ontology and Prophetology

Crucial to this conception of the epistemological aspects of
the jawhar are some terms which are at the center of al-Sijistani's
doctrine of prophecy and revelation. These are the terms ta’yid and
the pair ifaddah/istifadah. It is here that the Plotinian cosmoclogy
becomes indispensable for al-Sijistani. For while it remains true

(in his view) that man's spiritual substance is able to make direct
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contact with the (spiritual) realm, such knowledge must come about

within the framework of 'giving and receiving', represented by the

terms Ifddah and istifddah. The term ta’yid represents the process
of giving and receiving, and constitutes the basis for the

conception of 'guidance' which is built into these three terms. In

al-Sijistani's conception, the ‘agl's very substantiality includes

within itself this ta’yid function, for it is through this

relationship with both worlds (spiritual and bodily) that it is able

to sustain them at all.

The bodily domain is also a recipient of, and a medium for,
divine guidance (aidayah). Nature itself receives (yastafid)
assistance (ra’yid), whereby it is maintained in existence and is
enabled to bring forth its myriad products. For the human being
(bashar) the jismani realm becomes a second, parallel channel of
guidance by the universal soul, which itself operates under the
guidance of the First Intellect (a&l-‘aql al-awwal). This is the
basis of al-Sijistdani's conception of the two types of divine
communication: khitabah jismaniyyah and khitdbah ridhdniyyah.
Because he has placed the ridhdni and the jismani under one single
category, and because this single category is the ultimate source of
divine guidance for the whole of creation, it dis a consistent
corollary for al-SijistanT to consider the guidance coming along the
physical 'route' to be in fundamental agreement with the guidance
coming along the spritual 'route'. The spiritual messenger (rasulf
rﬁbéhf); who is the source of guidance internal to the human being,
and the corporeal messenger (rasial jismanI), who is the source of

guidance external to the human being, convey the same message.
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Al-Sijistani's theory of revelation and prophecy is linked
fundamentally to his ontological conceptions. The jins wahid which
covers both the spiritual and the physical constitutes the
groundwork upon which the doctrine of '"double-channel' revelation
can be based.

But, as has been discussed in Part Two, the Plotinian framework
which al-Sijistani adopts and adapts also creates difficulties of
its own. For in this framework the spiritual realm is superior and
more authentic than the corporeal realm, which is depicted as being
a barrier as well as being that which diverts the soul away from the
real and the true. Al-Sijistani's conception of the spiritual
messenger, who guides from within, presupposes this Plotinian
outlook. The inner world of the individual in Plotinus' philosophy
leads ultimately, through the intellectual realm, to the One. The
soul of the individual and the Intellect are ultimately the same in
essence, and it is this ontological aspect of the non-sensible being
which makes Plotinian mysticism possible in the first place.
Al-Sijistdni, however, wants to use this conception for entirely
different purposes: to support his prophetology. The prophets (such
as Muhammad) are but jismanI prophets whose message (risdlah), which
comes from outside the human being, must be vouched for by the human
being's own intellect, which itself is part and parcel of the First
Intellect. And yet al-Sijistani's Ismaili commitments call for
ascribing to the prophets and the imams an authority over the
individual's own mind which al-Sijistani's own ontology cannot
justify. That is why al-SijistanT is seen in his works, in

particular the Sullam sl-Najit, laboring repeatedly to sustain the
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authority of the jismani communication, represented by the prophets
and Imams, over that of the ri#hdni communication, represented by

the human soul's internal sources of communication with the
universal soul. The issue remains unresolved because al-Sijistani
does not show any evidence of having abandoned the Plotinian
conception of the internal link between the individual soul and
the universal soul; for without this 1link it is impossible, in
Plotinian Neoplatonism, to embark upon the journey which is the
Return to the One.

The ruhdni/jismanI conceptions which are expressed and
presupposed by him indicate that the Neoplatonism which is
represented in his doctrine is not some further development of other
Islamic Neoplatonisms, such as those of al-Kindi and al-Farabi.
While it is very 1likely that the specific effort to integrate
Plotinian cosmology with 1Ismaili prophetology is unique to
al-SijistanT and his Neoplatonic colleagues such as al-R&azi and
al-Nakhshabi, the distinctive reformulation of the jawhar concept
to mean a single, inclusive genus containing the spiritual and the
corporeal substance has an unknown source other than the works
studied here. In particular, the conception of the spiritual
substance receives from al-SijistdnI an elaboration and formulation
which is rarely present in the other schools, least of all among the
Kalam schools.

But the imprint of the Kaladm on al-Sijistanl, especially in
the issue of God and his transcendence, shows also that Ismaili
Neoplatonism has a Kaldm dimension which is much more extensive

than those found, if at all, in other Neoplatonisms of the period.
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Al-Farabi does not step into the universe of discourse of Kalam
controversies, and his terminology therefore remains largely that of
the falsafah tradition. Al-Sijistani, on the other hand, not only
joins the Kalam controversies, but he conducts much of his
argumentation by using terms central to these Kalam disputations,
such as the term shay’iyyah. In the process, however, he offers
solutions which are grounded in his Neoplatonic ontology, and are
obviously unacceptable to the mutakallimin such as al-MaturIidI. The
relation of Ismaili thought to the Kaglam is an area of
investigation which needs to be pursued further, especially for the
eastern lands of Islam during the period covered by this study.
Since al-MaturIdT shows familiarity with Ismaili Neoplatonic
formulations, the possibility cannot be ruled out that it is in some
eastern Neoplatonic tradition, perhaps some Christian Neoplatonism
with an equal concern for the spiritual domain and the creation ex
nihilo conception, that the sources of this basic aspect of Ismaili
Neoplatonism might lie.

The history of Neoplatonic philosophy in Islam can no longer be
treated as if the different schools differed only over non-essential
aspects of the Neoplatonic legacy, which is generally interpreted as
that represented by the Arabic Plotinus and the Arabic Proclus. As
the case of the Ist  _is, specifically that of al-SijistanI, shows,
Islanic Neoplatonism covers extremely divergent ontological
premisses which in cases affect the very foundations of the ontology
of Plotinus. These differences are not readily apparent because much
of the effort in Neoplatonic studies is directed toward establishing

similarities between the Islamic Neoplatonic schools considered as a
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monolithic structure, and the early Plotinian Neoplatonists,
including Plotinus himself. Just as succeeding individuals after
Plotinus offer distinct interpretaions of Plotinus, so the Islamic
varieties also offer distinct interpretations. Indeed, Islamic
Neoplatonism can be said to develop Neoplatonic, specially
Plotinian, philosophy in directions which Plotinus himself had ruled
out, but which yielded solutions to some intractable problems in his
own system, such as the problem of explaining the emergence of
corporeal substance from a non-corporeal entity. Detailed studies
of the kind attempted here hold out the prospect of uncovering
potentially significant aspects of Islamic Neoplatonism which are
difficult to perceive when its terminology is automatically invested
with the meanings and ontological presuppositions of pre-Islamic

Neoplatonic terminology.
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PART TWO



3 CHAPTER THREE

TEXTUAL CRITICISM

This part of the dissertation contains the Arabic text of Kitab
Sullam al-Najat. The critical edition is based on the textkritik of
two manuscripts, one obtained from Bombay and the other from
Karachi. The Arabic text proper is, therefore, preceded by a
presentation of the results of the textual analysis of these two
manuscripts. The final section attempts to assess the importance of
the text within the framework of al-Sijistdani's thought and, more
broadly, within the framework of Islamic intellectual history.

The remarks of this final section are not intended to be
conclusions arrived at after a detailed and exhaustive examination
of all relevant source material. They are meant primarily as
preliminary summations, and as pointers to further research that
could be undertaken fruitfully on the issues covered by these
remarks. They could, in this sense, represent potential new areas
for investigation within the steadily developing field of Ismaili

Studies.

Sources of the Manuscripts
The main referznce source for Ismaili works today is

Poonawala's Biobibliography of Ism3‘ili Literature,® which marks a

! Published by Undena Publications, Malibu, California, 1977. For
al-Sijistani, cf pp. 82-89.
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considerable advance over previous bibliographic resources, in
particular those compiled by Brockelmann,? Ivanow,® Fyzee® and
Goriawala.® Poonawala lists five manuscripts of the Sullam which are
extant. Of these five only two were available for this study: a
microfilm of the Bombay manuscript® (designated as B and « ), and a
photocopy of the Karachi manuscript’ (designated as K and & ). The
remaining three belong to private family collections; these were,

and continue to be, unavailable.®

Kitdb al-Rushd wa al-Hidayah.

An unusual feature of both manuscripts, which form the basis
for the critical edition of the Sullam, is that each is followed by
the text of another Ismaili work, Kitdb al-Rushd wa al-Hidayah

(attributed to the d&‘7 Ibn Hawshab Mans@r al-Yaman, d. 915). Two

2 Carl Brockelmann, Geschichte der Arabischen Litteratur. 2 vols.,
2nd edition, Leiden, 1943-9. Supplements, 3 vols., 1937-42.

® W. Ivanow, Ismd'ili Literature. Tehran, 1963.

“  Asaf Fyzee, 'A Collection of Fatimid Manuscripts'. In
Comparative Librarianship: Essays in Honor of Professor D. N.
Marskall. Edited by N. N. Gidwani, Vikas Publishing House, Delhi,
1973.

5 Muizz Goriawala, A Descriptive Catalogue of the Fyzee Collection
of Ism3‘il1i Manuscripts, University of Bombay, Bombay, 1965.

¢ This manuscript is numbered 15 in the Fyzee collection cited
above, and numbered 11 in the Goriawala catalogue.

7 Arsbic manuscript no. 165, Ismailia Association for Pakistan,
Study Centre. Photocopy used.

® Of these three, two belong to the library of ‘Abd al-Qayyim b.
‘Isabha’i (Poonawala, p. 440); the third belongs to the collection
of ‘Abd al-Husayn b. Yiisuf ‘Al B3ji; this third manuscript was
confiscated by the head of the Bohra Community in 1973 (Poonawala,
p. 389).
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versions of this text (located in India) were analyzed by Ivanow,
who presented his findings in his Studies in Early Persian
Ismailism.® Ivanow had noticed the curious fact that the Sullam text
is followed by the Hiddyah text, but he did not venture any

conclusions about the relation between them.!®
Al-Majdt¢ and the classification of Xitdb Sullam al-Najat

One of the most important historical bibliographic sources for
Ismaili works is al-Majdi® (d. 1769).'' An interesting feature of
his Fihrist is his system of classifying Ismaili literature. He
classifies Ismaili literature into two main groups: 2z&hiri and
batini. The former, which are covered in chapters (fusiil) one
through six, include works on such preliminary subjects as language,
law, literary topics (poetics), ethics, and history, especially
da‘wah history and biographical literature. These subjects fall
within the scope of the zdhir, dealing with the externals of
religion. Chapters seven through twelve deal with the b3atin,
covering ta’wil and haqd’ig. The author is not completely successful
in assigning a proper place to the works. The majmi‘ type of work,
being physically a single, bound volume containing several works

spanning different subjects, presented him with a problem. An

% Published by the Ismaili Society, 1955. There is an edition of
this text by M. Kamil Hussein in a publication of the Ismaili
Society: Collectanea, Vol 1, 1948, pp. 185-213.

1 Except to mention that the two works were probably grouped

together by mistake. Cf. Persian Ismailism, pp. 29-30.

11 71smda‘il b. ‘Abd al-Rasiil al-Majdi‘, Fihrist al-Kutub wa
al-Rasd’il, edited by Alinagi Monzavi, Tehran, 1966.
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example is the voluminous Majmi‘ al-Tarbiyah of the dd‘fl Muhammad
b. Tahir. According to al-Majdi‘ (Fihrist, p. 129), it deals not
only with bdtini matters but also with ‘ilm gl-z3hir. A work like the
Majmi¢ is difficult to classify. Al-Majdi‘ apparently felt that it
belonged to the set of initial readings which formed part of the
graduated program (martabah) of instruction in the da‘wah.

The bitini works are of two types, murattabah and ghayr
murattabah. The murattabah class of batini works consisted of
readings which al-Majdi‘ felt should be covered one by one (wdhidan
ba‘d wahid) (Fihrist, p. 120). He lists basic and essential works
first, followed by works which he thinks build upon the former,
initial readings. The first two works in this murattabah category
are Ithbat al-Imamah of the d3‘i al-Nisadbiiri and al-Masabih f1I
Ithbat al-Imamah of al-Kirmani. Next are listed works which provide
an introductory level coverage of the Ismaili doctrinal system, such
as al-Kirmani's Ma‘Glim al-Din, and Qadi al-Nu‘man's Kitdb Asds
al-Ta’wil fi al-Batin. These readings of the murattabah class show
the considerable influence al-Kirmdni had come to exercise among the
later Musta®li Ismailis. Of the d&‘is of the early Fatimid period
(i.e., the period before al-Kirmadni), only Ja‘far b. Mansir al-Yaman
and al-SijistdnT are included. The works of Ja‘far b. Mansir are
Kitdb al-‘Alim wa al-Ghuldm (Fihrist, p. 134) and Ris3lat Ta'wil
al-Hurif (Fihrist, p. 153). Those of al-SijistanI are a&l-Iftikhar
(Fihrist, p. 140) and al-Yandbi‘ (Fihrist, p. 142).

Thus neither Sullam al-Najidt mnor Tuhfat al-Mustajibin is
included in the murattabah group. The latter work is placed in the

diin subdivision of the ghayr murattabah works. It is placed after
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al-Sijistani's other work, Ithbat al-Nubd’at. However, the Sullam
work comes after the Tuhfah work, which indicates that al-Majda¢
regarded it as more 'advanced' than the Tuhfah. The classification
of al-Sijistdni's works thus presents some interesting features.
Al-Majdi‘ apparently considers the Iftikhdr and the Yanabi® required
reading, but not something as elementary as the Tuhfah. The
inclusion of the Iftikhdr can at least be understood as reflecting
an attempt to equip the student with the tools for polemical
occasions, which the work provides. But the YandbI‘ represents a
cosmology which was displaced by al-Kirmani's more Aristotelian and
falsafah-oriented system, and which had, in fact, gained sway in the
actual doctrinal formulations of the later Musta‘lis. It would be
interesting to know which was the aspect of al-Sijistani's thought
which continued to be integrated into these formulatioms.

