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INTRODUCTION

Al-Mu’ayyad al-Shirazt (386/87-470 H/996/97-1078 CE) was a
medieval Arabic-Islamic scholar and poet committed to the Fatimid'
religio-political ideology. He founded the tradition of Fatimid “da‘wa”?
(religious mission) poetry that flourished after him for a thousand
years and continues to be active to the present day.

Literature with an agenda is termed “committed literature” or “fit-
térature engagée,”® a commiitted or engaged author being one who believes
in a particular social, political, religious, or other ideology and uses his
or her literary production to convince society of its validity.* Although
committed literature is propaganda of sorts, it is a positive, refined,
form, combining aesthetics with a message. Contrary to the creed of

' Some recent books on Fatimid history and its sources are: Paul Walker, Exploring
an Islamic Empire: Fatimid History and its Sources, London, 2002; Heinz Halm, The
Empire of the Mahdi: The Rise of the Fatimids, trans. Michael Bonner, Leiden, 1996;
idem, Die Kalifen von Kairo. Die Fatimiden in Agypten, 9731074, Munich, 2003; Michael
Brett, The Ruise of the Fatimids, the World of the Medilerranean and the Middle East in the
Sourth century of the Hyra, tenth century CE, Leiden & Boston, 2001; A.F. Sayyid, al-
Dawla al-fatimiyya fi misr, tafsir jadid, 2nd ed., Cairo, 2000.

2 For information on the Fatimid dawa, in addition to the sources listed in n. 1,
see: M.K. Husayn, Ta@ifat al-ismathiyya: Tarikhuha, nuzumuhd, ‘aqa’iduha, Cairo, 1959;
F. Daftary, The Isma%lis: Their history and doctrines, Cambridge, 1990; idem, “The
Ismaili Da‘wa outside the Fatimid Dawla,” in M. Barrucand, ed., L’Egypte fatimide:
son art el son histowre, Paris, 1999, pp. 29-43; S.M. Stern, “Cairo as the Centre of
the Isma‘Tlli Movement,” reprint in Studies in Early Isma‘ilism, Leiden, 1983, pp.
234-56; A. Hamdani, “Evolution of the Organisational Structure of the Fatimi
Da‘wah: The Yemeni and Persian Contribution,” Arabian Studies 3 (1976), pp. 85—114;
Shainool Jiwa, “The Genesis of Isma‘lli Da‘wa Activities in the Yemen,” Bulletin,
British Society for Middle Eastern Studies 15:1/2 (1988), pp. 50-63.

* The term “litérature engagée” was coined by the French existentialist philosopher
Jean-Paul Sartre in the mid-twentieth century. Sartre excluded poetry from his cat-
egory, but later critics have generally argued for its inclusion.

* For a detailed discussion of the aesthetics of committed literature and a critical
examination of its Western types and texts, see James Engell, The Committed Word:
Literature and Public Values, University Park, Penn., 1999; Charles Glicksburg, The Litera-
ture of Commitment, London, 1976; M. Adereth, Commitment in Modern French Literature:
Politics and Society in Péguy, Aragon and Sartre, New York, 1968; W. Spiegelman, The
Didactic Muse: Scenes of Instruction in Contemporary American Poetry, Princeton, New Jersey,
1989; and R. Montgomery, The Reader’s Eye: Studies in Didactic Laterary Theory from Dante
to Tasso, Berkeley, 1979. The Encyclopedia Brittanica, contrary to most encyclopedias of
world literature or literary theory, also provides a brief description of “lttérature
engagée.” http://search.eb.com/eb/article’eu=49684 (accessed September 13, 2004.)

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_002
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.



2 INTRODUCTION

“art for art’s sake,” its supporters maintain that commitment adds to,
rather than detracts from, the artistic value of a text. Indeed, the argu-
ments in support of literary commitment are many, among them the
social function it fulfills, the moral doctrine it expresses and makes
plausible, the wisdom it imparts, and the reflection and right action
it engenders in its readers.” The 19th century Irish playwright Bernard
Shaw ridiculed “the parrot-cry that art should never be didactic”
(more, later, on didacticism, which shares with commitment its instruc-
tional feature) and defiantly proclaimed that “great art can never be
anything else.”® The 16th century French scholar Joseph Scaliger
asserted that “imitation . . .1is not the end of poetry, but is interme-
diate to that end. The end is the giving of instruction in pleasurable
form, for poetry teaches, and does not simply amuse as some used
to think.”” The contemporary Arabist Stefan Sperl has remarked that
“the didactic tone of the work [by the medieval Sufi poet Ibn al-
Farid] does not in any way diminish its claim to full gasida sta-
tus . . . for the imparting of insight and wisdom has been an integral
aspect of the Arabic poetic endeavor from the earliest times. ...”®
And Suzanne Stetkevych, another Arabist, has argued that “the func-
tional aspect of [pre-Islamic] poetry, far from reducing it to a
demeaned and servile status, endowed it with a value and power
unknown to our Romantic and post-Romantic poetry, which is by
comparison not merely chaste, but impotent.” A modern critic ex-
plains the concept of commitment in the following passage:

Commitment is the acceptance of an outlook on life, a Weltanschauung,
which is “defended and illustrated” to the best of one’s ability in every-

thing one undertakes. ... A committed man is primarily a man who
feels a sense of responsibility to his fellow men and who takes practi-
cal steps to help them. ... Committed literature has no special themes,

? Jean-Paul Sartre, in Qu'est-ce que la littérature? (1948), trans. as What is Literature?
(1978), and André Gide, in Liltérature Engagée (1950), among others, argued persua-
sively for the need for social and political commitment in literature.

b Preface to Pygmalion, Penguin: London & New York, 2000, p. 9.

7 F.M. Padelford, Select Translations from Scaliger’s Poetics, New York, 1905, p. 2.

% Stefan Sperl, “Qasida form and mystic path in 13th century Egypt: a poem
by Ibn al-Farid,” in Sperl and Shackle, eds., Qasida Poetry in Islamic Asia and Africa,
vol. 1: Classical Traditions and Modern Meanings, Leiden & New York, p. 74.

9 Suzanne Stetkevych, “Pre-Islamic Panegyric and the Poetics of Redemption:
Mufaddaliyah 119 of ‘Alqamah and Banat Su‘ad of Ka‘b ibn Zuhayr,” in S. Stetkevych
(ed.), Reorientations/Arabic and Persian Poetry, Bloomington and Indianapolis, 1994,

pp. 1-2.
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styles or methods—it is distinguished only by greater realism and by
the author’s attitude to life. These do not, by themselves, create a
work of art, but they do enhance its quality. They help literature to
make us aware of our true condition and to increase our sense of
responsibility. In addition to providing aesthetic enjoyment, “littérature
engagée” fulfills a “social function.” Is not the blending of these two
aspects characteristic of all great art?'

The works of the Existentialist-Communist philosopher Sartre, the
Roman Catholic priest-poet Péguy, and the Marxist poet and drama-
tist Mayakovsky, are prime examples of committed European liter-
ature. Grounded in a specific historical context, the commitment and
artistry found in these works is paralleled by the engagement and
beauty found in many of the compositions of Arabic literature.
Particularly in Arabic poetry, commitment has attained such cur-
rency in modern times that critics have coined for it the equivalent
term “iltizam,”"' and the writings of the Palestinian diaspora and
Arab nationalist literature belong in this category. Earlier, pre-Islamic
poetry served to record the heroic feats of a tribe and enhance its
prestige. The verse of the first generation of Muslims contributed to
the defense of the Prophet and the propagation of his new religion
by praising him and satirizing his enemies. Shi‘ite, Kharijite, and
Sufi poetry had religious or religio-political agendas,' and Umayyad,

" M. Adereth, Commitment in Modern French Literature, pp. 47, 50.

" The term “itizam” was first used in about 1950. In 1953, the novelist and
critic Suhayl Idrfs published the first issue of the literary journal al-Adab, in which
he proclaimed the journal’s advocacy of the concept of iltizam (Paul Starkey, “com-
mitment,” Encyclopedia of Arabic Literature, eds. Julie Meisami and Paul Starkey,
Routledge, London and New York, 1998, henceforth EAL, vol. 1, pp. 175-76).
Other brief studies on the subject are: M.M. Badawi, “Commitment in contempo-
rary Arabic literature,” Cahuers d’historre mondiale 14:4 (1972), pp. 859-79; and Verena
Klemm, “Literary Commitment Approached through Reception Theory,” Verena
Klemm and Beatrice Gruendler (eds.), Understanding Near Eastern Literatures, Wiesbaden,
2000, pp. 145-54. Book length studies in Arabic on classical and modern Arabic
committed poetry and prose include the following: (A) Broad surveys: Muhammad
‘Azzam, Qadiyyat al-iltizam fi al-shir al-‘arabt min al-‘asr aljahili wa hatta ‘asr al-inhutat,
Damascus, 1989; and Ahmad Abtu Haqa, al-lltizam fi al-shir al-‘arabi, Beirut, 1979.
(B) Monographs on early Islamic and Umayyad committed poetry: ‘Abd al-Rahman
Khalil, Dawr al-shir fi ma‘rakat al-da‘wa al-islamiyya ayyam al-rasil, Algiers, 1971;
Mahmud Hasan Zayni, Duasat fi adab al-dawa al-islamiyya, Cairo, 1982; and Mayy
Yasuf Khulayt, Qadiyyat al-iltizam fi al-shir al-umaw?, Cairo, 1989.