The ghayr murattabah category is further subdivided into two
groups: din and ‘ulyZ@. Works belonging to the din category were
meant to be tackled first before moving up to those listed within
the ‘ulyd category.

This idea of a program of graduated instruction can be traced
as far back as the Rasd’il of the Ikhwan al-Safd’, who had assumed a
much greater role in Musta‘li Ismailism'? than in the Nizari
Ismailism of Iran. This graduated system was greatly expanded when
the Fatimids established their power in Cairo. Al-Kirmd@nI is the
most important example of this practice. In the R&hat al-‘Aq1,

considered by later Musta‘lis to be his summa on Ismaili @aqé’iq,

2 of. Husayn Hamdani, 'Rasa’il Ikhwan as-Safd’ in the Literature of
the Taiyibi Da‘wat', Der Islam, vol. 20, 1932, pp. 281-300.
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this leading exponent of the Ismaili movement's doctrine has a
preliminary chapter listing specifically those works which he
regarded as necessary prerequisites to a study of the R&hat.
Al1-Kirmani describes each work listed, what it covers and in what
way it prepares the reader for the next higher work on the list.

By the time al-Majdi‘ compiled his Fihrist (18th cent. A.D.),
therefore, the Musta‘lian Ismaili community had had a long tradition
of scholarship involving painstaking study of the works of the
recognized masters of Ismaili teaching.

Al-Majdi‘ places the Sullam within the category of din works,
having judged it to be a bdtini work of an elementary type. It does
not appear to have been part of the required set of instructional
works. It is this inclusion in the ghayr section of the din works
which is of some interest here, for it raises the question whether
he did this because the work did not meet al-Majdi‘'s criteria for a
murattabah work. A satisfactory answer to this question cannot be
forthcoming without a separate study of al-Majdi‘'s scholarly
activities and his own doctrines, undertaken against a background of
the Musta‘li da‘wah system of his time.

A second point which may be significant in the present context
is the placing of one of al-Kirmani's works in the Fihrist. This is
the work entitled al-Aqwdl al-Dhshabiyyah. In his 1lists of the
prerequisites for his own R3hat al-‘Agl, al-Kirmdni does not refer
to this work.!? By placing it under the din category, al-Majdi‘ may

be faithful to the evaluations of al-Kirmani himself, and he may be

13 Rshat al-‘Agql, edited by Mustapha Ghaleb, Dar al-Andalus,
Beirut, 1967, pp. 107-110.
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reflecting the classification of Ismaili works in subsequent
Musta‘li generations. Although much ground needs to be covered in
the study of Musta‘li works, preliminary efforts have already been
made in this direction by a few scholars, notably the late H.
Hamdani and Asaf Fyzee. In a survey of the literature of the
post-Fatimid Musta‘li da‘wah, Fyzee describes several instructional
programs which had been used in the training and education of
Ismaili d3‘is,'* and all the five instructional programs described
are different. It is clear, however, that al-Kirmani and the
Musta®li scholar ‘Ali b. al-Walid are considered the two most
important sources for the highest levels of the hagd’ig. The works
of al-Sijistani do not appear to have been considered important
enough, although in one of the five cases described by Fyzee, that
of Hasan b. Nih (d. 939/1533), his spiritual guide Hasan b. Idris,
under whom he (Hasan b. Nih) was reading these works, gave him a
sizable collection of works which included agl-Magqdlid, al-Iftikhar,
and al-Yandbi‘. However, Hasan b. Nuoh did not have to read these
works with the chief d&‘f, who later put him through repeated

reading sessions so that Nih might master the Rasd’il of the Ikhwan

al-Safd’, the works of al-Kirmani, and those of ‘AlI b. al-Walid.

14 Asaf Fyzee, 'The Study of the Literature of the Fatimid Da‘wa’.

In George Makdisi (ed.), Arabic and Islamic Studies In Honor of
Hamilton A. R. Gibb, Harvard University Press, Cambridge, MA,

1965, pp. 232-249.
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The Analysis of the Manuscripts

Description of B

The title page of manuscript B ( < in the Arabic section of
Part Two) has no basmala. The title itself refers to al-Sijistani
as author.

The pages of the manuscript are not numbered, so they have been
supplied. The Sullam text is 57 folios long. Except for the first
and 57th pages, respectively, there are 13 1lines to a page,
averaging about eight words a line. The script is quite 1legible,
though not as elegant as that of manuscript K.

As mentioned in the introduction to Part Two, both manuscripts
are followed by either the entire or a part of Kitdb al-Rushd wa
al-Hidayah. In both cases the colophons occur only at the end of
the Hidayah text. This Hiddyah text, too, lacks a basmala.

In B the Anonymous Fasl occurs at the end of all the babs of
the Sullam text and before the beginning of the Kidayah text, i.e.,
on page 57, and extends to page 59.

The Hid3yah text is labelled as a fasl:
'T«_J_\_,_Qn) e ,__',L"J/g,- ‘)-ae.’
and begins on line 11, page 59.
The chapter on ba‘th follows the chapter on the Last Day
(al-yawm al-akhir). It begins on page 49, line 7, and extends to
page 53, line 6, where it truncates abruptly. Instead of using

iman in the b&b title, as has been the case with the other babs,

this bab is titled:
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el d gt b
The abrupt ending of this bdb comes after the expression

[\)/l VARIPN lel.?\x SRS B
with the expression in the square brackets forming line 6 of page
53; the rest of this line is blank (the brackets and the ellipsis
are not in the text). This is folliowed by another blank line before
the bab on purity (tahdrah) begins. A phrase announces this ba&b:

ol plelad) b e ald)  peki. Les oo
The word '¢~' is indented on line 8 by approximately the length of
two words. Whether this ‘announcing' phrase was inserted by the
copyist of this manuscript, or whether it was already there when the
copyist encountered it, cannot be determined.

As pointed out in the section describing K, the b3b on ba‘th
and the b3b on taharah are missing from the text of K, though a
subsequent hand has made an addition toward the end of the text of
the Hidayah. The chapter al-taharah wa al-saldt ends on page 57,
line 9, and with this ends the text of the Sullam in B, followed
immediately by the text of the Anonymous Fasl.

The colophon of B is reproduced below, since neither it nor
that of K is included in the critical edition. The colophon occurs
on the last page of B:

A o bl s e o 3 e My

g ake Al gl Al g adds Bsly

G ivve ae SoVl oz o gl o B Aed!

£ sl Sadk e Ul OU,  EUl gedl al) L:e\_s s
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The scribe is unknown. The date of copying (ca. 1946 A. D.)
indicates clearly that it was copied later than K. This fact has
been used in determining the relation between the two manuscripts

(see below, page 116).

Orthographic and Paleographic Characteristics of B

—
.

3! is often written as g\, although this is not always the

case.

2. & is sometimes written as d/, e.g., s il ..ﬁ on page 1,
line 6. Without exception Qur’dnic verses retain &i.

3. The t&’marbiitah is almost always dotted.

4. Some lines end with a » (36:2; 36:4).'% Extra spaces are

filled over by special symbols, such as line 4, page 1,

where the space after _\gl is filled by the symbol

5. If the end of the written line is reached before the scribe

!5 Numbers in brackets refer to the page and line in the relevant
manuscript. Thus 36:2 refers to page 36 and line 2 of B.
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10.

11.

is able to finish copying a word he completes the word by

writing out the remaining letters above the line:
A
Lt )
However, in B this style is nct confined merely to
situations at the end of a line. A letter may be written
above the line even if the word being copied falls
somewhere within the set range of the written line set by
the scribe himself. This happens, for example, on page 2,

line 7:
R

oo St e o2
¢ is not always provided with its dots.
> and s , if followed by the third person masculine
pronoun o , are assimilated to this pronoun, making the

reading of the text on occasion difficult:
s v 1 ©F,

Certain words are spelled inconsistently:
F
UGS T i

The hamzah is missing on occasion:
(M) o omstl
The only abbreviations used in the manuscript text occur in
relation to invocations over Allah or the prophets. Thus
p) for et 5 s for euul 4ls; ps  for
s F
Here, too, the usage is not consistent; for example, J»5

is sometimes written out in full and sometimes
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abbreviated.

12, 1»; is often joined to the following verb: L)@BL

13. An interesting case is how the scribe deals with an error
he makes when copying. There are two possibilities here:

i) the copyist makes a mistake, realizes it, strikes out

this incorrectly written text, and starts again.

Thus:
Aol gt 038 _sger : ReéLeﬁaH )9xﬂ<
ii) the copyist actually copies out what he finds in the
version from which he is making his copy. This is
unlikely; leaving out an obviously struck out text is
what a copyist is most likely to do.
14. 1In some instances the slanting stroke of the letter af/

is missing: (cbﬂi\) Oleat,

15. The scribe uses QL:Lp instead of the correct form
Al

16. Instances of text written above the line suggest that this
was done after realizing that the word had been

inadvertently omitted in the copying process:
Lt
e A

17. Often the text is written in 'layered' format, i.e.,

letters of the alphabet written up to 2 lines above the

(20
regular line of text: 4
‘))l
18. a4aiws~ is occasionally written as 3« . On other

occasions it is written as olev Or even as Ajlaw .
19. 33+2\ may interchange with 3§ L2}
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20.

21.

22.

23.

24,

Certain words end with the glif instead of the (s :

b -
Mal -
Another type of crossing-out of a text is to cross out
only those 1letters of a word being copied which are
incorrect. Thus, in the example below, the text from
which the copy was being made had the word al-idafah. To
correct this error he crossed out only the dafah part of
the word and went on to insert, next to the crossed-out

letters, the correct text fadah:
diall el BLEUL Gt
Clearly the reader is expected to know what is happening

here. Another example is:
s Lo }ﬂéﬁu\ <&

Alternative readings of a text are supplied by the scribe

L

At L_,uf e O

above the regular line:

It is impossible to determine whether such alternative
readings were already present in the text from which the
copyist made his copy, or whether they come from another
source which the copyist had in his possession, or whether
they are the copyist's own corrections to the reading of
the text.

An instance of a cross-out text being corrected by

replacing the crossed-out text with a text above the line

(-]

d
Jys @ JUP

Examples of inconsistent spelling are: Zéhjd\ i Z?gLiU\.

is the following:
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25..,$T is often spelled simply as _®!, though in general the
copyist's practice is to supply a short alif at the top

1
right of the regular alif: ggnl,

Description of K

As with B, there is no basmala. The title page refers to
al-Sijist3ni as the author. This manuscript is designated < in the
Arabic section. The title is in bolder ink.

The MS begins with page number 2. On this page there is a
rubber stamp on the upper right hand corner displaying the
following:

THE ISMAILI SOCIETY
"Sea Croft" Wodehouse Rd
Bombay 5 (COLABA)
INDIA
Another rubber stamp, appearing upside down, states:
Property of the
<Ismaili Society>.
The expression in the angular brackets is a reconstruction of the
text as it occurs in the manuscript, for it is barely decipherable
except for the letters
ISM TY.
The manuscript's pages are already numbered, so reference to it will
be in terms of these page numbers rather than folio numbers. As was
the case with B, the photocopy of K is not of much help in
describing the dimensions and physical characteristics. As a
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result, instead of using inches or centimeters, the statistics have
been provided in terms of lines per page and words per lime.

The first folio of the manuscript (numbered 2) has 9 lines,
including 2 lines of title text; and it averages eight words a line.
A typical page of K has 13 lines, averaging 9 words per line.

While the structure of K is different from the structure of B,
it does, like B, continue to copy Kitdb al-Rushd wa al-Hidayah.
There is only one colophon, at the end of the Hidayah text.

The Sullam text begins on page 2, and ends at page 56, line 12,

with the following expression:

SLA s Je) ple o osl s eel

The space between line 12, page 56 and page 58 is occupied by the
text of the anonymous Fasl. The Hid3yah occurs between pages 59 and
101.

Between the final words of the Sullam text on line 12 of page
56 and the beginning of the text of the anonymous fasl there is a
blank space approximately equal to :the length of two words, or 10

letters, so that the entire line of text looks like the following:
. .j
oy 4 Sleill aslgl Al e
Into this blank space a later (than 1933 A. D.) hand has tried to

squeeze the expression
ol @ Je¥t ob

using a different ink as well (red?). He has succeeded in inserting
only the first three words of this expression, and has been
compelled, as a result, to write the word &=t on the left margin.
Consequently, the entire line reads:
. . " 5 lodl Al 3L >
Gl o) @ @ dg b Dl =
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To the right of this same line someone has added the text yes, again
in a different ink (perhaps red).

Below the last line of the page, and beginning under the first
word of that line, is the English word 'see' followed by some
illegible text. The Western numbers 107-109, 101-106 occur below
the English text. Whoever inserted this is clearly pointing to
pages 101 and 109 of the manuscript, for those pages, coming after
the end of the Hidayah text and the colophon, contain the chapters
on ba‘th and tah3rah of the Sullam, which are missing from the text
of K in pages 2 and 56. These two chapters, however, have been
added later by some third hand. Comparison of this extra text with
the corresponding chapters in B shows that it was not copied from B,
so the person who inserted these two missing sections at the end of
K had access to a third manuscript of the Sullam.

The Hid3yah text ends on page 101. The obverse side of the
folio was apparently left blank and the original copyist went on to
copy portions of the tahdrah chapter on pages 102-106. The colophon
of the manuscript occurs on page 106, at the end of the tahdrah
chapter. Thus, whereas in B the colophon comes at the end of the
Hiddyah, in K it comes after this tahdrah text. When this text is
compared to the tahdrah text in B there is a discrepancy to be
found at the very beginning of the chapter: the section of the

chapter beginning with the words

Al g S

found in B, and ending with the words
aisl W, 4y
is missing in K. Instead, the first line of this chapter on page

102 in K reads:
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D3> s andl ge e ol omms

which is the sentence that comes immediately after the word «;;B
in B. The last line of the text, before the colophon proper begins,

on page 106, reads:
5
PR BRI P VRO
Pages 107-109 contain the chapter on ba‘th, inserted by the

same hand that inserted the missing tghdrah section on page 102. A

heading is provided:
dowd) @ det b
This page (i.e., 107) is also numbered 56. Page 56 was the page

where an attempt had been made to insert the heading into the gap
between the end of the Sullam text and the beginning of the
anonymous fasl. In view of this cross-reference it seems that the
copyist meant to convey to the reader that the chapter on ba‘th
should follow the 1last Sullam 1line, before moving on to the
anonymous fasl. The insertion of the heading is not really a
heading for the following text of the anonymous fgsl but a label
signalling that the ba‘th text falls there.

The last line on page 109 reads:
Lot le Lel gl e G g of

including the five dots constituting the ellipsis, by which the
copyist probably meant that the chapter is incomplete. The ellipsis
is interesting, for it suggests that the copyist was familiar with
some Western editorial practices and conventions. This hypothesis
is strengthened by the occurrence of double vertical strokes that
separate certain words of the text, indicating with great likelihood

the end of the page in the text from which the copyist was preparing
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this copy, and the beginning of the next page. These vertical
strokes provide yet another check on the relation between B and K,
as discussed more fully later (see page116).

In summary, the sequential composition of the whole of K has

the following structure:

pages 2-56 Sullam text
56-58 the anonymous fasl
59-101 the Hiddyah text
101 (obverse) portion of the taharah

text by the third hand

102-106 rest of taharah, plus the
colophon
107-109 the chapter on ba‘th,

by the third hand (belongs to the
Sullam text).
The text of the Hiddyah is missing the basmala. Both B and K
therefore lack the basmals. One possible explanation for this
situation may be that both B and K are ultimately traceable to some
common ancestor which contained other works besides these two which
most likely occupied intermediate positions.
The colophon (by the first hand) occurs on page 106, and begins

on line 9: o

Oye ua_,...uo\ c:% gt o_'w,_,?; < L_\,U\ f_:j_": a5

Bivel Syl ;.
&P o e e W1 Z:)\"U cotladt Vi ot S TEe,
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Orthographic and Paleographic Characteristics of K

1. As in B, « is sometimes written at the end as <- . The alif
maqsiirah and & are often written as £ ; for example,
Sl (26:9)
o= (26:10)
without supplying the two dots for the (2

2. The middle form of &' is sometimes used instead of the
conventional ¢ . However, such occurrences are fewer in K than
in B.

3. All té’marbﬂ;ah are dotted.

4. The third person masculine singular pronoun is sometimes written
closed, sometimes left open: ‘Gfﬁ;?g (closed form); ~w (open
form).

5. Lines of text may end with s (3:12; 16:7,10).

6. In order to ensure that the text line length is equal to the
regular line length the scribe uses two short inclined slashes
to fill up whatever little space may be left over in the line.
For example, page 16, line 9 is a line of regular length, ending

with the following words:

;uargcJ\ eh
The next line ends with the two short slashes to make its length

equal to that of the line above it, and thereby equal to the
regular length: "
& & N dim e

7. In general, the scribe has succeeded well in keeping the right
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and left margins straight. He is more committed to this task
than the scribe of B. This required him to use devices different
ffom those employed by the scribe of B. For example, he will
squeeze the letters of a word closer together, and/or make them
smaller in size so as to fit them into the remaining blank space
of the line without breaking the line length. Thus (16:3) ends

with the expression:

;\ﬁ_\u\ Jd s

In the manuscript this 1line actually has the following

appearance: :}ben J s

The last few letters of the word ngﬂi! are smaller and more
closely spaced, and take a north-east/south-west direction.
This device of re-orienting the slant of a word or an expression

is used frequently by the scribe. Another instance is (20:12):

N

’/) o 2

Here too the letters have been squeezed together and the letter

size made smaller to achieve the desired end, which is to

maintain the assigned length.

8. The opposite technique is also used, but less frequently. The

10.

letters are spaced out away from each other, rather than spaced
in closer to each other, e.g., (14:3) LSJJ“Aﬁ é

Yet another technique to achieve the same result is to shorten
the word length by writing some of the word's letters above the

line and packing the remaining letters together:

L
WO 2 eyaslee
A word may end with its latter half on an upper line, or even on

two upper lines:
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11.

12.

13.

14.

S
"} (16:11).
Several patterns are used by the scribe. 1In the case cited
above (the term mawjid) the letters 7 and 93 are written a
line above the regular text line, followed by the letter =
written on the second line above the regular text line. The
pattern employed here is to write the first letter of the upper
line above the 1last letter of the Ilower line, creating a
'stepwise' effect. A second pattern is to write one letter per

line for letters written above the regular text line:
®
2
_y=3] (17:5).
Clearly this technique would lead to conspicuous spaces between
lines if three or more letters of a word are distributed over
three lines, one letter per line. The scribe is well aware of
this aesthetic constraint, and has managed to keep himself to
those cases involving no more than two letters of a word.
s
. 5
_;_f.s__\-! is often written as s G (18:7).
Unlike B, the third person masculine singular stands isolated
from the shams letters, conforming to the standard norm of
Arabic orthography. For example (3:10,11): odus 6)‘3,9,.\&
Certain words are spelled inconsistenly or incorrectly:
s
_x..iLl' instead of _\»\.x ; and sometimes the two forms
. 5.
C»L...u and Z:J_\,.-» are used instead of the correct form
A
z
An unusual and unique occurrence is the boldface text (other
than the title). On page 27 the text b , written in large

boldface, introduces a new paragraph (or section) concerning a
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15.

16.

17.

18.

19,

20.

21.

22.

tradition of the Prophet (ba‘d al-akhbdr). No such
corresponding boldface exists in B. This offers one more clue
as to the relationship of the two manuscripts used in this

investigation: if B is copied from K one should expect this

boldface to be reproduced, since K antedates B in time.

The hamzah is not always provided:
edl for  celdl G for dLﬁiJ
If the hamzah is provided, it may sit in the wrong place:
c#r»:JA‘ for Lﬁr’ﬂi*' (2:8).
Like B, the abbreviations are confined exclusively to

situations of invocations over the mention of Al1lah or the

prophets (including the progeny of the Prophet):

(2 sl where (é_is an abbreviation for f“"“ <99£.

Ol is used more often than _#= . There is no one-to-one
correspondence with the similar inconsistent use of this word
in B.

A feature that is peculiar to K but is not encountered in B is
the orthographic assimilation of the two words see=» and :ﬂ,
such as on page 14, line 13: c;ﬂ}

5L§U\ is invariably written gLJ\, with the hamzah sitting
between % and ¢« .

On page 4, line 4 s lL! is missing; instead there is a blank
space. This may be simply an 'optical' effect brought about by
the photocopying process, in which text written in lighter ink
(especially red ink, a favorite of the scribes for headings and
titles) is 'blanked out', leaving a space in the photocopy.

The alif maddah is written with a short vertical stroke instead
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23.

24.

25.

26.

of a curved bar: “
However, neither convention is used on several occasions, e.g.,
when _/-’3-\\ is written _3>Wu1 (4:11).
The shaddah is never supplied.
Alternative forms of spelling may be used by the two
manuscripts. Thus while B may write i3 , K may have the
variant form (O .
On page 51, line 3, the text b is missing.
blan and oy+> are used alternatively, although the

former form is more frequent.

Errors in K

The scribe of K corrects his copying mistakes in a different

manner from that of the scribe of B.

i) (6:2) €51)E; for {JLL,C . Here it is mnot very clear
who is trying to correct the error: the copyist
himself or some later hand after the copy was made,
since nothing more than a slash is required to

correct this error. A similar case occurs on page 37,

line 1: LijrzLﬂl
ii) (9:12) i Ml is corrected to  4aw ) by applying

several short and slanting strokes to  the
letter «>» . These strokes are not applied to the
entire letter, but to that half of it which marks the
end of the word. The effect is to leave the untouched
half looking 1like the t& marbutah, which is the
effect desired by the scribe. In actual appearance
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the effect of the operation is given in the form:
gl B
iii) (10:9) &8 is corrected to _~& by simply
striking out the unwanted letter.
iv) (36:7) /eégfis simply struck off. Another instance is
(103:10): :gijgf.
On the whole, this scribe makes fewer mistakes than the scribe of B,

and consequently needs to make fewer correctionms.

Correcting Errors

Oné of the more intriguing features of K is the presence of
Western editing symbols, such as (|J . What is of special
significance here is the likelihood that the corrupting hand and the
(western) editing hand are the same. Indeed, it is not far-fetched
to suspect in these pages the hand of none other than Ivanow
himself, although this is not a subject that can be pursued at this
point. The corruptions take several forms: modifications,
grammatical corrections, additional material on the margins,
superscripts (e.g., 4:10,11), brackets, and other symbols, such as
the one indicated above. These corruptions indicate that the
'editor' responsible for them had access to another witness which is
not B (since the corruptions are not reproductions of text from B).
Many words are even underlined. These observations apply not just
to the text of the Sullam in K but to that of the Hidayash as well,
suggesting that this 'editor' was working out of a witness that had
the Sullam and the Hidayah lumped together into a single, physical
unit.

The actions performed by the 'editor' may be grouped variously
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as follows:

a) correcting grammatical mistakes

i. (6:1) has asles. He supplies 45 above the line,

writing it over the letters 43 , so that the result
“Ard
looks like this: ZJL4E)H.

ii. The scribe corrects ZZ‘-"‘ to \-’-e‘x by attaching an
alif to the letterg The final form of the letterzin the
word Z:‘:f? is not cancelled out or struck out.
Instead, the alif, | , is simply tagged on, giving the
following text in the actual manuscript: Q:\Sg.

iii. Enclosing the offending item in square brackets and
crossing it out with a slash:

[l e,

iv. supplying the correct version above the incorrect word:

(s> for s (9:7).

b) supplying alternatives

i. alternatives which also correct the grammar: supplying
/
the alternative L above the word in the
expression
\-[,( syad nF (7:8).
ii. alternative reading, possibly from another witness:
L2,5L5 for ‘té;sli (9:11).

c) supplying additional text
i. adding a text to make it grammatically sound: On page 13,
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line 10 the text reads:
-
d_)_b U\-LUJ it
To this expression is added the text hﬁ? above the

text line, positioned between the words B and
ch—¥ to indicate insertion.
ii. adding a text to make it complete: At (16:9) the text

contains the expression
ol i Pl
e\s is added above the line: e
Gl T R e
iii. adding a text to indicate an alternative:

A
P ol St (21:4)

b

Pt (22:13)
These alternatives are such that they could easily be
interchanged without becoming ungrammaticzl, although

the meaning of the text would obviously be altered in

most cases.

d) changing the text to change the subject
43y is changed to altlMs by inserting the letter

> to the right of the word.
e) existence of English text

i. (48:9): on the right margin there is the letter M,
written in uppercase, presumably to make a reference to

al-Mubarak in the line:

o) s s S,y M (margin).
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ii. page 56, bottom of the page (i.e., below the last text
line) has the word ‘'see’.

iii. on page 40, line 8 the 'editor' has obviously found
something interesting, for he has written 'sic' there.

iv. the English word 'blank' appears several times in the

Hidayah text, though not in the Sullam text.
The Relation Between B and K

Derivative Relationship

The main question to be resolved here is whether B or K is
derived from the other. The facts that are relevant to this
resolution may be listed here as follows:

1. B is about 15 years later than K, as is clearly apparent
from the dates provided in the respective colophons of the
two manuscripts.

2. the issue reduces immediately to determining whether B is
derived from K.

3. K has errors which are not found in B.

4. B has text that is not found in K.

5. 1lacunae in K not found in B.

6. a chapter that exists in B is missing in K.

7. in K, the Tahdrah chapter occurs after the KHidayah text,
whereas in B it occurs before the Hidayah.

8. the colophon is located after the KHiddyah in B (i.e., at
the end of the whole manuscript), whereas in K the colophon
is encountered not at the end of the Hidayah text but at

the end of the 7Tahdrah section, but before the ba‘th
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9.

10.

11.

12.

13.

chapter.

lacunae in B but not in K.
extra text in K which does not exist in B, and vice versa.
extra text in sentences in K which is not found in B.
duplicate text in B but not in K.
text in B different from text in K without being
grammatically incorrect, e.g., kutub in one and kitdb in

the other.

These considerations are more than sufficient to establish the

independence of the two manuscripts, i.e., B is not derived from K.

The Stemmatic Relation Between B and K

Having resolved the question of derivative relationship it

remains to attempt a reconstruction of the stemmatic relation along

which B and K may have descended. The more outstanding facts to be

explained in this regard are:

1.

2.

the existence of common errors in B and Kj

existence of common significant features in B and K, such
as the missing basmala, the missing heading for the first
chapter (dealing with Imdn bi-alldh), the occurrence of the
Sullam text together with the Hidayah text;

grammatical errors in B but not in K;

grammatical errors in K but not in B;

chapter on ba‘th in B but missing from K;

the section on Tahdrah forms part of the text in B but

occurs after the KHiddyah text in K;

the intriguing anonymous Fasl occurs in both B and K, and
in both cases it forms part of the Sullam text, sandwiched,
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10.

11.

15.

as it were, between the regular chapters of the Sullam and
the text of the Hiddyah.