2 Some studies on Arabic religious poetry are: G. von Grunebaum, “The Early
Development of Islamic Religious Poetry,” 740S 60 (1940), pp. 21-29; J. Bellamy,
“The Impact of Islam on Early Arabic Poetry,” in A. Welch and P. Cachia (eds.),
Islam: Past Influence and Present Challenge, 1979, pp. 141-67; F. Gabrieli, “Religious
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Abbasid, and Fatimid court poetry sought to validate the legitimacy
of caliphal authority.

Within these genres, a new development in literary commitment
came with the poetic innovations of al-Mu’ayyad al-Shirazi, chief
missionary for the Fatimids in the fifth/cleventh century. The Fatimids
were a Shi‘ite-Isma‘ili Muslim dynasty who ruled North Africa and
Egypt from the ninth through the early twelfth centuries. At that
time, the Sunni Abbasid Caliph in Baghdad had become more or
less a titular leader, with de facto power being wielded by the Buyid
(or Buwayhid) sultan, and by local dynasties in the other lands of
the Islamic empire that were nominally under the Abbasids: in Persia,
by rulers from the same Buyid clan, and in Syria, by the Hamdanids.
The Umayyad caliphate of Cordoba continued to be a separate entity
quite distant from the central Islamic lands. The Buyids, Hamdanids,
and Fatimids were all Shi‘ite dynasties ruling mainly Sunni populations,
but the Fatimids were distinct from the other two, for they challenged
the validity of the Abbasid caliphate and claimed to be the sole legit-
imate rulers of the Islamic empire. They supported this claim by virtue
of their superior lineage, maintaining direct descent from the Prophet
Muhammad through his daughter Fatima (hence their dynastic title)
and her husband ‘Alf, Muhammad’s cousin and appointed heir. Rather
than mere temporal caliphs, they claimed to be spiritual Imams, with
absolute religious and political authority.

The Fatimid Caliph-Imams had established a distinctive religio-
political organization called the “dawa.” Literally, “dawa” means
“call” or “mission.” In Qur’anic usage, it denotes the call made to
humankind by God, through His prophets, to believe in the true
religion.” This Qur’anic sense is the one in which the Fatimids con-
stituted their da‘wa, which was a well organized and highly secret
institution for religious education and proselytization. The da‘wa was

Poetry in Early Islam,” in G. von Grunebaum (ed.), Arabic Poetry, Theory and Development,
1973, pp. 5-17; and P.F. Kennedy, “religious poetry,” EAL, vol. 2, pp. 649-51.

The religio-political verse of early Shi‘ite and Kharijite movements in Umayyad
and early Abbasid times is studied by S. Jayyusi, “Umayyad Poetry,” CHAL, vol.
1, pp. 387-432; and R. Rubinacci, “Political Poetry,” CHAL, vol. 1, pp. 185-201;
see also W. Madelung, “The Hashimiyyat of al-Kumayt and Hashimi Shi‘ism,” in
his Religious and Ethnic Movements in Medieval Islam, 1992, article V; N.M. Ma‘raf, ed.,
Diwan al-Khawary: Shi‘ruhum, khutabuhum, ras@’iuhum, Beirut, 1983; and ‘A.T. Humayda,
Adab al-shi‘a ila mhayat al-garn al-than? al-hiyrt, Cairo, 1989.

% E.g., Quran 13:14: lahi dawat al-hagq.
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effective in winning souls for their cause, providing their followers
with spiritual guidance, and, significantly for the medieval Islamic
political scene, it was instrumental in the founding of their state. It
continued to be active throughout the time of Fatimid hegemony
and after its end. During the two centuries of rule, numerous mis-
sionaries (da7) conducted the mission in Persia, the Levant, Yemen,
India and elsewhere. A chief da‘t (da7 al-du‘al), who generally remained
with the Caliph-Imam in the capital, supervised these da‘is.

Da‘wa i1s a form of commitment. It implies commitment on the
part of the person who calls and asks for commitment from the one
who responds. Literary commitment follows. Any person who was
committed to the da‘wa—such as a da‘T—and wrote or spoke to
advance its cause, may be considered a committed da‘wa litterateur.
There were many of these, such as the Fatimid Caliph-Imam al-
Mansur in the fourth/tenth century with his sparkling orations, and
earlier in the third/ninth century, if accepted as proto-Fatimids, the
Ikhwan al-Safa’ with the allegories they presented in their philo-
sophical treatises. But the first committed da‘wa poet was al-Mu’ayyad.

Al-Mu’ayyad was one of the most illustrious of the chief da‘ts and
a veritable intellectual giant in the Fatimid da‘wa. An adherent of
their religious creed, he was appointed da‘T in his native Persia and
there succeeded in converting the local Buyid ruler to the Fatimid
cause. This success led the Abbasids to exert pressure on the Buyid
sultan to turn over al-Mu’ayyad to them. He consequently fled to
the Cairene court of the Fatimid Caliph-Imam al-Mustansir bi-llah."
There, ironically, he suffered much humiliation at the hands of viziers,
but he continued nevertheless to serve the da‘wa in various capac-
ities. A few years after his arrival, he was appointed head of the
Chancery. Next, he was sent as a special envoy to orchestrate a
coalition to face the Saljug-Abbasid threat. His diplomatic efforts led
to the ex-Abbasid general al-BasastiTs conquest of the Abbasid capital,
Baghdad, for the Fatimids. Following the victory, al-Mustansir raised
al-Mu’ayyad to the post of da‘T al-du‘at and simultancously elevated
him to the highest rank in the spiritual hierarchy, the one immedi-
ately following the Imam, called “bab al-abwab” (lit. “gate of gates,”

" See Encyclopaedia of Islam, 2nd ed. (henceforth EI2) article “al-Mustansir bi ’llah”
by H.AAR. Gibb & P. Kraus, and the monograph al-Imam al-Mustansir bi’Allah al-
Fatimi by ‘Abd al-Mun‘im Majid, [Cairo], 1960.
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sometimes called “the bab,” lit. “the Gate” leading to the Imam)."” He
remained in this post and rank for the next twenty years untl his
death at the advanced age of eighty four.

Al-Mu’ayyad was a gifted thinker, author, proselytizer, educator,
diplomat, and poet. During his tenure as da‘T al-du‘at, he wrote and
read out eight hundred weekly lectures on esoteric da‘wa topics, col-
lected as the Maalis Mi’ayyadipya,'® which remain a living testimony
to his knowledge and erudition. He also composed four short but
dense treatises on similar subjects,'”” a riveting, action-packed auto-
biography about his career in the da‘wa,'® a large number of prose
prayers,'” and sixty-two magnificent poems.”” He devoted his entire
career to the service of the da‘wa, dedicating his talents—including
his poetry—to advancing its cause.

Fatimid poetry®! before al-Mu’ayyad was similar in its themes and

" On the spiritual hierarchy of the Fatimid da‘wa, see A. Hamdani “Evolution
of the Organisational Structure of the Fatimr Da‘wah.”

15 Al-Majalis al-Miw’ayyadiyya: vol. 1, ed. Hatim Hamid al-Din, Bombay, 1975; ed.
Mustafa Ghalib, Beirut, 1974; vol. 2, ed. Hamid al-Din, Oxford, 1986; vol. 3, ed.
Ghalib, Beirut, 1984; vols. 4-8, mss. in Tayyibi da‘wa Library, Bombay (note:
Hamid al-Din’s eds. are more accurate). The Tayyibi da‘tT Hatim Muhyi al-Din
compiled a subject-based abridgement of the Maalis, titled Jam:* al-haga’ig, ms.,
Tayyibi da‘wa library.

7 Al-Mas’ala wa al-jawab, al-Masa’il al-sab‘an fi al-tawil, Sharh al-Ma‘ad, and
al-Ibtida® wa al-inttha’. All mss. in Tayyibl da‘wa library.

18 Al-Stra al-Mu’ayyadiyya, ed. Muhammad Kamil Husayn, Cairo, 1949 (older but
more accurate ed.); ed. ‘Arif Tamir titled Mudhakkirat da al-du‘at, Beirut, 1982.

19" Al-AdYa al-Mu’ayyadiyya, lithographic print titled al-Tulfa al-du‘@iyya al-fakhima,
Bombay, 1412 H; lithographic print, Bombay, 1380 H, copied and ed. by Syedi
Khuzaima Qutbuddin.

» Diwan, ed. Muhammad Kamil Husayn, Cairo, 1949. Reprinted Beirut: Dar
al-Muntazar, 1996. Partial translation (inaccurate and, without any apparent basis,
Freudian) by Arthur Wormhoudt, Selections from the Diwan of Muayyad al-Din Da’a (sic)
al-Dw’at, William Penn College, 1994. Many Diwans are too large to allow com-
prehensive treatment. Fortunately, Mu’ayyad’s, with its 62 poems, does permit a full
study of all its material.

2! For information on Fatimid poets and poetry, see (in Arabic): M.K. Husayn,
Fi adab misr al-fatimiyya, Cairo, 1963 (sensitive to the Fatimid fawil tradition); ‘A.
Tamir, Tamim al-fatimi ibn al-imam al-muzz b-din allah al-fatimi: Sha‘ir al-hubb wa
al-‘atifa wa aljamal, Beirut, 1982; M. al-Ya‘lawi, ed., al-Adab bi-iftqiypa fi al-‘ahd
al-fatimi (296-365 H), Beirut, 1986 (excellent edition); idem, Ibn Han? al-Maghribt
al-Andalust: sha‘wr al-dawla al-fatimiyya, Beirut, 1985; M.°A. Hasan, Misr al-shava fi
al-‘asr al-fatimi, Cairo, 1983; Khidr Ahmad ‘Ata’ Allah, Al-Hayah al-fikriyya fi misr fi
al-‘asr al-fatimz, Cairo, 1989, pp. 249-66; 1.D. Jad al-Rabb, Skar al-dawla al-fatimiyya:
Tamim b. al-Muzz, Cairo, 1991.