In K, a third hand has added the chapter on ba‘th, as well
as the beginning few lines of the section on Tahérah;

the material added by this third hand has errors not found

in B;

the vertical double strokes in this added material suggest
page breaks, which do not correspond to the page breaks in
B, indicating that this third hand was using a third witness
which is not available to us;

al-Majdi‘ does not state explicitly whether his copy of the
Sullam has the Hidayah tagged on to it at the end. His
descriptions of these two works, i.e., of the Sullam and the
Kiddayah, fall at different places in the Fikrist, and there
is no mention of their occurring together as one single
manuscript, with only one colophon. Unfortunately for us
al-Majdi‘ does not give the ending lines of the Sullam,
which would have been of critical importance, particularly
in the determination of the status of the Tahdrah section.
The information contained in the Fihrist, therefore,
provides insufficient grounds for assuming that al-Majdi‘'s
Sullam is bound together with the KHidayah, which follows
it.
both B and K are incomplete (missing the chapter on

al-jannah wa al-nar).
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The Stemmatic Structure
A simple stemmatic structure suggested by the foregoing points

is presented below:

(KRH, AF) S

0 represents the original text. M is what al-Majdi‘ saw and
described in his Fihrist. It has no laudatory beginning (tahmid),
but starts off straight away with ammd ba‘d. Nor does it have the

first of the two instances where the work is mentioned in the text
itself (as is the case with B and K). A most interesting and, for
our purposes here, most significant observation is that al-Majdi‘
does not report the Kidayah at all in his Fihrist, A relevant
question here is whether he cites the basmala when quoting the
first few lines of the Sullam. He does not. This may not mean
much, however, since none of the other works from which he makes
excerpts contain basmalas. His Sullam text may or may not have had
the basmala in it; but if it had failed to contain it, and,
further, if he in fact encounters the text on its own, i.e., without
the Hiddyah tagged on to it, one might reasonably expect him to
have alerted his reader to such an instance. This point does not,
however, constitute sufficient ground for assuming that the Sullam
text he saw did contain the basmala; it will not, therefore, be
considered as one of the criteria in the effort to determine the
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most appropriate stemmatic structure for the Sullam.

The absence of the tahmid, plus the single reference to the
book by the author himself in the ammZ ba‘d paragraph, is an
indication that B and K belong to a different transmission line
which contains this laudatory section. (Al1-Majdi‘ does not leave
out laudatory lines wherever they exist in a text he is quoting
from.) It is possible, alternatively, to suppose that the laudatory
section was added to M (the version seen by al-Majdi‘) at a date
later than al-Majdi‘'s time. This, however, would merely raise more
questions, such as the process by which the Kiddyah came to be
joined to the Sullam. A methodologically sounder approach is to
examine the style and contents of this laudatory section to
determine whether it reflects features which are either typically
those of al-Sijistani or even exclusive to him. A close examination
of his technical terminology and concepts, with which he formulates
his other laudatory statements, shows that this is indeed the case.
Al-MajdiG‘'s version can, therefore, be-described as missing this
beginning section.

Since B and K are incomplete (missing the b3b on al-jannah wa
al-ndr), and since both are found existing together with not just
the Hidayah but with the anonymous Fasl, it is reasonable to assume
the existence of S which marks the point at which the Xida&yah and
the anonymous Fasl are added to the Sullam. S has to be different
from M because it preserves the laudatory passage whereas M does
not.

To explain J and P the following points have to be considered.

J is postulated by the existence of variants in the text of B and K,
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whereas P is postulated by the material added by the third hand
which, as has already been pointed out (see p. 107 ), does not
correspond to the relevant text in B. As further evidence for J one
may cite the disparities in the sequencing of the parts of the
Sullam that are such a striking feature in these manuscripts. In K
the Tahdrah section does not form part of the Sullam text, but

occurs after the Kiddyah. The colophon in this case occurs after
the Tahdrah section. The chapter on ba‘th is missing altogether

(these comments apply to the text of theboriginal copyist). On the
other hand, P is required to explain the additions supplied by the
second copyist (such as the beginning lines of the Taharah section;

the chapter on ba‘th, and the extensive corruptions that have been
described on page 112 foregoing) which do not tally with the
corresponding sections of B. This rules out the possibility that
these corruptions and additions were made by someone who had access
to B. Hence, there is a P which is the source of these 'editing'
operations performed on the main body of the text of K.

Attempts at reconstructing the stemmatic system of manuscripts
is a part of textual criticism which careful scholars approach with
some considerable degree of wariness, for too much can be made of
the scantiest of evidence. Complex and apparently well argued
stemmatic structures have been known to have collapsed in the face
of some subsequent evidence, or indeed in the face of evidence whose
import for the stemmatic analysis had been misjudged by the
investigating scholar. The arguments presented above, while
suggesting the stemma shown in the foregoing diagram, can suggest

other stemmas as well. More elaborate schemes can be constructed,
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introducing fine points here and there. These alternative schemes,
some of which have been alluded to in the preceding discussion, are
not susceptible of verification in ‘the absence of the missing
intermediate witnesses which form the actual, historical
transmission lines through which an unknown number of copies were
made. In view of this, the approach of the present analysis has
been to adhere to the principle of parsimony, that is, to adopt the
simplest model which explains the facts just as adequately as a more
complicated model which may have more redundancies than accuracies.
Until the remaining manuscripts have been acquired and examined, it
will not be possible to arrive at definite conclusicns concerning

this question.
The Authorship of the Text

The Tahédrah Section

It is necessary to look more closely at the bab on Tahdrah
which is found in B and K. Several peculiarities associated with
this b3db calling for explanation are listed here:

1. such a b3b is not listed by al-SijistdnI in his own 'table
of contents' which forms part of the text of Sullam
al-Najat;

2. it is also not mentioned in the list of chapters reproduced
by al-Majdi‘ in his Fihris;

3. the final chapter according to both lists should be Bib fi
al-Imdn bi-al-Jannah wa al-N3r; this chapter, however, is
missing from both B and K.

In K, the Tahérah section occurs not just after the other chapters
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of the Sullam have been copied by the scribe, but all the way toward
the end of the entire manuscript, after even the copying of the
Kidgyah. It stands alone, but ends with the colophon which is, as
has been pointed out, the only colophon in the manuscript. It
should be recalled that K is made up of text by two different
copyists. The text that is added by the second copyist (leaving out
corrections, etc.) consists of two parts: i) the first few,
beginning words of the Tahdrah section, and ii) the chapter on
ba‘th (see pagel07 for the sequential breakdown of K).

In B, on the other hand, the Tehdrah section is located after
the chapter on ba‘th, before the anonymous Fasl, and also before the
Kiddyah. It is therefore not followed immediately by the colophon,
as happens in K. Further, it is introduced in B by a brief
statement (most likely provided by the copyist) guessing its status
in the Sullam, and referring to it as a bab. The actual words used

are:

el pleds Ol e alad ki L O

One other possibility is that the copyist did not add this
introductory expression but merely copied what was present in his
exemplar. It is impossible to determine conclusively which
possibility is the one that actually occurred. The expression
assigns it the status of bdb on Tahdrah and saldt. However, no
such heading is given to this section in K. This is an observation
of some significance, for it has been argued earlier (see pagel2Q )
that the peculiar structure of K and the extensive corruptions in it
strongly suggest the existence of P which is the source of the
complementing text of the Tghdrah section as well as the source of
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the chapter on ba‘th for K. Thus, if the copyist was drawing upon
P to complete the Taghdrah section he would have copied any heading
for this section, had there been any in P, for obviously he could
see that there was no heading given to the Tahdrah section in the
version he had and was seeking to upgrade it by consulting P. This
line of reasoning is strengthened by the observation that a heading
for the ba‘th chapter has been provided by him, indicating that
such a heading must have been present in P to start with.

The above observations do not, however, prove that this
Tah&rah material does not belong to the Sullam and should, as a
result, be left out of the critical edition. What if it is part of
the missing chapter on heaven and hell, rather than a separate
chapter on purity which some later coypist misjudged as belonging to
the Sullam? An examination of the contents of this section shows
that it is focused primarily on the ta&’wil of the different postures
involved in the mechanics of the ritual connected with Tahdrah and
salat, setting forth a correspondence between the several body
movements of these rituals with the broader characteristics of
(Ismaili) cosmology (al-‘3lam al-‘ulwi, al-‘Glam al-sufli). Unless
one supposes this section and its discussion to form some sort of
prelude to a discussion of heaven and hell, it is difficult to
imagine the Tahdrah material belonging to the last chapter of the
Sullam.

Another issue which needs to be examined here is whether the
contents reflect ideas and terminology which would be characteristic
of al-SijistanI. This is a very relevant question, because if it is

the case that al-SijistanI did not really write this section the



issue is resolved quite easily. It is precisely this line of
inquiry that has proved decisive in determining the status of the
anonymous Fasl that is encountered in both B and K as forming part
of the Sullam text proper.

It turns out that the Tahdrah section's level of ta’wil is
such that it could just as likely have been written by such figures
as al-Qddi al-Nu‘m@n and Ja‘far b. Manslr al-Yaman. The ta’wil of
the Tahdrah section consists in associating with each part of the
Taharah ritual a corresponding element from the religious as well
as the cosmic domain. In the former case, such elements are the
ndtiqg and the iImam; in the latter case they are simply the two
major divisions of the cosmos, al-‘élém al-‘ulwf and al-‘Glam
al-sufli. There is no reference to such more distinctive entities as
the kalimah, amr, ‘3lam al-‘aql, ‘Flam al-nafs, etc., which reflect
terminology that would support the view that it was written by
al-Sijist3nI. As it stands, however, any number of Ismaili writers
of the period could have been responsible for this section,
including, of course, al-SijistdnI himself.

The line of inquiry through the contents of the Taharah
section fails to deliver evidence that can decisively confirm its
place in the Sullam. As a result this section has not been included
in the text of the Sullam prepared for the critical editionm,
although an edited version is included in the Arabic section, set

aside from the Sullam text.
The Anonymous Fasl
Reference has already been made (p. 97 above) to the existence
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of a Fasl which forms part of the text of the Sullam al-Najat, and
which is located before the Fidadyah text in both manuscripts. This
section examines in greater detail the contents of this Fasl.

The features of this Fasl, which form the basis for any
suspicions regarding its relation to the Sullam and, indeed, to
al-Sijistani himself are the following:

1. If it is a part of the Sullam then it ranks as the only
instance of such a Fagsl in the entire text. No other
chapter has a distinct section marked off as a Fasl.

2. If it is a part of a chapter of the Sullam there is the
problem of determining which chapter; for in B the Fasl
appears immediately after the chapter on Tah&rah, whereas
in K it is placed immediately after the chapter on the Last
Day. In either case, if the Fasl were an integral part of
a chapter, this discrepancy would not exist.

The contents of the Fasl are not readily continuous
with the contents of either of the two chapters,
respectively, that precede it; there is a sharp
discontinuity in the topics, concepts, and terminology, all
of which makes it difficult to justify including it with
either of them.

3. The Fasl may have been added by al-Sijist@ni toward the end
of the Sullam, as a sort of an appendix. If this is the
case it would be necessary to establish that al-Sijistani
wrote it.

4. The fact that this Fasl is found in B as well as in K

before the Kidayah text may indicate that it was added to
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the Sullam before the HFidayah was added (requiring the
existence of some Q before S in the stemma).

A very relevant point in this context is whether al-Majdd‘
would mention any Fasl of the Sullam had there been any to
start with. In general, his practice is to list Fasls of
works that have a heading to them, typically of the form
Fasl fI anna .... The Fasl in question here exhibits
precisely this characteristic: after the term Fasl there
follows the heading fI amna al-‘Glam kullahu ...min laduni
falak al-muhit ild muntahi markaz al-‘Glam jism wahid wa
anna kalimat alldh ruhahu. This sentence is the heading
of this Fasl because it is immediately followed by i‘lam ya
gayyuha al-akh... which is typically the style of
addressing the reader familiar in the Ras3d’il of the Ikhwdn
al-Safa’. Al-SijistanI never employs this form of address
in his writings, an observation that lends considerable
weight to any suspicions one might have about the nature of
this Fasl.

In both B and K this Fasl is the last section which leads
abruptly into the KH.idadyah. The terminating phrase li-saldh
ahl dhdlika al-‘d@lam does sound reasonable enough as a
concluding phrase within the immediate context of the
preceding sentences and the ideas they convey. However, in
K the remaining spaces of the page are left blank and the
Hidayah is begun on the next page. In B, on the other
hand, the Hidayvah is copied by the scribe beginning with

the very next line, but set off by the marker and heading
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'Fasl'. The use of the term Fasl to designate the
Hiddyah, or rather an extract from the Hidayah -- since
Fasl is followed by the phrase min kitdb -- suggests that
here at least this term is being used with the clear
understanding that it is not part of the Sullam but rather
comes from some other work. The anonymous Fasl may well be
such an extract too, but from a source which is as yet
undetermined.
The above considerations constitute characteristics which are
external to the text of this anonymous Fasl. While they are
significant enough to raise some doubts about its status within the
two manuscripts B and K, they cannot strictly constitute proof that
it does not belong to the Sullam.

An internal examination of the Fasl reveals two main
characteristics which suggest contradictory conclusions for the
probable date at which it was composed and, therefore, about its
authorship. The characteristics of the first group do not conflict
with characteristics which are familiar to such works as the Rasd’il
of the Ikhwdn al-Safa’ and the works of the Ismaili writers of the
period ninth to eleventh century A.D.

The second group of characteristics, on the other hand,
constitute certain technical terms which are found only in the later
Fatimid, that is Musta‘lian, literature, and argues for a much later
date of composition for the text in question. These two groups of
characteristics will now be considered in some detail; but first a

summary of the doctrine contained in this Fgsl is given below.
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Summary of the Doctrine of the Fasi

The doctrine set forth in the Fasl may be briefly presented
here as follows.

The entire cosmos, according to the author, constitutes a
single body (jism wdhid) whose spirit (r@ih) is none other than the
Word of God (kalimat allzh). This single body is not just the
physical cosmos but includes all spiritual beings as well (anwar
rih&niyyah and anfus mutaharrikah). All of them receive the
universal emanation (al-fayd al-kulll}.

The basic structure of the cosmos and its process is 1)
al-mubda® al-awwal, here also called al-‘aql al-fa‘‘dl, 2) al-nafs
al-kulliyyah, 3) al-hayiild al-ild, &) al-jism al-mutlag, and 35)
al-sirah. Each is a fayd of Allah. The author focuses on the
fifth fayd, al-sirah. This sirah is God's khalifsh on earth (fI
ardihi), assigned the task of overseeing and administering the lower
world (al-q&’im bi-tadbir ‘&@lam al-sufli).

The final point made by the author (before the Fas! terminates
rather abruptly) is that to this sirak, which has already been
described as regulating the lower world, corresponds, in every age
(fI kulli zamdn) a shakhs fadil who caters to the welfare of the

humanity of that time (saladh ahl dhdlika al-zamdn).
Evidence for Authorship Contemporary with al-Sijistani

Some of the terms used in the Fasl are similar to those used by
al-Sijistani. The most important of these terms, in the present
context, are the terms representing the two-fold division of the

universe into the upper and lower worlds, al-‘Glam a&l-‘ulwi and
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al-‘3lam al-sufli. The hypostatic principles that generate the
universe are al-‘aql, al-nafs, al-hayald, al-jism al-mutlaq, and
al-sirah. These terms resemble those which al-Sijistani uses in his
own formulations, as do the terms a&mwdr rihaniyyah and ajsam
tabi‘iyyah. In the case of al-Sijist@niI, and in the case of all
doctrines employing the Neoplatonist emanationist framework for
their cosmologies, a&al-‘agl precedes the universal soul in coming
into being; the latter then precedes a]—haya‘z‘]a’ which in turn
precedes al-jism al-mutlag, and so on. It is, however, the specific
emanationist structure which differentiates the Fasl from
al-SijistanT; it recalls the Rasd’il1 of the Ikhwan, whose
terminology and doctrine clearly is much closer to the Fasl's than
the latter's is to that of al-SijistanTI.

There are, however, important differences between al-Sijistani
and the Fasl. The entire fayd framework which describes the
structure of the cosmos as well as the process through which it came
into being is missing in al-Sijistani's system. Al-SijistanT never
uses the term fayd. In the Fasl the First Intellect, al-‘aql
al-awwal, comes into being not through a creative act but through
the emanation from Allah's Word, al-kalimah. It is described
explicitly as being the first fayd of the kalimah, and also as
al-‘aql al-fa‘‘adl. The idea of intermediates (w&sitah) is crucial to
the sequential development of these primary and founding entities,
and this also bears similarity to some of al-Sijistani's
formulations. But the latter differs from the Fasl in the emphasis
he places on time and on the dual character of the world that is

created, the spiritual (r@hdni) and the physical (jismani) world.
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The sequencing of the coming-into-being of the five cosmic
principles is given a very different treatment by al-Sijist3dnT.
They all come into being together, that is, before time has come
into being. And yet they also presuppose each other in the
sequential order demanded by the fayd process. This simultaneity
and concurrent sequentiality hinges on the role of al-zamdn, which
in turn is intimately linked to the coming into being movement in
the universe. (Sorting out the conceptual difficulties involved in
this view was one of the major preoccupations of some of the
Ismailis, most nctably al-SijistanT and Nasir-i Khusrav).

The idea of fayd from Alldh is very alien to the Ismailis
(with the exception of the Ikhwan, whose Ismaili character is a
subject of ongoing debate among scholars) in general, and to
al-SijistanI in particular. The Fasl describes the cosmos as
receiving the universal emanation (al-fayd al-kulli) from God (min
barihi subh3nahu), an idea that is anathema to al-Sijistani. This
expression, and the doctrine it conveys, 1is much more readily
acceptable to the Ikhwadn's views, who speak of Allah as the barr
from whom the emanation proceeds and originates. The term al-‘agl
al-fa‘‘al is a term which al-Sijistdni never uses but which is quite
typical of the Ikhwan.

The most interesting expression in the Fasl is jism wahid wa
anna rihahu kalimat allah. A few lines further the Fasl expands
this expression to include the spiritual, non-physical beings in the
cosmos:

anna al-‘3Elam kullahu wa md& fihi min al-anwir
al-rGhadniyyah wa al-anfus al-mutaharrikah....
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Two features of this expression are of particular significance: The
first is the use of the term jism as an all-encompassing category
that is used to describe even non-physical entities like the anfus.
The second is the use of the term kalimah to speak of this jism's
ruh. Clearly, the author of the Fasl is treating the whole of
existence, spiritual and physical, as one body with a spirit (z@h)
in it, identified as the kalimah.

One immediate response to this expression is to interpret it as
an appeal to microcosm/macrocosm conceptions, of which the Ikhwan
were an outstanding example. On several occasions they state that
the whole world is one body: Jjism al-‘Glam kullihi (R4:214). Other
examples of the use of the term jism to represent the whole world

are:

f7 jami¢ jism al-‘dlam wa ajzd’ihi (R&4:221);
al-‘glam jism wahid ... (R2:25); (al-‘@lam) lahu nafs
wahidah (R2:25; R3:212).

One of the more conspicuous expressions is the following, which

exists in the Fasl:
min ladun al-falak al-muhit i1d muntahad markaz al-ard.

This is one of the favorite expressions of the Ikhwan, occurring
several times throughout their Rasd il (R1:146; R1:273; R2:25;
R3:187). It is symptomatic of the very distinctive style with which
the Ikhwan strive to discuss spiritual topics while aiming at the
same time to maintain, for their intended audience, the character

of the universe as at once spiritual and physical.
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But the Ikhwdn do not, in their Rasd’il, use the term kalimah
to represent the rZh of this jism. In all their microcosm/macrocosm
analogies and correspondences they never think of al-kalimah as the
spirit of the entire universe. This position is filled, in their
cosmological system, by the universal soul (al-nafs al-kulliyyah),
required by their emanationist conceptions. The term al-kalimah
does not play any role in their doctrine of creation and emanation,
in conspicuous contrast to the vast majority of the Ismaili writers.
In al-Sijista@nI, for example, al-kalimah has such an important role
in the act of creation that it occupies a rank above that of al-amr
and al-ibd@‘. One says, in the Sijistdnian style and conception,
‘glam al-amr and ‘&lam al-ibd3‘, but one never says ‘&lam
al-kalimah. These constraints on terminological usage are not
without a basis in al-Sijistani's cosmology: they reflect the fine
and important distinctions he has painstakingly made among their
cosmological references, and he would balk at the thought of a
non-analogical formulation involving the term jism, obsessed as he
is with the extremely controversial issue of substance (jawhar) and
its correct meaning and usage.

Another term used in the Fasl which constitutes for us an
important clue as to its authorship is the term fayd. This term
shares the same roots with another term used by al-Sijistdni:
al-ifadah. In its most fundamental sense within al-Sijistani's
cosmology it is used to describe and represent al-‘agl's
communication to, and with, ai-pafs. - Iis use is not restricted to
these two, however. For example, in the Sullam it is used in

connection with the angels (al-mald’ikah), who are described there
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as Ifddah which possess special characteristics and functionms.

The Fasl uses the term ifddah only once, to describe the
relationship of extension between the kalimah and the entire cosmos
(which is jism wahid). This relationship between the kalimah and
the jism wahid is also described as one of contact (muttasila bihi).
These modes of their relationship guarantee that the world will
remain or persist in existence (yabqé'ff al-wujud).

The expression yabgd fI al-wujid, together with other slight
modifications such as baqd’ fI al-wujidd, represents the notion of
continuance of the state of being-in-existence. It is a notion
which is characteristic of emanation-based cosmologies that attach
the emanation process to God himself. The Ikhwan al-Safa’, for
example, speak frequently of a fayd which God emanates forth
(yufid); thus in their scheme the originating point of this
emanation (fayd) is Allah himself (al-Bari). Existents (mawjidat)
come into wujid after being in ‘adam. Among the faldsifa al-Farabl
and Ibn Sind use fayd to describe the coming-into-existence process
of existents (mawjidat) from the First Cause (al-Farabi) or the
Necessary Existent (gl-w&jib al-wujid) (ibn SInd). Thus in Kitab
Ara® Ahl al-Madinah al-Fadilah al-Farabi describes how the cosmos
is brought into being when the First Cause (al-‘illah al-il4) emanates
its existence (fayd wujidihi) upon the intellect (al-‘agl), and so
on down the chain of being until the whole cosmos i:as developed.
The basic idea underlying this type of emanationism, in which there
is no creation by an act of fiat, is that the coming-into-existence
idea is 1linked to the persisting-in-existence idea. There is

therefore a fundamental closeness between the non-creationist
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emanationism of the Ikhwan and the non-creationist emanationism out
of which the falasifa generate the cosmos.

An intriguing peculiarity of the Fasl is that it is similar to
the Ikhwan and the faldsifa in having a non-creationist emanationism.
On the other hand, a complicating element is that this Fasl gives to
al-kalimah a cosmological stature and function that it lacks in the
systems of the falasifa and the Ikhwan. By describing it as the rah
of the cosmos it has introduced a distinction between this rUih and
the anfus (souls), including the universal soul. And yet the
prominent position occupied by al-kalimah in the Fasl's cosmology
bears an important resemblance to Ismaili cosmologies, including
that of al-Sijistani. The omission of g@l-amr is not merely a matter
of technical terms: the creationist element so crucial to Ismaili
thought is missing from the Fasl, offering grounds for skepticism

about its authorship by al-SijistaniI.
Evidence For Authorship at a Later Period

Thae analysis of the authorship of the anonymous Fasl has
focused so far on those of its features which suggest that it was
composed sometime between the ninth and tenth century A.D. Possible
points of similarity with the Ikhwan al-Safd’ and the fal&sifa have
been pointed out and discussed, as well as problems presented by
other features of the Fasl which argue against its origin from
amongst their ranks.

At the same time, the analysis in the previous section has also
attempted to establish points of contact between the Fasl and

Ismaili writers, particularly al-Sijista@ni, in whose work, after

135



all, the problem text appears. In the process of this the crucial
observation has been made that, barring the case of the Rasd’il of
Ikhwan a1-$af§’, Ismaili works are creation-based even when there is
an emanationist component acting as the mechanism for the
development and evolution of the cosmos. In this section, on the
other hand, an analysis is conducted of those other features of the
Fasl which constitute evidence lending support to the possibility
that it was cowmposed during the later phases of the waning Fatimid
caliphate, reflecting a genre of Musta‘li thought.

There is, toward the end of the Fasl, an expression which is
not found in any of the well known Ismaili works of the Fatimid
period extending to Nasir-i Khusrav but which is still unique to
Ismaili works of some Musta®li writers (and also to the Shi‘ite
Yirfdni and ishrdqi schools of Iran). The expression in question is
'shakhs fadil'. The specific context in which this expression
occurs is that in which the Fasl is describing &l-Sireh, the final
cosmic generating principle, as khalifaet Allah, charged with the task
of administering (tadbir) the lower world (‘Zlam al-sufli).'®
Corresponding to this siirah there is, on earth, at any given time
and wifh every ége, a virtuous or superior individual, al-Skakhs
al-Fadil, who is linked to it for the benefit of the people of that
time (sa@ld3h ahl dh3lika al-zaman).

The expression 'sbakb; f&dil' occurs first, among Ismaili
writers, in the works of the Musta‘lian d&‘7 ‘Ali b. al-Walid (d.

1215). It is never used by al-Sijistdni, who is of immediate

!¢ One might have expected the expression al-‘Glam al-sufli instead
of this expression, which is found in both B and K.
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concern here. Nor is it used by the rest of the Fatimid scholars:
al-R3zi, al-Nu‘man, al-Kirmani, Ja‘far b. Manstir, al-Shirdzi, and
Nasir-i Khusrav.

The idea that the Shakhs Fadil stands under the direction of
the overseer and administrator of the terrestrial world is
tantamount to having two khalifahs in the lower world: a khalifah
for the whole of the lower world (&l-Sirah), and a khalifah for the
human race (shakhs fadil). The cosmology presented here resembles
that formulated by the Ikhwan. Under the system formulated by the
falisifah the administrator of the terrestrial world is al-‘aql
al-fa‘‘3l, who, it will be remembered, acts as the giver of forms
(wdhib al-suwar) to the intellects of humans on earth and who is
tne source of the prophetic phenomenon and revelation in the
theories of al-FarabI and Ibn Sina. The parallelism is structural,
however, and covers similarity of fumnctions rather than identity of
entities: the faldsifah's al-‘aql al-fa‘‘@l also has the task of
tadbir, of managing and running the sublunar world, and in this
function it is similar to the Fasl's al-Sirah, which in its turn is
similarly charged with the running and managing of the lower world.
But the entities performing these functions are not the same. The
so-called Active Intellect of the falasifah is not the same as the
Form of the Fasl.

Apart from al-Walid, another Musta‘li scholar who uses the
expression shakhs fadil is al-Hamidi (d. 1162). He has applied this
expression to refer to the author of the Rasd’il (§§pib al-rasad’il),
a designation used on several occasions in his different works.

There is no special cosmological significance to this particular use

137



of the expression, since it can be regarded equally as an expression
meant to pay homage to a figure venerated highly by later
generations of Ismailis, especially the Musta‘li Ismailis. On the
other hand ‘Alf b. al-Walid uses this expression as an important
concept in his cosmology, and it is this use of the expression which
resembles the use found in our anonymous Fgsl. Both al-Walid and
the Fasl present this shakhs fadil as a generalized cosmic entity,
linking the overseeing lord of the lower world (al-Sireh) to the
human component of this lower world. The expression represents a
generalized concept because this shakhs fadil is not just the author
of the Rasd’il: he is the contact with the cosmic Sarah all the
time.

‘Al b. al-Walid uses this expression in his &l-Dhakhirah fI
al-Hagigah (Chapter 8, 61ff), which describes individuals who are
the zubdat al-tabi‘ah bi-asrihd, the highest level reached by the
human being (ghdyat md& £i ‘@lam al-insadn). The prophets, imams, and
the trustees (aw§jy5’) are, according to al-Walid, these
individuals. He also uses the expression in his other work, Jal3’
al-‘Uqil wa Zubdat al-Mahsul (p. 132).