See (in European languages): F.M. Hunzai, Shimmering Light: An Anthology of Ismaili
Poetry, ed. K. Kassam, London, 1996 (approximately half the book is NizarT poetry);
S.M. Stern, “Ja‘far ibn Mansur al-Yaman: Poems on the Rebellion of Abu Yazid,”
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style to Abbasid court poetry. Its two most important earlier poets,
Ibn Hani’ (d. c. 362/973) and Prince Tamim (d. 374/984), had
composed courtly panegyrics in praise of the Imam; these panegyrics
were quite similar to the poems that their near contemporary Abbasid
poets composed in praise of their own Caliph.”? Both the Abbasid
and earlier Fatimid panegyrists had primarily political goals: to legit-
imize and propagate the patron’s authority. Although the poems by
Ibn Hani’ and Tamim included theological motifs, these were relatively
few and inconsistently used; those that predominated, as in Abbasid
panegyrics, were tribal concepts of praise, such as generosity and
courage.” Moreover, although Tamim as a royal prince was exempt
from concerns about employment, the state had engaged Ibn Hani’
as a panegyrist, which meant that his poetry conformed to the

reprint in Studies in Farly Ismailism, pp. 146-52; Pieter Smoor, “Al-Mahdi’s Tears:
Impressions of Fatimid Court Poetry,” in FEgypt and Syria in the Fatimid, Ayyubid and
Mamluk Eras, eds. U. Vermeulen & D. De Smet, vol. 2, Leuven, 1998, pp. 139-6;
idem, “The Master of the Century: Fatimid Poets in Cairo,” in Egypt and Syria, vol.
1, 1995, pp. 139-6; idem, “Wine, Love and Praise for the Fatimid Imams, The
Enlightened of God,” ZDMG 142/1 (1992), pp. 90-104; idem “The Poet’s House:
Fiction and Reality in the Works of the ‘Fatimid’ Poets,” Quaderni di studi Arabi 10
(1992), pp. 45-62; idem, “Fatimid Poets and the “Takhallus’ that Bridges the Nights
of Time to the Imam of Time,” Der Islam 68/1 (1991), pp. 232-62. Brief overviews
of Fatimid Poetry in Western languages are: Y. Marquet, ed., Poésie ésotérique ismaili-
enne: La T@iyya de ‘Amir b. ‘Amir al-Basit, series: Islam d’hier et d’awjourd’hui 26, Paris,
1985, “Introduction,” pp. 27-30; P. Smoor, “Fatimids,” FEAL vol. 1, pp. 224-26.

2 Diwan Muhammad b. Han?’ al-Andalust, ed. M. al-Ya‘lawi, Beirut, 1995 (see for
example his poem that begins “gamat tamisu kama tudafi‘u jadwala,” #83, pp. 318-26);
Diwan al-Amir Tamim b. al-Mu9zz h-Din Allah, ed. Muhammad Hasan al-A‘zami,
Beirut, 1971.

» Compare the predominant motifs of generosity and courage in Ibn Hanis
poetry (Ibn Han?’, pp. 329-32) with those that are predominantly ideological in al-
Mu’ayyad’s (cf. my section on “Motifs”). For the use of theological motifs in the
poetry of Ibn Hani’> and Tamim, see Ibn Han?’, pp. 239-69, and Shair al-dawla al-
Jatimiyya, pp. 80-99. Compare also Ibn Hani’s eight different princely patrons to
al-Mu’ayyad’s two Imam patrons (and two poems addressed to the Buyid prince,
which were also for da‘wa purposes); and compare Ibn Hani”s eight Qur’anic allu-
sions to al-Mu’ayyad’s more than three hundred. The poetry of Ibn Hani’ and
Tamim also contained innumerable verses on wine and love (cf. Tamim al-fatimi,
pp. 68-87, 153-176; Shair al-dawla al-fatimiyya, pp. 103—46; Ibn Han?’, pp. 217-18;
“Wine, Love and Praise,” pp. 90-104), whereas al-Mu’ayyad’s was strictly chaste.
For other differences between the poetry of Ibn Hani’ and Tamim, and that of al-
Mu’ayyad, see Husayn, Introduction to al-Mu’ayyad’s Diwan, Cairo, 1949, pp.
159-65. Ibn Hani”’s poems are included in the syllabus of the Tayyibi theological
seminary, al-Jami‘a al-Sayfiyya, under “(General) Arabic Literature,” while a few
poems by Tamim are studied under “Fatimid Literature.” However, Tamim’s Diwan
is not studied systematically at the Jami‘a, unlike the Diwans of those whom I have
specified as “Fatimid da‘wa poets” in chapter 6.
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panegyric convention of requesting financial remuneration from
patrons.**

Thus, Fatimid poetry had developed over a century along almost
the same lines as Abbasid poetry. But the structure of the Fatimid
court, which was the cultural environment for such verse, was not
a facsimile of the Abbasid one. A major difference was the existence
of the da‘wa, whose primary purpose was otherworldly, although it
did have a secondary, imperial purpose that buttressed the primary,
religious mission of saving souls. The convergence of the poetic tra-
dition and the da‘wa in the verse of the da‘t-poet al-Mu’ayyad would
radically change the course of Fatimid poetry. Steeped as he was in
the da‘wa, it is logical to expect that the da‘wa would fundamen-
tally influence his poetic output. The question, then, is how his reli-
gious mission informed the aesthetic rules, motifs, structures, genres,
motives, addressees, and aspirations of his poetry. And, furthermore,
whether it is possible to discuss the artistic merit of his poems above
and beyond their ideological mission.

In view of the pioneering nature of al-Mu’ayyad’s poetry, it is sur-
prising that scholars have only tentatively ventured into its domain.
Al-Mu’ayyad’s Diwan was edited in 1949 by Muhammad Kamil
Husayn (Cairo: Dar al-Katib al-MisrT), who wrote a fairly lengthy
introduction in which, after a biography of al-Mu’ayyad and a section
on Fatimid doctrines culled from his Diwan and elsewhere, he pro-
vided an eighteen-page “Glimpse at al-Mu’ayyad’s Poetry.”* Husayn’s
study, though preliminary and largely descriptive, is perceptive and
contains valuable data. He was also the first and last person to work
on al-Mu’ayyad’s poetic output until four decades later, when Pieter
Smoor briefly discussed two of al-Mu’ayyad’s odes.® Although cur-

# See for example, some verses expressing expectation of monetary reward in
his Diwan (# 83, vv. 94-96, p. 325).

» Influenced by the Romantic school in vogue in Egypt in the 1940s which
regarded the expression of feelings to be the touchstone of literature, Husayn divides
al-Mu’ayyad’s poetic output into two distinct sections: “nazm” (didactic verse, refer-
ring to al-Mu’ayyad’s disputational poems and the ideologically oriented panegyrics
that constitute the larger part of the Diwwan), and “shi7” (true poetry, referring to
his relatively fewer love and nostalgia preludes and poignant description-of-self
verses). The Egyptian scholar ‘Ata’ Allah, in his survey of Fatimid thought, fol-
lowed Husayn’s assessment of al-Mu’ayyad’s poetry as didactic. (Al-Hayah al-fikriyya
Jt masr fi al-‘asr al-fatimi, pp. 252-53.)

% In one article, Smoor calls al-Muw’ayyad’s Duwan “less a work of poetic art
than . . . a metrical, rhyming continuation of the Magalis.” (Wine, Love and Praise,”
p. 100). Elsewhere, he heads his survey of what he calls “the sometimes strange
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sory evaluations of al-Mu’ayyad’s poetry offered by other modern
scholars have been positive,”” Husayn, and, following him, Smoor,
consider al-Mu’ayyad’s poetry to be predominantly didactic and there-
fore lacking in artistic merit. Their negative assessment appears to
stem from three misconceptions: they (a) confuse commitment with
didacticism, (b) measure al-Mu’ayyad’s poetry with the yardstick of
Abbasid literature, and (c) lack an understanding of its da‘wa func-
tion and an appreciation for its ideological “/awil”*® context.

The issue of didacticism (rnazm), which implies, according to most
medieval and modern Arabic critics, a lack of literary value, should
not be conflated with commitment (:ltizam). If we accept Geert Van
Gelder’s definition of Arabic didactic poetry as “any text that is
poetry in terms of its prosody (i.e. meter and rhyme) in which the
typical poetic style (tropes, figures of speech, etc.) is deliberately
avoided, for the sake of providing information on a particular branch
of knowledge,”™ we see that only two of al-Mu’ayyad’s sixty-two
poems possess the dual characteristics of this category.” To be sure,
instruction, the first integral part of didacticism, is also characteristic
of committed literature (and of much of al-Mu’ayyad’s poetic output),

poetry which the Fatimid belief inspired” with al-Mu’ayyad’s “Thursday morning”
ode. (“Master of the Century,” pp. 14041, al-Mu’ayyad’s Diwan, #61, pp. 314-15).

7 Rubinacci describes al-Mu’ayyad as a poet who “above all others dedicated
his energies to the propagation and glorification of the Fatimid creed,” calling his
Diwan “one of the most remarkable of efforts to make poetry serve politico-reli-
gious ends,” (“Political poetry,” p. 200). And Marquet finds al-Mu’ayyad’s poetry
not without its lyrical moments and passages of beauty (“ils sont donc essentialle-
ment lyriques, meme lorsqu’ils font le panegyrique du calife, et témoignent d’une
veine poétique,” Poésie ésotérique ismailienne, p. 28).

% «“Tawil” is the classical pronunciation. I have use this orthography in my book
(instead of the relatively modern “ta’wil”) as it is the one adhered to by the Fatimids
and later, through the centuries, by the Tayyibis.

% See Wolfhart Heinrichs, “nazm,” FAL, vol. 2, pp. 585-86.

% G. Van Gelder, “Arabic Didactic Verse,” in J.W. Drijvers & A.A. MacDonald,
eds., Centres of Learning: Learning and Location in Pre-Modern Europe and the Near Eust,
Leiden, 1995, p. 117. Other articles on the development of Arabic didactic poetry
are “Didactic Verse” by S. Khulast (severely critiqued by Van Gelder, CHALRSLAP
pp- 498-509), and short surveys by G. Endress (“Das Lehrjedicht,” Grundriss der ara-
bischen Philologie, Bd. 2: Literaturwissenschafl, ed. H. Gitje, Wiesbaden, 1987, pp. 471-73)
and Van Gelder, “Didactic poetry,” EAL, vol. 1, pp. 193-94. A survey of didactic
poetry in Western literature is S.J. Kahn, “Didactic Poetry,” The New Princeton
Encyclopedia of Poetry and Poetics (eds. A. Preminger & T.V.F. Brogan, Princeton, New
Jersey, 1993, pp. 292-95).

SU#1, pp. 191-98, & #2, pp. 199-206. Details are provided in the section on
“Disputational Verse” in chapter 4.
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but the near absence of poetic tropes, the second necessary feature
of Arabic didactic verse, is not. The two spheres of didacticism and
literary commitment overlap in their common trait of instruction,
but they are not identical. One is belles-lettres, the other is not. Al-
Mu’ayyad’s Diwan is vastly more literary than, for example, the
thousand-verse grammar text al-Affiyya by Ibn Malik, which would
consensually be placed in the category of didactic versification. Thus,
al-Mu’ayyad’s poems are not didactic. They are committed.

Regarding the next two issues, it is imprecise, iIn my opinion, to
apply the criteria for evaluating Abbasid poetry ad hoc to Fatimid
da‘wa poetry. To paraphrase a fellow Arabist, the merit of al-
Mu’ayyad’s poetry is different.”” In order to produce a fair assessment,
therefore, it is necessary to analyze its literary style in the context of
its ideological setting, and to evaluate its effectiveness in achieving
its particular goals. Al-Mu’ayyad’s verse, although it had numerous
features similar to Abbasid poetry, is grounded in its own distinct
heritage, the Fatimid esoteric tradition. Because of its deep and com-
plex subtext, the poetic text is multi-layered, yielding up to the audi-
ence only as much theological information as it has prior exposure
to. Without an awareness of these subtle tawil nuances, it is difficult
to appreciate its art fully. Moreover, his poetry was composed for
its own clear aims, the propagation of the Fatimid da‘wa. And with-
out understanding this religio-political function, it is not possible to
measure its success.

A double standard seems to operate that allows European litera-
ture to be both committed and artistic but does not allow Arabic—
especially Fatimid, and particularly al-Mu’ayyad’s—literature to be
both, denying its aesthetic value because of its ideological engagement.
When discussing the artistic merit of a poem, what is material is not
the content of the ideas in that poem, but rather, the poetic style
in which these ideas are expressed. Al-Mu’ayyad’s poems, despite
their theological substance, do not fail the test of being true poetry.
Although scholars have argued interminably through the ages over
what exactly constitutes poetic style, most accept certain core ele-
ments as essential, including mimesis, rhythm, language that aims to
be powerfully persuasive, and abundant use of figures of speech such

% Stefan Sperl, arguing for the aesthetic value of Mihyar al-Daylami’s manner-
ist poetry. Mannerism in Arabic Poetry: A Structural Analysis of Selected Texts (Srd century
AH/ 9th century AD-5th century AH/ 11th century AD), Cambridge, 1989, p. 70.
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as metaphor. These components are well integrated into al-Mu’ayyad’s
poems. The most striking aspect of his poetic technique is a blend-
ing of high literary style and Islamic faith motifs. Not only are his
poems treatises of Fatimid dogma, they are also, as I hope to illus-
trate in this study, masterpieces of Arabic literature. The ideologi-
cal content of the poems is irrelevant to their literary evaluation, or
rather, it enhances their aesthetic value. The strength of al-Mu’ayyad’s
thought, the force of his arguments, cannot be separated from the
literary qualities of his writing.*

Al-Muw’ayyad’s poetry disproves some of the criticisms leveled at
Arabic literature that stercotype its praise poetry as lacking sincer-
ity and substance. For al-Mu’ayyad was not a professional poet, and
his verse differed from the Abbasid and earlier Fatimid model in its
warm, sincere, and personal nature, and its lack of expectation of
monetary reward. Its literary character, too, was distinct from that
of the earlier poets in several important ways, chief among them
being: (a) the predominance of theological motifs; (b) a focus on
praising the Imam using these motifs; (c) the composition of dis-
tinctive preludes and closures to panegyric; (d) the production of
original da‘wa-oriented genres of poetry, such as mun@jat to com-
mune with God and disputational verse to reveal weaknesses in non-
Fatimid doctrines; (e) special light-focused and Egypt-centered imagery;
and (f) above all, the use of the unique form of Gwil-based religious
symbolism—metaphor, in fact, as manifestation, in the sense that
what seems at first glance to be metaphor turns out upon closer
acquaintance not to be metaphor at all but, rather, the theological
reality of the Imam on a cosmic scale.

These features are discussed in detail in the following chapters,
which demonstrate the fact that in contrast to the dawla (state) poetry
of the earlier era, al-Mu’ayyad’s poetry was truly “Fatimid da‘wa
poetry,” the beginning of a dynamic literary tradition that flourished
through the Fatimid-Tayyib1* da‘wa for over nine and a half cen-
turies and continues to thrive today.

# This last sentence is a paraphrase of Engells remarks on some 18th century
English writers and poets, The Committed Word, p. 1.
* The Tayyibl da‘wa and its poetry is discussed in detail in chapter 6.
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Manuseript History of al-Mu’ayyad’s Diwan

Due to the absence of documented evidence, many questions remain
unanswered about the collection and publication of al-Mu’ayyad’s
Diwan. However, it is logical to hypothesize that al-Mu’ayyad’s
Yemenite student, the daT-qadi Lamak b. Malik al-Hammadi, brought
al-Mu’ayyad’s works with him when he returned to Sanaa after his
five-year sojourn in Egypt with al-Mu’ayyad from 456/1064 to
461/1069. Lamak is probably the person who collected and pub-
lished al-Mu’ayyad’s poems, perhaps even in al-Mu’ayyad’s lifetime,
conceivably even with the poet’s own collaboration. This hypothesis
is borne out by the fact that in all the manuscripts, al-Mu’ayyad’s
poems are followed by an appendix containing a few poems by ear-
lier Imams and da‘wa luminaries,” the last of which is a panegyric
on the Imams by someone named “Ibn Hammad”—this is proba-
bly Lamak himself.*® The poem by Ibn Hammad is followed in all
the manuscripts by a sentence saying ““I'he Diwan ends here,” which
is followed by another four poems by a poet who probably lived in
the early Tayyibi period;* so it would appear that the Diwan was
fixed in the form that we have it today by the early twelfth cen-
tury, that is, at the very beginning of the Tayyibi da‘wa.*®

% The poets are: ‘Alf b. Abt Talib (four poems), three Fatimid Caliph-Imams
al-Q@’im (one poem), al-Hakim (one poem), and al-Mustansir (two poems), and an
Alexandrian poet named al-Iskandarant, who lived in the reign of al-‘Aziz (r. 365—
386/975-996), as is clear from his panegyric which names al-‘Aziz as the mamdih
(one poem).

% The last verse of this poem is the poet’s plea for the Imams’ intercession, a
signature verse in al-Mu’ayyad’s tradition. The poet names himself as “Ibn Hammad,”
and also prays for “Abi Hammad,” here in the position of the rhyme word.

% Al-Shaykh Muhammad b. ‘Ali b. Abi Yazid. According to the Tayyib1 theo-
logical compilation Magma® al-tarbiyya (ms., vol. 1) by Muhammad b. Tahir (d.
584/1188), this was the name of the author of R. al-Matbakh fi al-mabda’ wa al-
ma‘ad, who lived in the reign of al-Amir (r. 495-524/1101-1130, cf. also Poonawala,
Buwobibibliography, pp. 127, 145). The Tuhfat al-qulab (ms.) of the Tayyibf da‘T Hatim
b. Ibrahim (r. 557-597/1162-1199) mentions a Muhammad b. ‘Al b. AbT Yazid
as being ranked 7th in the da‘wa hierarchy of Hatim’s time.

% The Diwan manuscripts all inexplicably leave out al-Mu’ayyad’s panegyric for
Abu Kaljar (#62 of Dwwan ed.). Al-Mu’ayyad’s Sira (pp. 4854, full poem) cites
this poem, as does the fifteenth century Tayyibt daT Idris’ ‘Uyan al-akhbar wa funin
al-athar (vol. 6, ed. Mustafa Ghalib, Beirut, 1984, p. 341, part of poem), so its exclu-
sion from the Diwan mss. was probably not a consciously formulated da‘wa policy.
Six poems from al-Mu’ayyad’s Diwan are cited in full or in part by da‘T Idris: ‘Uyiin
al-akhbar, vol. 6: pp. 325-328 (#7), p. 329 (#41), p. 341 (#62), pp. 356-358 (#17);
vol. 7 (ed Ayman Fu’ad Sayyid, tiled The Fatimids and Their Successors in Yaman,
London & New York, 2002), pp. 73-74 (#38), p. 75 (#60). The ordering of the
Diwan is arbitrary and does not appear to follow any particular pattern.
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After Lamak’s death in c. 491/1097-98, the Yemenite Tayyibt
branch of the Fatimids preserved al-Mu’ayyad’s Diwan, and the Diwan
manuscripts that we have today all originate from the Tayyibi (Da’adi
Bohra) da‘wa library.”* The major portion of the Tayyibi library
(along with the seat of the TayyibT da‘wa) moved to India in 946/1539,
where it is currently housed in Mumbai and Surat under the juris-
diction of the Tayyibl da‘f. The earliest Diwan manuscript that I
was able to locate is dated 1075 AH (1665 CE). Earlier ones in the
library’s possession were probably destroyed in various natural and
man-made disasters through the ages. However, in time, manuscripts
from the early Yemeni-TayyibT period may indeed be recovered from
personal collections in Yemen and, in addition to providing an even
more accurate rendition of al-Mu’ayyad’s poetry, they may provide
hard evidence concerning the collection and publication of the Diwan.