The Ikhwdn do not apply this expression to the case of the
human being, as al-Walid and the Fasl do, but to the stars above
(kawakib thabitah) (R:1,146).

And yet while the expression 'shakhs fadil' appears to be used
for individuals during the later Fatimid period, the rest of the
terminology employed by the author of the Fasl does not correspond
to the set of terminology employed by al-Walid, who is a very close

disciple of al-KirmanI's system and adheres not just to his master's

138



terminology but to his conceptual system as well.

These considerations do not offer any decisive evidence with
which to resolve unequivocally the problems posed by the Fasl. It
does not quite fit into the post-Fatimid Musta‘lian literature
because this literature is nothing more than a continuation of
al-Kirmani's system as far as doctrine is concerned (and a
continuation of al-Nu‘mdn as far as the shari‘sh is concerned). And
yet it contains an expression that is clearly of later development,
as evidenced by ‘Ali b. al-Walid.

The most important impression conveyed by this text is that it
represents an Ikhwdn type of cosmology, except for the presence of
the term &l-kalimah and its role as the rZh of the cosmos. In any
event it does not appear to have been the work of al-Sijistani, and

has therefore been left out of the critical editionm.

The Significance of the Work

There is more than one sense in which Kitdb Sullam al-Najat
can be described as a unique work of al-Sijistani. Several
characteristics contribute to the work's special status. It is more
scriptural in its topics than some of his other works, such as
al-Magadlid al-Malakitiyyah, Kashf al-Mahjib, al-Yanabi‘, and
portions of Ithbat al-Nub@’'&t. Tﬁe issues are drawn from the
Qur’an, and constitute the rungs of the ladder of salvation (sullam
el-naj&t) which are set forth as doctrine for the Ismaili mu’min.

In developing the doctrine of this work al-Sijista@nI makes less

use of the Neoplatonic elements than he does in a work such as the
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Yanabi‘. When these elements are used, they are not themselves the
subjects of explanation and clarification, as is the case in
al-Yanadbi® and al-Magalid. There are, no doubt, occasions in the
Sullam where al-Sijistani gets drawn into a discussion about a topic
which might more appropriately have been analyzed in a work such as
al-Maqdlid. His classification of substances, and his criticism of
Galen, are two such topics. But this analysis of substance is
subordinated here to the main topic (the nature of the angels)
toward which he is trying to develop what he considers to be the
correct position which the mu’min must take. This leads him to

discuss the three major theories about substance, two of which have
to be eliminated so as to arrive at the theory that is appropriate
for describing these mald’ ikah.

Insofar as the Sullam is a work explaining the major topics of
scripture, it resembles his other work, Kitab al-Iftikh@r. This
latter work is also organized around scriptural topics, and here,
too, his method is to interpret the major religious symbols wvia the
general concepts of Neoplatonism which were developed by him in his
other, more Plotinian works. Unlike the Sullam, however, al-Iftikhér
is a polemic directed against the opponents of the Ismailis, so that
the argument is aimed at showing the truth, validity and superiority
of the Ismaili view.

From the standpoint of the work's relation to the themes of his
other works, Sullam al-Najat has significance for three major areas
of al-Sijistdni's thought: the strictly philosophical, such as the
analysis of substance; the religious or scriptural, such as the

unity of God and the role of the shari‘ah after the truth has been
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revealed; and the terminological, which, while covering the two
preceding areas, covers the entire realm of al-Sijistdni's thought.
For example, a careful study of the terms employed by him to
describe the da‘wah system during his day -- or within his
locality, suggesting geographical variation within da‘wah
organization and nomenclature -- could shed light on the internal
developments within the da‘wah over time.

The topic of substance has been explored in considerable detail
in Part One. In the remainder of this section brief comments are
offerred with respect to two other issues which arise out of the
Sullam work. The first is the problem of da‘wah terminology as an
index with which to trace the fate of the Fatimid system in
subsequent generations. The second is al-Sijistani's arguments for
observing the Law even when the ta’wil process has disclosed the
haqd’ig which lay under it. His comments on this third issue, when
integrated with his views formulated in his other works, lead to
conclusions which constitute a different conception of the relation

between the human ‘agl and divine revelation.

Da‘wah Terminology

The da‘wah is the mechanism and the dynamic of the Ismaili
movement in history, the vehicle through which Ismailism has
exercised its presence and influence within and outside itself. The
Ismaili Zmams' impact on the development of Islamic society would
have been practically negligible without some highly organized
institution, such as the da‘wah, through which to communicate their

vision of Islamic society and to transform this vision into the
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realities and practicalities of their milieu.

Investigators have therefore rightly brought their attention to
focus on the nature of the Ismaili da‘wgh. In spite of this
interest and effort, Ivanow's article, The Organization of the

7 still remains the basis of much work aimed at

Ismaili Propaganda,?
elucidating the functions and positions that constituted the
structure of the da‘wah. The da‘wah described there is the one

developed after the Fatimids established their power in Cairo.
Similarly, Canard not only follows Ivanow in describing the Cairo

da‘wah system,!®

but he also does not distinguish between this
system and the earlier, simpler one. Although he refers to the
Nizar-Musta‘li split, and the subsequent split of the da‘wah into a
da‘wah jadidah and a da‘wah qadimah, he does not discuss whether
the post-Fatimid Syrian Nizari da‘wah retained the Cairo system of
organization or not. Another example of this is Sami Makarem's
al-Sharfivah. In the notes to the edition of the text of al-Shafiyah
he relies exclusively on al-Kirmani's descriptions and definitions
for presenting not just Ismaili doctrine but tpe Fatimid da‘wah
terminology and its by then elaborate hierarchy.!® These efforts
have conveyed the impression that the Ismaili ds‘wah was always
structured the way it is found to be structured in Cairo, when the

Fatimids were at the peak of their political and economic power.

The da‘wah terminology found in earlier Ismaili works,

17 For this article, see Journal of the Bombay Branch of the Royal
Asiatic Society, 1935, pp. 1-35.

18 Article "Da‘wa", Encyclopaedia of Islam, New Edition.
19 A1-Shafiyah, p. 198.

142



covering al-Nakhshabi, al-RazI, and al-Sijistani, provides material
which depicts the earlier and different structure of the da‘wah
before the Fatimids settled down in Cairo to consolidate and expand
their power and scope. The Sullam continues to reflect this earlier
system.

Two characteristics of al-Sijistdni's da‘wah terminology are
especially intriguing. One is that it is different from the set
found in al-Kirmani and in other Cairo-based works. The second is
that these terms, used by al-SijistdnY, continue to be used by him
even when there is evidence which suggests that he was still alive
during the incumbency of al-Hakim as khalifsh,?® making him a
contemporary of al-KirmanI.

While this terminology suggests that two distinct and parallel
da‘wah systems existed side by side during the height of Ismaili
power in Caijro, it also raises the question of the eventual fate of
each of these systems. Madelung?! has already pointed out that the
Tayyibi Ismaili literature retained the Kirmdnian doctrine, but that
this doctrine was not adopted by other da‘wah groups. Two questions
need to be raised here.

The first is that Madelung does not refer directly to Cairo:
Since al-Kirmani's doctrine was the official doctrine there while
the chief d&‘f held the highest position, this implies that outside

the territorial limits of the Fatimid political system the da‘wah

20 This question has been dealt with by Poonawala in his

Biobibliography, p. 83; by Paul Walker, Thesis, p. 26; and by W.
Madelung, article "Al-Ismd‘iIliyyah", Encyclopaedia of Islam, New
Edition.

21 Article "Al-Ismd‘iliyyah" , Encyclopaedia of Islam, New Edition.
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was organized either along the lines of the system developed for
Cairo, or along the pre-Cairo lines, i.e., along the lines of the
system reflected in the terminology of al-Sijist@ni. A third
alternative is that it was organized in an entirely different
manner. The areas of immediate interest here would be the eastern
lands of Islam, in Khorasan and Fars, which lay outside Fatimid
political jurisdiction and therefore could not be integrated into
the da‘wah administrative setup the way some village outside Cairo
could. But this analysis does not distinguish between the da‘wah as
an organization and the teaching itself.

This 1leads to the second question, which arises out of
Madelung's observation. He refers explicitly to the doctrire, mnot to
the da‘wah organization, when he says that it (i.e., the doctrine)
was adopted only by the TayyibI Ismailis. A cursory examination of
the literature of the later Ismailis reveals some interesting
details. Those groups which are strongly influenced by al-KirmanT,
and which regard his doctrine as the most authoritative statement of
Ismaili @aqé’jq, reflect in their literature the terminology of the
Cairo da‘wah system. There is no trace of the pre-Cairo system.
This is the case with the Yamani school. iiere the ten intellects of
al-Kirmdni, together with his cosmology and the distinctive
formulations of his R&@hat al‘Aql, survive without ever being
challenged by subsequent d&¢is. Typical Kirm3nian formulations
which reappear throughout this school's literature are: al-wujid

al-awwal, al-nihdyah al-Glé yata‘allag bih& wujod m3 siwidha, used by
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‘AlT b. al-Walid.?*® ‘Al1 b. Hanzalah (d. 1229), another Musta‘li
dia‘i, bases his work, Kitdb Simt al-Hagd’ig, on al-Kirmdni's
conception of al-kamil al-awwal and al-kamal al-thani.?3

In contrast, the Syrian Ismailis reflect an entirely different
picture. They retain not just the doctrine of pre-Cairo Ismailism,
but also the terminology of the da‘wah of that period. This can be
seen, for example, in 4l-Qasidah al-Siriyyah of Muhammad b. ‘Ali b.
Hasan al-S4riI (d. 1094). The seven-layered cosmology is still
prominent, as are such figures as jadd, fath, and khaydl. Another
example is the much later XKit&b a]-fgé@ of Abll Firas (d. 1540). Here
the older da‘wah terminology is still alive: ndtiq, asds, mutimm,
1ahiq, and janadh. The corresponding cosmic figures jadd, fath and
khayal are also present (fgép, p. 100). One of the characteristics
of al-Sijist@ni's works is that the terms jadd, fath and khayal are
used most frequently with the term al-aslan (representing the sabiqg
and the t3li). This can be seen in the Sullam as well. The fdib,
too, displays this characteristic.

A most distinctive style of the Ismaili writers is that of
structural correspondence, or homology: to conceptualize the cosmos
into divisions each of which reproduces the organizational and
functional characteristics of the whole cosmos. The entities in the
da‘wah system are part of the division of religion (‘Glam al-din),
and the attributes of each of these entities stand in a relation of

correspondence to those of the other divisions. Ideological reasons

22 137 al-‘Agd’id wa Ma‘din al-Fswd’®id, edited by Aref Tamer,
Beirut, 1967, p. 41 and p. 45.

23 Edited by Abbas al-Azzawi, Damascus, 1953, p 27.
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lay at the back of this conceptual style: to prove to their
audience and opponents the truth of their doctrine. Homology
offered a powerful tool with which to accomplish this task.

On the one hand, their view of the nature of reality and its
structure was supported and confirmed by their interpretation of
human history down to and including their own movement and its
leaders; for this history was interpreted as headed all along toward
them and their specific organization. The human order, as they saw
it through their Ismaili doctrine and social organization, was
produced by a cosmos which was structured and which functioned
according to Ismaili descriptions. The religious history of
mankind, culminating in Islam and Ismailism, was proof of the
doctrine concerning the cosmos as such.

And on the other hand, the Ismaili religious system was itself
vouchsafed and legitimated by the 'striking' parallels and
correspondences between its structure and that of the universe and
its founding entities. In this unified homologized conception, the
doctrine sanctions the claims of the religious group by
demonstrating that the divine plans and designs, which create the
architecture of the cosmos, are reproduced in this very group. In
this way, the existence of the religious group with a structure that
reproduces the 'objective' cosmic structure provides a powerful
sancticn and legitimation for the truth of the doctrine, which is
seen by its adherents to possess the singular merit of having
truthfully described the cosmos. The doctrine is true because it is
a description, not an interpretation, of the cosmos. In so far as

it is an interpretation, it is an interpretation of the products of
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human history. These products are the symbols of religion, which
need to be interpreted correctly.

This homologizing outlook toward reality severely constrained
the Ismaili intellectual's ability to adapt to changes in any of the
closely integrated areas of his doctrine. Because the meaning of a
term in the da‘wah system was closely connected with, and
fundamen:cally dependent upon, the meaning of a term standing for an
entity of the higher world, replacing the former with several terms
threatened to disrupt the painstakingly developed semantic world of
the doctrine. Al-SijistanT would have had to face the prospect of
reformulating his cosmology to remain congruent with the new da‘wah
system had he adopted it.

A tacit assumption in the foregoing analysis is that besides
being a contemporary of al-Hakim and al-Kirm@niI, al-SijistdnI was a
member of the new da&‘wah organization, which would obviously
require him to operate along the new lines established with the
Fatimid presence in Cairo. If he had been a member of the system
based in Cairo, though not himself there, and still adhered to the
prior doctrine and da‘wah terminology, this could well suggest that
he was not involved in the activities of the da‘wah.

Madelung has gone so far as to state that al-Sijistani
"supported the Fatimid doctrine at least from the time of
al-Mu‘izz", but he does not indicate what evidence supports this
view. Al-Sijist@ni's relation to the Cairo da‘wah continues to be
an unresolved question. Poonawala has considered several aspects of
al-Sijistani's works in arriving at the conclusion that he was alive

as late as the period 996-1002 A.D. Here al-Sijistdni's work, Kita@b
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al-Iftikhar, is of significance, for Poonawala and Walker point to
passages in it which contain dates.?* On the basis of this internal
textual data, al-Sijistdni is supposed to have been alive at least
as late as the year 971 A.D. Stern is aware of the issue, but
remains neutral.?® The works of al-SijistdanT which Poonawala
mentions as referring to al-Hakim explicitly by name are al-Mawdzin
and al-Mabda’® wa al-Ma‘dd. Al-Hikim is mentioned explicitly in the
respective introductions of these two works. If this evidence can
be corroborated independently, it raises questions about the
relation of al-Sijistani with the da‘wah in Cairo. These questions
stem from the character of the teaching in even the later works of
al-Sijistani, of which Kitab al-Iftikhdr is supposed to be probably
his last. Given the doctrine and the da‘wah terminology in this
work, it is difficult to determine in what sense al-SijistdnT can be
said to have '"supported the Fatimid doctrine', as Madelung heas
stated. This question cannot be pursued here because it has been
merely mooted on the basis of insufficient evidence; it is intended
only to suggest lines of inquiry for resolving some apparent
paradoxes arising out of al-Sijistani's works.