The Husayn edition of al-Mu’ayyad’s Diwan is a fairly accurate,
critical version.* The manuscripts he utilizes were all produced in
the Tayyibl da‘wa; the earliest dated manuscript among them is
1309 AH (1892 CE). In addition to the Husayn edition, I was able
to consult other, earlier manuscripts from the Tayyibt library, such
as the seventeenth-century manuscript mentioned above (details of
these manuscripts are provided in Appendix B). In several instances, my
manuscripts contain variants from the edited version, and I have used
these variants whenever the edited version appears to be inaccurate.

% The Tayyibis today belong to several different denominations based on the
line of da‘fs they consider legitimate; doctrinal differences are minimal. For the pur-
poses of this study, the majority Da’udi Bohra Tayyibi denomination is taken as
the representative group.

" Note that Husayn includes two poems in his edition that are not in the Diwan
manuscripts. One of these, #63, is an incorrect inclusion. This poem is not by al-
Mu’ayyad at all, but is quoted by him in his Mgals and attributed to “one of the
truthful, sincere ones...” (vol. 4, majlis 14). The other poem, #62, is by him, and
he quotes it as his own composition in the Sira (pp. 48-54).






CHAPTER ONE

AL-MU’AYYAD’S LIFE AND CAREER IN THE DAWA

I am Ridwan,' the servant of B LN ¢ Q\j_.p_) sl
servants of Ma‘add,? .
1 will never relinquish my ‘_s_lz_,l e Jel bl . IO

obedience to hum
(Al-Mw’ayyad, Diwan)*

I have reconstructed al-Mu’ayyad’s biography in this chapter pri-
marily using his Diwan, positioning it against a summary background
of information provided by his autobiography titled the Swa,” and
other historical, documentary, and literary sources.® The persona that
will come through is “al-Mu’ayyad, the Fatimid da‘1,” for his poetry
was entirely informed by his feelings towards the da wa. This biog-
raphy, therefore (in addition to providing a contextual setting for the
literary and functional analyses of al-Mu’ayyad’s da‘wa poetry), will
demonstrate al-Mu’ayyad’s intense involvement with the Iatimid

' Al-Mu’ayyad calls himself Ridwan (name of the warden angel of Paradise) refer-
ring to his rank of bab al-abwab.

? Ma‘add is al-Mustansir’s given name.

* T have read the second “6-d as ubd in the plural (cf. Lane), meaning the best
servant, or the most lowly servant, as in another verse by al-Mu’ayyad (#38, p. 281,
v. 13), for I could not understand the meaning of the sentence when reading this
word as ‘abd (sing., “servant”), which is the reading in the Tayyibi oral tradition.

*#61, p. 315, v. 25.

> Brief excerpts trans. by Joseph Lowry as “The Autobiography of al-Mu’ayyad
ff al-Din Hibat Allah al-Shirazt (ca. 1000-1077),” in Dwight Reynolds, ed., Interpreting
the Self: Autobiography and the Arabic Literary Tradition, Berkeley, Los Angeles & London,
2001, pp. 132-144.

% The early, primary sources for the study of al-Mu’ayyad’s life I have evaluated
in Appendix D. Modern studies include the following: V. Klemm, Memoirs of a
Mission: The Ismaili Scholar, Statesman and Poet al-Mw’ayyad fi'l-Din al-Shirazi, London &
New York: LB. Tauris, 2003 idem, Die Mission des fatimidischen Agenten al-Mu’ayyad fi
d-din in Swraz, Frankfurt am Main: Peter Lang (Ph.d. thesis, Ttbingen University)
1989; A. Hamdani, Tke Sira of al-Mw’ayyad fi’d-Din ash-Shiraz, Ph d. thesis, University
of London, 1950; IVI.K. Husayn, “Introduction” to his edition of al-Mu’ayyad’s Diwan,
pp- 17-86; J. Muscati and Kh.B. Moulvi, Life and Lectures of the Grand Missionary al-
Mv’ayyad-fid-din al-Shirazi, Karachi: Ismailia Association, 1950, pp. 1-77; I. Poonawala,
“Al-Mu’ayyad fi 1-Din” EI2, vol. 7, pp. 270-71.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_003
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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da‘wa: the essential part the da‘wa played in his life on the one hand,
and his importance for its advancement on the other. For unlike the
carlier Fatimid poets Ibn Hani’ and Tamim, al-Mu’ayyad was a
Fatimid daT. His sun rose and fell on the Fatimid da‘wa and the
Fatimid Imam. The da‘wa and the Imam deeply affected his per-
sonal and public life, engendering his happiness and pain, inspiring
his actions and thoughts, and shaping his literary production. Indeed,
the crux of al-Mu’ayyad’s entire life and career was his profound
involvement with the Fatimid da‘wa and his intense relationship with
the Fatimid Imam.

Al-Mu’ayyad’s Diwan is important as a historical source because
it provides data about his biography not found elsewhere.” It gives
a taste of the intrigues and inside workings of the Buyid and Fatimid
courts, and provides information about inner workings of the da‘wa
organization, about which other sources provide almost no infor-
mation. Most importantly, it gives us insight into what al-Mu’ayyad
himself thought and felt about the events and people in his life, and
in many instances, adds colorful detail to the drier, impersonal his-
torical narrative.® In short, it brings to life the events and people of
al-Mu’ayyad’s time.

It is possible to make a general division of the contents of al-
Mu’ayyad’s poetry according to five major periods of his life: his early
life in Fars (386/87-429 H/996/97-1038 CE) is the first distinct
period when he wrote long, disputational poems and others in praise
of the Fatimid Caliph-Imam al-Zahir.” The second period is the time
he lived at the court of the Buyid king, Abu Kalijar (429-436/37
H/1038-1045/46 CE), and the poems of this period contain praise
of al-Mustansir and Abu Kaljjar, references to events in Fars that
led to his being driven out of that country, and details of the hard-
ships he faced on the road." The third period is the first decade he
spent in the court of al-Mustansir bi-llah in Cairo (436/37-448

7 E.g., data about al-Mu’ayyad’s date of birth, the nature of his appeal to the Imam
for audience, and a probable reason for his exile to Jerusalem.

8 E.g., Al-Mu’ayyad’s dealings with Abu Kalijar, his feelings during his exile,
and his relations vis-a-vis the Imam.

O Cf. #1, #4, #7, #12, #14, #51, #61.

0 Cf. #3, #15, #17, #40, #55.



AL-MU’AYYAD’S LIFE AND CAREER IN THE DAWA 17

H/1045/46-1056 CE), and the poems of this period contain praise
of al-Mustansir, descriptions of al-Mu’ayyad’s sad condition away
from Fars, and nostalgia towards his homeland.!" The fourth period
(448-450 H/1056-1058 CLE) is the year he spent in Syria leading
the Fatimid coalition against the Saljug-Abbasid front, and the poems
of this period reflect his situation in the arena of battle."” The fifth
period (450—470 H/1058-1078 CE) is the year al-Mu’ayyad stayed
in Jerusalem in exile, followed by two decades back in Cairo after
his recall, and the poems of this period contain some praise of al-
Mustansir, mundjat, and descriptions of al-Mu’ayyad’s sorry state of
exile in Jerusalem."” This chronological division will be followed here.
The bases for dating individual poems are analyzed more fully in
the appendix titled “Chronological Analysis of al-Mu’ayyad’s Diwan.”

Fars: Lineage, Background and Early Life 386/ 87—429
(9967 97-1058)

Al-Mu’ayyad’s full name was Abu Nagr'* Hibat Allah b. Ab1 ‘Imran
Mauasa b. Da’ud, all parts of which (except the Da’ad) are attested
numerous times by the signature-verse in his Diwan."” His nisba is
most often given as al-Shirazi, referring to the fact that he was a
native of the city of Shiraz in the province of Iars in southwest
Persia. Also added by some historians are al-A9ami (the Persian),'

' CL #6, #16, #23, #24, #41, #54.

12 Cf. #37.

BCL #21, #29, #38.

" The sources do not mention any children of al-Mu’ayyad, and since nasr (lit.
victory) has been known to be used as a felicitous pseudo-filionymic, al-Mu’ayyad’s
kunya “Abt Nasr” could indicate that he did not have sons. However, when “Nasr”
in a kunya is not a real name, it is normally preceded by the definite article; even
though, in the Diwan edition, it has the definite article attached (“Abu al-Nasr” #55,
p- 303, v. 5), in all my Diwan manuscripts as well as the Szra edition (p. 76) it does
not (hence, “Abu Nasr”). Thus, the correct version of al-Mu’ayyad’s kunya seems
to be “Abt Nasr,” and the question of al-Mu’ayyad’s offspring remains unanswered.

5 For details of these attestations, see “Closures.”

16 Al-Maqrizt (d. 845/1442), Kitab al-Mawaiz wa al-itibar bi-dhikr al-khitat wa al-
athar, known as al-Khitat al-Maqriziyya, Beirut, n.d., reprint of Cairo ed., 1853, vol.
1, p. 460.
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Table A. Important Dates in al-Mu’ayyad’s Life,'” 386/87-470 (996/97-1077).

Fars: Early Life 386/87-429 (996/97-1038)

386/87 .. 996/97 Birth, in Shiraz?

386 Ramadan 996 Death of al-Aziz & Succession of al-Hakim
411 Shawwal 1021 Death of al-Hakim & Succession of al-Zahir
428 Sha‘ban 1036 Death of al-Zahir & Succession of al-Mustansir

Fars to Cairo: At the Buyid Court and Emigration 429-436/37 (1038-1045/46)

429 1 Shawwal 1038 Beginning of Sira, Problems with Sunni scholars
in Shiraz
429 almost 1 year stay 1038 Trip to Fasa, Instituted Da‘wa Center
430 T L. 1039 fI. Return to Shiraz, Abu Kalijar’s Conversion,
Problems Again
433 S 1042 Trip to Ahwaz, built mosque
7 months duration S Back in Shiraz, house arrest
1 month journey . Departure from Shiraz, through Jannaba to
Ahwaz
435 7 months stay, till 1044 To Encampment of Numayrid al-Manstr
Sha‘ban or later
436 S 1045 To Mosul, through Kufa and Karbala

Cairo: At the Fatimid Court 436/37-448 (1045/46-1056)

436/37 A 1045/46 Arrival in Cairo

439 Sha‘ban 1048 First Audience with al-Mustansir

140 Jumada 1 1048 Death of Aba Kalyar

443 S 1051 Appointment to Diwan al-Insha’

446 Dhi al-hija 1054 Hajj Pilgrimage to Mecca

447 Ramadan 1055 al-Basasirt’s expulsion & Tughnil’s entrance into Baghdad

Syria The Basasiri Episode 448-450 (1056-1058)

448 Safar 1056 Departure for Syria
448 Shawwal 1056 Sijar Victory

450 after Rabi® 1 1058 Return to Cairo
450 after Rabi® 1 1058 End of Sira

Cairo: Al-Mu’ayyad Da‘T al-Du‘at 450-470 (1058-1078)

450 & Dhu al-Qa‘da 1058 al-Basasiri’s Entrance into Baghdad, Khutba for Fatimids
450 1 Dhu al-Hijja 1058 Appointment as Bab al-Abwab & Da‘T al-Du‘at
451 8 Dhu al-Qa‘da 1059 Tughril Beg’s Retaking of Baghdad for Abbasids
453 after Safar 1061 Exile to Jerusalem
454 bet. Rabi® I 1062 Recall to Cairo & Reinstatement as Da‘T

& Sha‘ban al-Du‘at
45661 S 1064-69  Lamak b. Malik’s stay and study with al-Mu’ayyad
470 Shawwal, first 1078 Death, Burial in Dar al-Ilm

10 days

"7 Plain text is used for dates and events directly related to al-Mu’ayyad, italics
for those indirectly linked.
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or al-Sulaymani, the latter perhaps referring to an ancestral nisba.'®
His titles (none of which are attested in the Diwan, presumably for
reasons of humility) were “Ismat al-mw’minin'® (Succor of the Believers)
and Saftyy Amir al-mw’minin wa walyyuhu® (the Chosen of the Com-
mander of the Faithful and his Elect), probably conferred on him
late in life with his appointment as da‘T al-du‘at. His earliest and
most distinctive title,?! which was probably bestowed upon him at
the time of his appointment as da‘T of Fars,* was “al-Mu’ayyad fi
al-Din,” meaning “The One Aided [by God] in Religion,” often
shortened to “al-Mu’ayyad;” most authors call him “al-Mu’ayyad al-
Shirazi.”

' Jami© al-haqa’ig, vol. 2, p. 227: Hibat Allah b. Misa b. Da’ad al-Sulaymant;
Uyan al-akhbar, vol. 6, p. 325. We do not know the names of al-Mu’ayyad’s ances-
tors beyond his grandfather, but the fact that al-Mu’ayyad’s father was named Miusa,
his grandfather Da’ud, and his brother ‘Imran, may be tentatively taken as an indi-
cation of the proliferation of the names of Qur’anic-Biblical prophets in al-Mu’ayyad’s
family, so Sulayman could be an earlier ancestor. On the other hand, or perhaps
in addition to being an ancestral nisha, “al-Sulaymani” could be a reference to al-
Mu’ayyad’s spiritual nisba to the Prophet Solomon. Another similar sounding nisba
that is attributed to al-Mu’ayyad by Husayn (“Introduction” to al-Mu’ayyad’s Diwan,
pp- 19-20) is “al-Salmani.” However, contrary to Husayn’s reading of the refer-
ences he cites for this attribution, “Salmani” is not actually used in these references
as part of al-Mu’ayyad’s nomenclature but rather as a description of him. Al-Khattab
(Ghayat al-mawalid, ms.) says al-Mu’ayyad was “Salmani” with regard to his corre-
sponding rank [of bab], and a 19th century Tayyibi author (‘Uyan al-ma‘arif, ms.)
claims that al-Mu’ayyad was “from the progeny of Salman al-Faris1,” a claim which,
in any case, has no other evidence to support it.

19 Al-Mustansir bi’llah, al-Syillat al-Mustansiriyya, ed. “A. Majid, Cairo: Dar al-Fikr
al-MisrT, n.d., #55 (p. 181) & #61 (p. 202). Yaqut al-Rami, Irshad al-arth il ma‘ri-
Jat al-adib, known as Mujam al-Udaba’, ed. D.S. Margoliouth, New Delhi: Kitab
Bhavan, 1982, vol. 1, p. 204.

20 Sillat, #5 (p. 181) & #61 (p. 202).

2l The earliest attestation of his title “al-Mu’ayyad” is in 436/437 (1045/46), thir-
teen years before his appointment as da‘T al-du‘at, in a letter from Abua Kaljar to
him (Szra, p.76) written soon after he arrived in Egypt. Next, in 441 (1049) or 442
(1050), the Fatimid vizier Abt al-Barakat al-Jarjara’t addresses him as “al-Mu’ayyad”
(ibid., p. 90). Still later, in 449 (1055), Abu al-‘Ala’ al-Ma‘arrT addresses him as “al-
Mu’ayyad” in the written debate between the two about the legality of vegetari-
anism (Mu§am al-Udaba’, ed. D.S. Margoliouth, vol. 1, pp. 197 & 204). After his
appointment as da‘T al-du‘at in 450/1038, there are numerous attestations of his
title “al-Muw’ayyad”. E.g., the decree of his investiture as da‘T al-du‘at (‘Uyan al-
akhbar, vol. 7, pp. 79-82) and two epistles of al-Mustansir (d. 487/1094, Syillat,
#55, pp. 180-81, and #61, pp. 200-1, 461/1069).

2 Al-Mu’ayyad’s first audience with the Imam in 439 (1048) might have pro-
vided an alternative occasion for the bestowing of the title “al-Mu’ayyad,” except
for the fact that al-Mu’ayyad himself provides us with a detailed description of the
audience in which he does not mention the bestowing of a title (Swa, p. 85).
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Al-Mu’ayyad came from a family that had been actively involved
in the Fatimid da‘wa since before the establishment of the Fatimid
empire in North Africa by al-Mahdt in 297 (909). We do not have
more details about al-Mu’ayyad’s forebears, whether they were orig-
mnally from Fars, or had at some point chosen it as fertile ground
for the da‘wa. This dearth of information is not surprising consid-
ering the extreme secrecy observed regarding the activities of the
da‘wa and the identities of da‘wa personnel, particularly in the pre-
Mahdi period. We do know that al-Mu’ayyad’s father, Musa b.
Da’ud, was daT for al-Hakim (d. 411/1021) in Fars,” and in his
Sira, al-Mu’ayyad mentions his father’s high status and political power
in Shiraz.”*

In his Diwan, al-Mu’ayyad refers in five places to his forefathers’
long service to the Fatimids.* In the following verses, he emphasizes
his forefathers’ sacrifices for the sake of the da‘wa, calling the time
before al-Mahdr’s appearance “a time when fear was a still night,”
which gives us a glimpse into that dangerous epoch when anyone
suspected of proselytizing for an anti-establishment cause faced lethal
consequences:”°

-

As to the claims of my ( 5 s LT 3 iy
forefathers,

there s no one who would . b o L Il
deny them. ’

# See Hamid al-Din al-Kirmani (d. after 411/1020): Mabasim al-bisharat, in
Majma‘at Rasa’il al-Kirmant (ed. M. Ghalib, Beirut, 1983) p. 125. Al-KirmanT states
that this letter was written to [a Fatimid da‘c] Masa b. Da’ad in Fars, denying per-
mission for Masa to appoint unilaterally his two sons in his place.

# Al-Mu’ayyad says the vizier himself would come to see his father, rather than
the other way around (Szra, p. 15), a sign of his father’s importance.

B #4 (pp. 211-14, vv. 58-59), #11 (p. 232, v. 42), #40 (pp. 284-85, vv. 36-38),
#41 (p. 287, vv. 29-30), #58 (p. 309, v. 24).