One other explanation, which might account for the discrepancy
between the da‘wah terminology of al-Sijistdani and that of the
Kirmanian system, may lie in geography rather than in doctrinal
disagreements. If al-Sijistani was located in a geographically

distant area not under the control of the da‘wah organizationm, it

24 Poonawala, Biobibliography, p. 83; Walker, Thesis, p. 26.
2% Article "Abul Ya‘kiib", Encyclopaedia of Islam, New Edition.
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is reasonable to expect Ismaili d&‘is in such areas to continue to
operate the da‘wah system with which they were already so familiar.
It may well be, then, that especially in the case of al-Sijistani
(for the others of the older da‘wah had died by al-ﬂékim's time),
two da‘wah systems existed side by side during al-Hakim's time,
with one of them (the older one) continuing to act outside the
direct control of the newer one, and preserving in those areas the
older cosmologies.

One final observation that may be made here is that al-KirmanT
seems to have been rejected by most of the Nizari Ismailis. It is
only among the Musta‘li Ismailis that he not only survived but
exercised a dominant influence over succeeding generations. Even
during the period immediately after al-Kirm3@niI there is a suggestion
of this rejection of his fundamental cosmology by the more Nizari
oriented Ismailis within the da‘wah. An outstanding example here is
the Iranian N&sir-i Khusrav, whose philosophy is, like that of
al-SijistanT, more Plotinian, and who does not adopt the system of

ten intellects which al-KirmanT introduced into Ismaili doctrine.
Human ‘agl and Divine Revelation

According to al-Sijistani, Kitdb Sullam agl-Ngjat is intended
explicitly to be a sufficient text for the salvation (najat) of the
Ismaili mu’min. 1t is not aimed at silencing the opponents of the
Ismaili view with irrefutable arguments and proofs (the aim of Kitdb
al-Iftikh&r). Ncr is it aimed at the more curious among the Ismailis
who wished to know more about the workings of the cosmos and its two

major realms, spiritual and physical (the aim of such works as Kit&@b
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al-Maqidlid al-Malakutiyya, Kashf al-Mahjib, Ithbat al-Nubii’at and
al-Yanabit).

Instead, al-SijistdanI claims to lay down in this work the
doctine which the mu’min should believe in and accept, in order to
secure his salvation. This doctrine is centered around the seven
topics: Allah and his unity; the Books; the Angels; the Prophets;
the Final Day; the Resurrection; and Heaven and Hell (which is
missing in the manuscripts that are available). The mu’min should
understand these topics in a very definite way; and this definite
way is that which he considers essential, even critical, to the
mu’min's survival in the hereafter.

Kitab Sullam al-Najdt has a conspicuous emphasis on doctrine as
the key and guarantor of salvation. Whatever may have been his
other views on the subject of salvation, here he leaves no doubt at
all that salvation lies in adhering to certain views about some
selected topics and accepting them as the only description and
interpretation of these topics. The truth of the doctrine will
secure salvation. Practice and deeds (a‘m3l) are not dismissed
completely as a factor in the theory of salvation. but are at best
tacitly assumed to be prerequisites and preconditions; after all,the
doctrine is contained (yatadamman) in the codes of religious law.
Throughout his career al-Sijistani had shown considerable interest
in ethical behavior, although there was never any doubt that it was
knowledge (‘ilm) to which he pzaid special attention.

More than any other Ismaili thinker al-SijistanI was acutely
conscious of the ethical implications of the primacy of knowledge

over action. The specific form of this problem in Ismailism

150



involves conceptions that 1lie at the very core of the Ismaili
enterprise and the mandate which it perceives it has in history:
the theory of prophecy and the justification of the Ismaili imamah.
Nowhere is this problem brought out with greater clarity than in
Kitab Sullam al-Najit, in the chapter on the Messengers (B3b f£3
al-Imdn bi-al-Rusul wa al-Ris@lah).

The problem arises in the following manner. Al-Sijist3ni is
considering the hypothetical questioner's puzzlement (SN:46ff):
Should not the Prophet be considered to have been negligent
(ghaflah) when he failed to perform the fa’wil of the Book himself,
leaving it instead for his wasi (trustee) ‘AlT to do?
Al1-Sijistani's response to this question is to point out that the
Prophet had not been neglectful in any way. On the contrary, just
as he (the Prophet) had expanded and explained the commandments
(awdmir) of God regarding the matters in the tanzil (the Book), and
had accorded to each item in this tgnzil its due place, such as the
salit, which is commanded only in a general way in the Qur’3n but
which Muhammad (the N&tig) expanded into detail, adding such things
as types of saldt, times, etc., so the wasi (here ‘AlI) was the
first to elaborate upon the purpose and intention (gharad) of these
prescriptions that Muhammad had developed into his shari‘sh. ‘Al
did for the shari‘ash what Muhammad did fcr God's commandments. Had
the Prophet himself revealed the purposes behind the Qur’Znic
symbols and practices, he would have weakened (tawhin) the very
thing to which God has issued his call to mankind: the search for
knowledge and understanding of divine wisdom (hikmah).

If, for instance (al-Sijist@anI is continuing his answer to this
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hypothetical questioner) the Prophet had revealed to his followers
that the real meaning (the t&’wil) of the saldt is that the Muslim
should seek knowledge; that the meaning of using water during the
‘wudﬁ’ is to clean one's heart, the people would then have said to
him that since they now know the real purpose of these actions that
have been prescribed, they are no longer in need (k&@jah) of them; so
why should they have to perform them? But the Prophet knew better,
and in keeping his followers in the dark about the real meaning and
purpose of the Qur’anic precept he ensured that they would be
compelled (ilzdm) to strive after (divine) wisdom and knowledge.
And, al-Sijistdni might have added, by not disclosing the hidden
purposes behind (or rather, under (tahta)) the shari‘ah, the Prophet
was also creating the raison d'etre of the Ismaili imdmah: the only
individual who knows what these purposes are.

The shari‘ah is thus merely a vessel containing the real thing,
and when that real thing has been acquired the vessel becomes an
embarrassment. For though it has lost its usefulness by having its
contents taken from it, the Ismailis were hard-pressed to justify to,
their followers its continuing relevance and requirement. By
depicting the shari‘ah as a knowledge system, al-Sijista@ni seems to
be implying that in and of itself the shari‘ah is meaningless. Its
meaning consists solely in serving as a container for divine
wisdom, which it is the task of the mu’min to discover, and of the
imam to disclose.

What is of even greater significance here is that the source
(ndtiq, imdm) of this truth (hagd’ig) is external to the Ismaili

mu’min. In practice this source, still external, would most likely
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be the local d&‘i, qualified and authorized to impart this
knowledge. The external character of the source of the true
teaching is indeed the impression most Ismaili works tend to convey.
But al-Sijistdni has taken different positions on the question in
his other works. These views, put forth in such works as Jthbat
al-Nubii’&t, Kashf al-Mahjib and al-YandbI‘, stress the potential in
the human being for activating the iInternal sources of the true
knowledge. The crucial thing which the individual needs to do in
such a case is to close the gap (masdfah) between his nafs and its
true home (‘Glamuhd) (Yandbi‘, p. 77). He needs to discipline his
nafs and direct it toward this true home and seek, receive and
accept the guidance which the ‘aql showers (ifddah) upon it. This
internal process parallels the process going on all the time in the
larger, higher world, by which the first intellect showers its
guidance wupon the universal soul. In the Ithbat (IN:49ff)
al-Sijistdni lays out the groundwork for this parallelism.

This parallelism is centered on the conception of the human
‘agl as the internal messenger (ragsdl) from God. The conception is
subsumed under the conception of risdlah which is of two types:
rasi] jismdni and rasil rohdni. The prophets are rusul jismdniyyah,

‘agl,

and, corresponding to them within each human being, is the
which is the rasii] rihani for that individual.

According to al-SijistdnI, the human ‘agl is the very first
rasil] sent by God to the human creatures. The external, jismani
messengers have come to humanity so as to command the praiseworthy

(mahmiid) and to forbid the blameworthy (madhmim). Similarly,

the ‘agl within the human being commands the good and the beautiful,
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and forbids him from doing the reprehensible and the evil.
It is at this juncture in his account that al-SijistanI makes
the following significant statement:
wa anna al-rasGl innamd yu’addT ilaynd m3d ta‘rifuhu
‘ugfilund fa-nagbal dhdlika minhu min ajl ma‘rifat
‘uqiilina (IN:49).
The external, jismani messenger thus mereiy conveys to the human
individual what his ‘agl already knows; and the human being accepts
what the messenger conveys precisely because the human ‘aql already
knows it and is, so to speak, corroborating the soundness of the
jismani messenger's message.

Al-SijistanI assigns to the human ‘aql a clearly stated
priority over the message coming in from the external messengers.
Appealing to the conceptions of potentiality and actuality, he
states that the ‘agl which is within the human being is in
actuality, whereas that which is conveyed by the prophets is in
potentiality:

li-anna al-‘aql find bi-al-fi‘l wa fiI md@ addawhu ilayna

bi-al-quwwah wa alladhi huwa bi-al-fi‘l aqgdam min
alladhi huwa bi-al-quwwah (IN:49).

The message which the messenger conveys is, in this conception, a

potential ‘agl. The human ‘agl, being an actual °

agl, is the first
messenger sent by God to humanity, for it already conveys to the
human being what subsequent jismdni messengers convey to him.

In developing this conception of the human ‘aql as the rasdl

al-5ijistanT has used one of his most characteristic and basic

conceptions, that revelation is a form of knowledge, not a mere
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repertoire of ritual and posturing and blind acts of obedience. The

human ‘agl, being part of the First Intellect (al-‘agl al-awwal),
occupies within the human being the position which the latter

occupies within the cosmos as a whole: it is a guide to the soul,

constantly sending forth to it divine wisdom (al-hikmah

al-ilahiyyah), especially guidance with respect to the correct
conception to have of God (the subject matter of tawhid). Since the

Jjismani messengers are also under the ultimate guidance of the First
Intellect, al-SijistanT, not unexpectedly, finds himself developing
his conception of prophecy and revelation along the twin tracks of

individual, internal revelation, and of cosmic, scriptural

revelation. Thus far, at least, the human ‘aql is accorded a greater
weight, since the external scripture must be corroborated by the
internal messenger. The thrust of the conception is therefore toward
agreement and harmony (Zttifdq).

In order to build his case for the essential validity of
scriptural revelation, al-SijistanI argues that the necessity
(luzim) of the commandments stems from the ‘agl itself, for the
lunatics (majdnin), who have no intelligence (1& ‘uqil lahum), are
not subject to this requirement. He presents the commandments as
the influences (athar) of the rasil, who is the ruler (sd’is) and
director (mudabbir) of the human being. The adult human being,
however, is subject to the influence of the ‘agl, so it is necessary
for him to accept the influence of the jismani messenger. In using
the expression ririsdlat al-rastilayn al-Sijistani is suggesting that
one single message is being conveyed to the human being along two

parallel channels. These channels, being in fundamental consonance
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with each other, cannot contradict each other. The part
corresponding to the scriptural messenger is the shari‘ah
jismdniyyah, the Law which is corporeal in nature. Al-Sijistani
describes the Law as consisting of meaningful sounds which only the
.tagl can discriminate.

To show in greater detail the fundamental agreement (Itfifdq) or
similarity (mushdkalah) between the two types of revelation,
al-SijistanI says (IN:50) that the very first da‘wah (call) which
the Prophet made to humanity is the profession of belief in one God
(shahddah bi-ithbdt al-sdni‘). And this, he adds, is just what we
see our intellect doing: it, too, testifies to the existence of a

sdni® who created us, for the ‘agl knows that it is not itself the

sani‘ (idh ya‘lam annahu laysa bi-sani‘ nafsuhu), and therefore

al-‘aql awwal ras@il ilayhi f£I ithbat al-s3ani‘ wa

al-rastil al-jisma3ni akhir rastil ilayhi (IN:50).
The foregoing account gives al-Sijistd@ni's view of the essential
harmony between scripture and human intellect. But why should there
be messengers in the first place? The answer is provided in the
next fasl of the Ithbidt. The main argument which al-SijistanI puts
forward here is that in spite of the innate intellect (‘agql
gharizi), the thoughts of the majority of the human beings can have
a sound basis only through a link with sensible things (min ajl
igtirdnihZ bi-al-mehsisat) (IN:54). There is need, therefore, of
somebody who would establish for people, via the channel of sense,

what is already established in the ‘aql gharizi:
fa-athbata al-nds bi-md huwa thabit fI ghard’izihim.
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Al-Sijistani can be seen addressing this problem of human
intellect and divine revelation in the MNgqdlid also. Iqlid 63 is
specially devoted to an issue which is also discussed in the Sullam:
why it is necessary to keep observing the law even though its
'contents' have been disclosed and acquired.

He presents several arguments, each attempting to uphold the
view that the shari‘eh must be observed (‘amal), even if the
hagqigah behind it is known. The first argument merely reiterates
the view that omitting to act upon the law eventually leads to the
omission and loss of knowledge itself.

In the second argument al-Sijist@ni is stating categorically
that it is not possible to know the hagd’ig without observing the
law, since if such were the case the lawgiver (wéqi‘uhi) would have
laid down something with no value in it. Such a lawgiver would be a
stupid (safihan) lawgiver.