% #40, pp. 284-85, vv. 36-38. The Tayyibl da‘T and historian Idris Imad al-
Din cites another two verses in the same vein by al-Mu’ayyad and endorses his
claim: “His forefathers before him had been in the forefront of the da‘wa towards
the Imams of the Progeny of Muhammad—upon them be peace—from the time
of the concealment, until God made the sun of the caliphate rise from the West
and the lands were lit up brightly by it; and on this [theme] the da‘T al-Mu’ayyad
says, addressing the Imam al-Mustansir bi-Allah, in a poem in which he says ‘As
for Ibn Masa and his forefathers, the abodes of their claims are flourishing, for
they served you when an unfurling hand had not yet unfurled the banner of the
conquests’” (‘Uyan, vol. 6, p. 329, Diwwan, #41, p. 287, vv. 29-30).
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[For] they served when 27 & =50 Iy s

the Fatimids banners had 3\ Lol u bl
not yet been unfurled. ’

They sacrificed their lives f S ~ ~ i | g 3]
Jor you ;

at a lime when fear was a \ Ly e ) O 1),

stll night.

Al-Mu’ayyad’s claim about his forefathers’ pre-empire services for
the Fatimid da‘wa is verified by al-Mustansir in his decree of al-
Mu’ayyad’s investiture as da‘T al-du‘at. The Imam writes:*

...and you [O Mu’ayyad] come from a family of Godly da‘ts, who
“spent [their money for the cause]| since before the conquest, and
fought”® before the first heralds of dawn; and they conducted the
da‘wa for the concealed Imams, forefathers of the Commander of the
Faithful [al-Mustansir], when no banner had yet been unfurled for
them. And they undertook the establishment of the signposts of their
religion when the world was injustice and darkness, following in the
best path of piety and right-guidance, and taking the most protective
of shields from godliness and appropriate action. You have followed
in their traces, and have become the most beauteous of them in deeds,
and the most elevated in glory on the occasions of obedience and
nobility . . .

Al-Mu’ayyad’s exact birth-date is not known from the historical
sources, but we can use the four references to his age in the Diwan
to place it at 386 (996) or 387 (997).%

He was probably born in Shiraz in Fars, and spent his boyhood
years as well as the years of his youth and middle age there; in one
verse, he refers to Shiraz as the abode in which “his body developed

2 “Lamma nushshirat . . ” The Arabic is unusual: lamma (meaning “not yet”) requires
the jussive, lamma (meaning “when”) requires a main clause, and /lama is unmetrical.

% Uyan, vol. 7, p. 80. See also letter of al-Mu’ayyad’s reinstatement as head of
the da‘wa, wud., p. 77.

¥ Qur’an 57:10

% Husayn incorrectly approximates al-Mu’ayyad’s date of birth as 390/1000
(“Introduction” to al-Mu’ayyad’s Diwan, p. 21), and Hamdani correctly puts it
around 387/997 (The Sitra of al-Mw’ayyad, p. 20). But, in fixing the year of al-
Mu’ayyad’s birth, both have relied on numbers supplied in a couple of al-Mu’ayyad’s
verses without dating the verses themselves carefully. My own calculation of al-
Mu’ayyad’s year of birth as 386/996 or 387/997, (and perhaps, although proba-
bly not, as early as 385/995), is based on the following references to his age in
datable poems by him (details of dating of the poems in Appendix A):
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as a child and became youthful.”*" His love for his homeland is well
recorded in his poems, and his nostalgia for it is conjoined with
yearning for the family and loved ones he left there. In the follow-
ing verses, written after he has been parted from them forever, he
expresses his longing for them and his desire to return to Shiraz:*

O companion, prepare the WS, J U (’l—’ — (—
mounts for the journey, ) .

let us traverse these deserts ORI o N SN (R (S S
towards Shiraz. i

Let us carry out our thoughts PO Y ) U U WY u_:a.uf
that come from our hearts R )

quickly, and fulfill the wishes (S U0 ¥ RS 1 RV U,
of [our] souls. i

Let us renew the familiar tume 4 i) 5L > 1 ¢ 34 ]
spent with our dear ones; .
i s .

dear to us that we visit sl Ty ol J s >
the dear ones.

Patience has become broken of &) O S e el s
handles afler today. . .

Set out and throw excuses aside. ORI P PESN [ CS P~ C U PR——

Ahwaz was another town in Fars province where al-Mu’ayyad spent
many months, perhaps a few times in his youth, and definitely for
several periods in mid-life. About this town he writes the following:*

poem year of poem’s al-Mu’ayyad’s age hence, al-Mu’ayyad’s year
composition (as cited in the poem) of burth

#12, p. 235, between 421/ “close to forty” (~40) between 381 & 387
v. 38 1030 & 427/1035

#39, p. 282, 436/1046 or “after fifty” (~50) between 386/996 &
v. 7 437/1047 387/997

#25, p. 261, 436/1046 or “passed half of between 386/996 &
quatrain 4 437/1047 a hundred” (~50) 387/997

#21, p. 253, between 453/1061 “completed sixty” before 394/1004
v. 11 and 454/1062 (~64?) (~386/996?)

5 #15, p. 241, v. 25.
2 437, p. 278, wv. 14,
¥ #15, p. 240. V. 2. Reference to Qur’an 38:42.
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° .. £, 3 .
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me, coolness . . -
and drink; her torment was, L el HRCRN )

Jor me, sweelness.

About al-Mu’ayyad’s teachers we have no firm information whatso-
ever. His Diwan contains no mention of teachers or early learning
experiences. However, it is logical to assume that he acquired his
formidable body of knowledge in the Fatimid tradition and his mas-
tery of the Arabic language from his father, who was a da‘T him-
self. It is also most likely that he received his training in da‘wa work
in his formative years as an aide to his father.

Al-Muw’ayyad was appointed da‘T of Fars for the Fatimids proba-
bly some time during the reign of al-Zahir (r. 411-427/1021-1035).
The proselytizing nature of an early wpiiza from his Diwan (which
names al-Zahir as the Imam) seems to indicate that he was actively
conducting the da‘wa in al-Zahir’s reign.*” A verse in another poem
written during al-Zahir’s reign refers to al-Mu’ayyad’s being vilified
by his Sunni enemies at Abt Kalfjar’s court, and we can infer from
this reference that he was already important enough to draw fire.*
However, most of the panegyrics of al-Zahir in al-Mu’ayyad’s Diwan
do not contain much historical information. One that does have a
fleeting historical context is the poem that refers to Fatimid victo-
ries over the Abbasids in unnamed lands, probably composed some-
time between 411 and 422 (1021-1031).%

Upon al-Zahir’s death and the succession of the new Imam al-
Mustansir in 427 (1035), al-Mu’ayyad continued as da‘T of Fars, grad-
ually gaining in prominence. He wrote a poem in elegy for al-Zahir
and panegyric of al-Mustansir that ends with three verses about the
harm he was suffering at the hands of his enemies. This seems to
indicate that by this time he had become a person of renown in Shiraz,
and one who aroused jealousy and hatred among his competitors.*

% The heat of Ahwaz was well known—the medieval geographer al-Muqaddast
comments upon it, saying the district of Arrajan (where Ahwaz was situated) in the
province of Fars was “hell in the summer” (dksan al-tagasim fi ma‘nifat al-agalim, ed.
M,J. De Goeje, Leiden, 1906, p. 425).

® #1, pp. 191-98. Al-Zahir is named in v. 151.

% #12, p. 235, v. 46.

7 #14, p. 238, vw. 8-13.

B #7, vv. 47-48, p. 223.
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The Sunnis®® have taken me —sh SR 'y Ty
as an ill-omen P . ) )
wherever I have stopped or Ll o g < 3 —
gone.
E - o [ 7
Whenever 1 pass by a group, e &y e L) -
you would think me , s
—from their enmity of me— JESECHU NG S GAPEIVY B

the death of that group!

In another poem, even at this relatively early stage in his life, al-
Mu’ayyad expressed the wish to immigrate to the Imam in Egypt.*
In addition to his desire to behold the Imam, the enmity referred
to in the above verses might be one of the possible reasons for this
desire.

Fars to Cairo: At the Buyid*' Court 429—436/37 (1038-1045/46)

Al-Mu’ayyad’s autobiography provides detailed information on the
next phase of his life.”” T shall summarize the episodes that are
described in the Szra and, with reference to them, analyze the his-
torical data gleaned from the Diwan. The broad outline of al-
Mu’ayyad’s version of events is also unwittingly corroborated by a
near-contemporary polemicist, Ibn al-Balkhi (b. 498/1105), in his
Farsnama.*

¥ Lit. “haters” (nawasib); in the Shi‘ite context meaning haters of “Alf.

0#12, v. 37, p. 234.

I For information on the Buyid period, see John J. Donahue, The Buwayhid Dynasty
wm Iraqg 334 H/ 945 to 403 H/1012: Shaping Institutions for the Future, Leiden, 2002;
‘A.A. Faqthi, Al Biya va awdai zaman-i ishan [ Tehran], 1358 H [1939]; H. Munaymina,
Tartkh al-dawla al-buwayhiyya al-siyast wa al-igtisadt wa al-ytimaT wa al-thaqafi—muqata‘at
Fars—334—447 H, 945-1055 AD, Beirut, 1987; R. Mottahedeh, Loyalty and Leadership
in an Early Islamic Society, Princeton, 1980; J. Kraemer, Humanism in the Renaissance
of Islam: The Cultural Revival during the Buyid Age, Leiden, 1986, “Setting the Stage:
The Early Buyid Era,” pp. 31-102; Cl. Cahen, “Buwayhids or Buyids,” EI2; Kazim
Misawt, “Al-i Biiya,” in D@’irat al-ma‘arif-i buzurg-i Islami, ed. Kazim Misavi Bujniirdi,
Tehran, 1374, vol. 1, pp. 629-46; and ‘Abd Allah Fayyad, “al-Buwayhiyytn,” in
Da’irat al-ma‘anyf al-Islamiyya al-shityya, ed. Hasan al-Amin, Beirut, 1975, vol. 10, pp.
34-52.