The third argument makes use of the conception that the
hagd’iq which are ‘'deposited' (mustawda‘ah) in the actions
prescribed by the Law are so innumerable that it is impossible for
any human being, besides the lawgiver himself, to cover them all. As
long as the hagd’ig remain hidden from the individual he is obliged
to act according to its prescriptions. On the other hand, even if
the hagd’iq are disclosed, this does not justify abandoning the
law, for beyond this hagd’ig there are more hagd’ig, which it is
even more necessary to acquire:

idh wara’a m3d kushifa lahu min al-haqd’iq haqd’iq huwa
ahwaj ila al-wuqif ‘alayha.
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He also asserts that attaining to the @aqi’iq makes it even more
necessary to reinforce (awkad) one's distance (muba‘adah) from the
prohibited things and at the same time to reinforce one's
perseverence with  respect to the  commands (muldzamatihi
li-al-awamir).

A different line of argument utilizes the conception that the
forces of ;abi‘ab and the forces of the spiritual world dominate
each other on and off. In the case of the human being, when the
tabi‘i forces overcome the spiritual forces the light of the nafs is
diminished (qalle diya’ al-nafs), pabi‘ab gains strength, and a veil
appears between insdn and mse‘&rif. It is at this point that insén
has need for a law which has the baqE’iq under it. Conversely,
when the spiritual forces predominate, the veil between insa@n and
ma‘drif is lifted and one is then no longer in need of the law.
Al-Sijistdni is quick to point out, however, that this state of
affairs will only occur during the incumbency of the sahib
al-akhirah, at which time the tabi‘7 forces will vanish (idmahallat).

The issue of the sufficiency of the human ‘aql versus the
necessity of revelation, to which al-Sijist@nI shows considerable
sensitivity, may now be placed and assessed within the perspective
of two questions which are an integral part of the problematics of
the development of Islamic philosophy. The first is the issue of
'reason and revelation', the efforts of various Islamic thinkers to
formulate an acceptable resolution to the incompatibilites they
perceived to exist between the doctrine of the Qur’@n and the
doctrine represented by classical (Greek) philosophy. The second is

an issue which is specific to Ismailism: the assessment and
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determination of the impact of Neoplatonism on Ismaili thought; in
particular, whether, in adopting and adapting Plotinian thought, the
Ismailis created new problems for their theology, especially for the
theoretical justification of having revelation at all. This last
point is, after all, that which was raised by Zakariy3’ al-Rdzi.

Apart from the Ismailis, two other responses to the challenge
to reconcile revelation with human intelligence are those of
al-Farabi and Zakariya’ al-Razi.

Al-Farabi represents the lawgiver-philosopher conception of
prophecy and revelation, in which the lawgiver (wddi‘¢ al-shari‘ah)
formulates a system of knowledge (the shari‘sh) using sensible
images to represent for the multitude the truths which are
discovered via philosophy and to which the lawgiver, himself the
ultimate philosopher, has access. In this conception the
symbolization of philosophic truths is necessary because philosophic
truths are not within the reach of the masses. The basis for the
harmony between the truths represented by the law and the truths of
philosophy is the lawgiver himself, who is philosopher and prophet
in one person. The yardstick which measures and wvalidates the
content cf the sharT‘sh is philcsophy and, ultimately, the intellect
of the philosopher. In the case of the lawgiver, it is the intellect
of the prophet which vouches for, and guarantees, not just the
philosophic truths represented by the symbolic system, but also the
soundness of the sensible images (the expressive medium) to
effectively accomplish the representation. While the content of the
shari‘ah conforms to the lawgiver's mind (the locus of philosophic

truth), the sensible images have to be in accord with the
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susceptibilities of the masses to sense-perception. In a loose
manner, therefore, one could speak of the 'exterior' of the law (the
system of sensible images) which is oriented toward the masses and
their intellects, and the 'interior' of the law, which is oriented
toward the prophet's intellect and toward philosophic truths.

As for Zakariyd’ al-Razi, the issue of the human ‘aql versus
divine guidance comes under an entirely different treatment. Unlike
both al-Fardabi and al-Sijistdni, al-RdzI dismisses prophecy and
religion altogether as destructive phenomena wreaking havoc among
human beings. The human intellect is quite capable, if the
individual makes the effort, of acquiring knowledge without any help
from revelation (Rasd’il, p. 296). Al-Razi does not say that the
human intellect a&already knows truths, only that it is capable of
discovering them by itself. It is self-sufficient and equal to any
other human ‘aql in principle. This fundamental equality of human
intellects makes revelation irrelevant and unnecessary.

Al-Sijistdni's ‘aql gharizi is also conceived as being
fundamentally equal in all men. Here, however, this ‘aql is
described as already knowing the truths. But these truths are
ccvered over by the 'distorting' effects of the association
(ta‘allug) with bodily things. In the Yandbi‘, al-Sijistani has
described the manner in which the individual has access to guidance
from within. The essential precondition is for the soul o turn away
(forget) the world of nature and body, whereupon the spiritunal
distance (masdfah rihdniyyah) which exists between it and its real

abode is removed, and it gains access to the benefits coming from

the ‘agl. In the Ithbdt, al-SijistanT speaks only of ‘aql gharizi,
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suggesting that he distinguishes it from the individual nafs, whose
thoughts (mawhiimdt) are affected by the senses. The ‘agl gharizi
is represented as the particularized First Intellect. The workings
of this intermal guidance are spelled out explicitly in the Kashf
al-Mahjib (KM:23). The ‘agl commands (farmdyadh) to the individual
soul (nafs-i nutqird) good actions and knowledge. It points out for
it the things that are beneficial so that it (the nafs) might search
for them (td manfa‘atra talab kunadh). Al-SijistanI concludes by
pointing out the fundamental cosmological basis of such internal
guidance: the ‘agl is cne with the amr, and it is this fundamental
oneness of the ‘agl with the amr which makes the farman of the ‘aql
equivalent to the farman of God:

va agar nah ‘aql yaki btidhi ba-amr-i Izadh ki ‘ibdrat az

amr ba-nafs-i amr kunand farman-i ‘aql m3nand-i farman-i
Tzadh nabudhi.

There is no counterpart of this internal guidance in all men
(not just the select leaders) in either al-Farabi or al-Razi. The
latter's doctrine differs from that of al-SijistanI in that it does
not conceive of the human nafs as being guided internally by an ‘aql
in the background, which is al-Sijist3ni's conception. Rather,
al-Razi speaks of wtilizing the ‘aql as a tool of discovery.
Al-Sijistdni's ‘aq] does not discover; it already knows. Al-Razi's
‘agl does not need any guide, internal or external; it is its own
guide. In al-Sijistdni, the individual ‘a@ql is guided by the cosmic
Intellect, of which it is a part; the indvidual ‘agl is always in
touch with the universal Intellect, its ultimate source. In al-Razi

there, of course, the idea of guidance, but this idea applies to the
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cosmic Soul, which God guides away Matter, to which the Soul is
attracted. Al-RazI does not explicitly describe the human soul as
being guided by the cosmic Soul. Ultimately, however, Gud guaides ail
souls.

The Plotinian basis of al-Sijistd@ni's thought can be seen here,
in his formulation of the conception of prophecy. The human soul,
being a part of the universal soul, retains, in al-Sijistdni's
scheme, its orientation toward the inward, where its true home lies.
For Plotinus salvation lay in turning inward, away from the world of
matter and sense, and toward Intellect and Soul. Truth is to be
found by turning away from the world of matter. Al-Sijist@ni has not
just reproduced the Plotinian cosmology; he has attempted to develop
a theory of revelation in which the cosmology is the basis not only
of revelation but also of the mechanism of internal revelation in

the case of each individual human being. Al-Razi's ¢

agl, in
contrast, is not a part of a universal intellect but an 'atomistic’
‘agl which is but an aspect of the human soul.

Opposed to the idea of internal guidance is the idea of
external guidance. In the case of al-Razi this external guidance is
lacking, because it is irrelevant to the efforts of the human ‘agl.
Both al-F3rdbI and al-Sijistani adapt Neoplatonism in different ways
to formulate their respective conceptions of revelation.

The external guide in al-Farabi is the shari‘ah, whose source
is the lawgiver. Although his views on law are generally considered
to fall within the discipline of politjcal philosophy, and to have a

Platonic character, in one respect al-FarabI is different from

Plato: he considers the product of revelation (the law) to be a
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knowledge system, not merely a system of actions and codes, for the
sensible images out of which the law is formulated expresses
philosophic truths. This conception is integrated with Neoplatonic
emanationism to provide a mechanism through which philosophic truths
are conveyed from the cosmic sources to the intellect of the
Lawgiver-Philosopher-Prophet.

Al1-Sijistdni's conception of the law resembles al-Farabi's
conception in two important respects: 1) the shari‘ah is a knowledge
system, containing truths about ultimate things; and 2) its source
is the Prophet-Lawgiver who receives from cosmic principles
assistance. The prophet then expresses them in the sharI‘ah. As
al-Sijistdni has pointed out in the Sullam, the shari‘ah is aimed at
the human intellect: the intention is to stimulate the desire for
knowledge prompted by the surface contradictions of the shari‘ah.
The zghir is a veil behind which the @aqé’iq sit. To recover these
haqd’ig, it becomes necessary to perform ta&’wil (interpretation)
which 'decodes' the shari‘ah, thereby revealing the truths. 1In
al-F3arabi, the images and similitudes are not ‘'decoded’' to disclose
abstract philosophic truths. Such a procedure is unnecessary
because images and similitudes are the sensible equivalents of
abstract truths, and since the masses cannot deal directly with
abstract truths, they must remain content with sensible equivalents.

An important consequence of this distinction is that the
Sijistanian conception thereby calls for the existence of a group of
authoritative interpreters and the existence of a science of
interpretation (t&’wil) which takes away the outer covering and

delivers the enclosed thing. This must presuppose that the

163



individual is capable, after some assistance, of receiving and
holding the disclosed truth. In al-Fardbi, after the lawgiver has
established his law, the subsequent generation of philosophers can
pcint out to the masses that their imagistic law is actually based
on philosophic truths, an essential character of which is that they
are pure intelligibies and, therefore, abstract.2® A science of
ta’wil is therefore absent, for the masses are conceived to be
inherently incapable of receiving the truth in its pure form.

This zahir/bdtin conception of the law, which entails the
existence of a distinct class of humans (the prophets and imams),
and retains the Plotinian microcosmos as a parallel source of
knowledge, poses problems for al-Sijistéﬁi which his other Islamic
counterparts do not have to facg: how to conceptualize the essential
necessity of adhering to the law in the face of its obvious
obsolesence after the truth has been disclosed.

When, therefore, the questioners confront al-Sijistani with the
perceived illogic of having to continue the observance of the law
when it has, in their view, served its purpose and, as a result,
outlived its usefulness, al-SijistanY is facing a dilemma which goes
to the very heart of his conception of revelation and the associated
doctrine of Imamah: how to maintain the principle of tie
unavoidability of the revelation, in the form of a
hagd’ ig-conveying system, when the imams, whose own justification

rests upon the validity of the shari‘ah, successfully disclose these

26 TFor further discussion of this issue of the relations of

philosophy and philosophers to a post-revelation shari‘ah, see
Muhsin Mahdi, 'Alfarabi on Religion and Philosophy', Philosophical
Forum, 1972, p. 17.
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hagd’ig to their followers and, in the process, render the sharI‘ah
and themselves unnecessary.

To get around this difficulty al-Sijist@nI formulates the view
that it is in principle impossible for one individual to know all
the truths in his lifetime. The imdms will not reveal everything,
and so it shall be until the final day. Al-Sijistani is compelled
to abandon the very rationale for his imam (the revealer of truth
to those who follow him) in order to justify the conception of a
series of imams and guides. Thus the imdm, portrayed as the only
avenue to salvation for the mu’min, cannot disclose everything,
leaving the incomplete work to his successors. Only the Q&’im will
reveal everything and become, himself, free of the shari‘ah as the
legitimation for his own existence. The individuals who will be
present during the Q&’im's period appear, on this score, to be the
only ones privileged to receive the full disclosure.

The doctrine of the @3’im which al-Sijistd@nI formulates is
thus integrally linked to the shari‘ah considered as a knowledge
system. The iImams, by doing partial ta’wil, sustain their own
validity and, in the partial disclosures which they perform for
their followers, are contributing to the progressively increasing
revelation up to the appearance of the Q3’im.

The question of salvation has, given this prospect, two
aspects: 1) salvation for the pre-Q5’im individual, and 2)
salvation for the individual during the @&'im's time. In the
second condition it is the full truth which, besides rendering the
law unnecessary, will render doctrine itself unnecessary, since it

will no longer be necessary to perform interpretations of symbols
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which conceal the truths. It will also no longer be necessary to
accept the interpretations of the d&‘fis, the intermediaries
complementing the imdm's work, as an act of faith. These
interpretations, which the d&‘f works out and formulates, constitute
the teaching in lieu of the full disclosure which is not possible.
It becomes an essential part of this teaching to explain this
impossibility and -- a consequence of this impossibility -- the
necessity of accepting as the guarantor of salvation a body of ideas
worked out by the dZ‘f under the authority of the imam.

A work such as Sullam al-Najat, requiring for the mu’min's
salvation no more than the adoption of such a doctrine, can exist
precisely because it is a de facto substitute for the full truth

from the imam.
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PART THREE



CHAPTER FOUR

KITAB SULLAM AL-NAJAT:
THE ARABIC TEXT
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(2)

SYMBOLS USED

Bombay MS.

Karachi MS.

Text not in the manuscripts, but supplied by the editor
Probable missing text.

Text in bracket modifies text in either one or both
manuscripts. Superscript number refers to footnote.

Slash with square brackets containing a number indicates
a new page in the base MS,

Paragraph number in the edited text.

Qur’anic reference: (sturah/verse).

Text added in the MS cited.

Text does not occur in the MS cited.

A long text found in one MS but not in the other.
Bracketed for easy identification; superscript number

refers to footnote number.

Slash in the footnote section indicates that an
alternative entry occurs in the MS.

Text rejected and replaced by editor.
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