2 Sra, pp. 3-79.

# Ibn al-Balkht (b. 498/1105, Farsnama, ed. G. Le Strange & R.A. Nicholson,
London, 1921, p. 119). He decries the fact that a certain “Sevener” da‘T named
Abt Nasr b. ‘Imran (sic) had managed to sway Abu Kalijar to the Fatimid cause,
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Al-Mwayyad’s Sira opens on ‘Id al-Fitr 429 H (July 1038) with
complaints lodged by the local gadi and other Sunni scholars with
the Daylamite Buyid king of Shiraz, Abu Kalfjar,* against al-Mu’ayyad.
The gadi claimed that al-Mu’ayyad was planning to establish the
khutba in Shiraz for the Fatimid Caliph al-Mustansir. Abt Kalijar’s
vizier al-‘Adil Bahram b. Mafanna, who was sympathetic towards
al-Mu’ayyad, advised him to leave Shiraz temporarily in order to
avoid reprisals. Al-Mu’ayyad said he would do so within a week.
Meanwhile, he heard that Abu Kaljjar was going to Ahwaz accom-
panied by his Daylamite soldiery among whom al-Mu’ayyad had a
large following. Not thinking it safe to remain in Shiraz without
them, he asked the vizier’s permission to go too, but it was denied.
So he secretly took off for Fasa (Arabic Basa), a town not far from
Shiraz. The majority of Fasa’s population was anti-Shi‘ite, but there
also were a fair number of people there from al-Mu’ayyad’s Daylamite
following. Al-Mu’ayyad spent almost a year in Iasa. In that time he
built a da‘wa assembly place, which was the first time one had ever
been built there.

When summer came, Abu Kalfjar returned to Shiraz, and al-
Mu’ayyad felt it was safe to come back too. By a stroke of luck,
one day al-Mu’ayyad happened to meet a boon-companion of the
king and had the opportunity to explain his side of the story. The
boon-companion related al-Mu’ayyad’s explanation to the king and
so started a series of messages back and forth, each more cordial
than the last. Al-Mu’ayyad next sent a written missive to Abu Kalijar,
who was duly impressed by its style. He commanded his vizier to
summon al-Mu’ayyad and let him know that he could carry on his
da‘wa activities as long as he kept a low profile.

With the assurance of the king’s benevolence, al-Mu’ayyad con-
tinued his operations as before. However, not wanting to be placed
in a position in which he would have to show undue obeisance to
Abtu Kaljjar, he hesitated about presenting himself at court. There
was talk about this and al-Mu’ayyad felt compelled to make the
required visit. He sought an opportunity and, when Abu Kaljar
went hunting, paid homage to the king both on his way out and on

and expresses satisfaction that the Sunni gadi eventually managed to persuade Aba
Kalijar to exile him. H. Bowen provides an analysis of the Farsnama in “The Last
Buwayhids,” 7RAS (1929), pp. 215-45.

" See EI2 entry “Abu Kalidjar” by H. Bowen.
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his return. The king expressed happiness at seeing him, and com-
manded him to attend court on a regular basis.

Abt Kalfjar then decided to have al-Mu’ayyad engage in a writ-
ten disputation with a number of Muslim scholars from different reli-
gious denominations on diverse religious topics, particularly tawil,
and the sole right of the Fatimid Imams to explicate it.”” The amir
perused these writings and, convinced of the validity of al-Mu’ayyad’s
beliefs, converted to the Fatimid religious ideology.*

It should be noted here that the Buyids (and the Daylamites in
general) were Shi‘a, albeit of an amorphous kind, not specifically
Zaydi, or Twelver, or Isma‘li. Some of the Buyids became this or
that, but collectively, they did not commit to any one persuasion.
The Buyids’ nebulous Shi‘ism facilitated al-Mu’ayyad’s da‘wa in Fars:
he was not trying to convert the people away from a particular
branch, but rather, he was giving shape to their undefined Shi‘ism."

For some time after his conversion to the Fatimid madhhab, Abu
Kalfjjar met with al-Mu’ayyad every Thursday evening for a private
religion class.*® The class began with recitation from the Qur’an, fol-
lowed by a chapter from al-Qadi al-Nu‘man’s Da‘@’im al-Islam,* and
a general question-and-answer session, ending with a prayer for the
long life of the Fatimid Imam.

* These debates are recorded in full in the Sa (pp. 16-42), summarized by
Klemm in Memoirs of a Mission, pp. 26-29. Since the Buyids used Arabic in their
administration and patronized Arabic literature, the language of al-Mu’ayyad’s
debates at the Buyid courts was Arabic.

% Cf. parallel instances of people in high places being converted to Isma‘Tlism:
the conversion of the Samanid governor of Rayy, Ahmad b. ‘Alf (r. 307/919-20
to 311/924) to Isma‘ilism by the da‘T Abu Hatim al-Razt (reported by Nizam al-
Mulk, cf. Patricia Crone and Luke Treadwell, “A New Text on Ismailism at the
Samanid Court,” in Chase Robinson, ed., Texts, Documents and Ariefacts. Islamic Studies
in Honour of D.S. Richards, Leiden, 2003, pp. 37-67, see p. 64, n. 136); and the con-
version of the Samanid amir of Bukhara, Nasr II b. Ahmad (r. 301-331/914-943)
by the da‘T al-Nasaft (reported by the medieval writers al-Tha‘alibi, Nizam al-Mulk,
and Ibn al-Nadim, cf. /bid.).

7 On the religious persuasion of the Buyids, see Clahen, “Buyids,” pp. 135057,
Kraemer, Humanism, pp. 39—43, and Munaymina, Tarikh al-dawla al-buwayhiyya, pp.
83-101.

* Local guides in Shiraz take tourists to see Abu Kalijjar’s palace and mention
that this is the place where al-Mu’ayyad taught him.

#° Al-Qadr al-Nu‘man b. Muhammad (d. 363/974), Kitab Da@im al-Islam wa al-
halal wa al-haram wa al-qadaya wa al-akkam ‘an ahl bayt Rasul Allah ‘alayh wa ‘alayhim
afdal al-salam, ed. Asaf Fyzee, Cairo, 2 vols.,1985. Trans. Fyzee, revised Ismail
Poonawala, titled 7he Pillars of Islam, New Delhi, vol. 1: 2002, vol. 2: 2004.
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It is probably during this period that al-Mu’ayyad wrote his first
and only panegyric to Abu Kaljjar. The ‘Uyan cites this poem and
prefaces it with the following lines ... the da‘T al-Mu’ayyad f1 al-
Din (May God give his face freshness!) said, praising the king Abu
Kalfjar, when [the latter| looked at him with the eye of loving friend-
ship, and raised him above those who hated him and publicized his
importance.”” The poem begins with a prayer for the king, and
goes on to praise him as a supporter of the Fatimids:”!

King of kings,* right hand of NUREDY | | S U | W_—
Muhammad’s progeny, ,
refuge of all people, pillar of A s 3 PN O :

God’s religion.

He goes on to excuse his own tardiness in presenting his services:”

1 have wasted my past life, the tad a5 e L >
time . .

I did not devote myself to o aly « SRt el
[ your| service, being
mustaken—

[my] excuse is that I was P P ORI g af AU
terrified )

Jalsely by the violence of a ol & Lol . d sy 1))
wrathful confronter.

Money s not my object, but o S5 = Jd
rather, your continued,
elernal existence

s my abundant wealth—as > O TR J— Y
long as I live—and my ’
hagh rank.

O TUyan al-akhbar, vol. 6, pp. 340—41.

U Diwan, #51, p. 299, v. 12.

52 Tt is interesting to see that al-Mu’ayyad addresses Aba Kalijar as “Shahanshah”
(king of kings, v. 11), presumably referring to Abt Kalijjar’s title “Shahanshah al-
Mu‘azzam” (See Wilferd Madelung, “The Assumption of the Title Shahanshah by
the Buyids and ‘the Reign of the Daylam (Dawlat al-Daylam)’,” JNES 28 (1969), pp.
84-108. Also mentioned in another poem, Duwan, #62, p. 318, v. 39). Other than
calling the Abbasids caliphs, the Fatimids evidently did not mind using the titles of
various kings and sultans, indicating a de facto recognition of the existing political

order.
% Duwan, #51, p. 299, vv. 16-18.
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In the manner of the true teacher, al-Mu’ayyad next tried to wean
Abu Kaljjar from his drinking habits. This was particularly unpleas-
ant for the king’s former drinking-mates, among whom was one who
had earlier embraced the Fatimid madhhab “not for God,” accord-
ing to al-Mu’ayyad, “and not through sincere belief.””* This “turn-
coat” succeeded in planting doubt in the king’s mind regarding his
new-found religion, until, one day, remonstrating with the king, al-
Mu’ayyad said something which truly upset Abu Kalfjar: “I have
done for you what even your father did not.” The turncoat and
his party used this incident to blacken al-Mu’ayyad in the king’s
eyes. Abu Kaljjar withdrew his support of al-Mu’ayyad, and sus-
pended the Thursday religion classes.

Al-Mu’ayyad then wrote a long 153-verse uniiza addressed to Abt
Kalfjar in explanation. He said that his intention had not been dis-
respect to the memory of Abu Kalfjar’s father, but rather, he had
meant that he, al-Mu’ayyad, was the one who had led Abu Kaljjar
to the path of salvation, something not even the latter’s father had
done. I shall translate the poem almost entirely here because, on the
one hand, it captures the essence of al-Mu’ayyad’s relations with
Abtu Kaljar, and on the other, it provides many historical details
and interpersonal nuances. The poem is in the form of a letter: it
begins with the name of God and a long salawat (vv. 1-15), then
comes an “amma ba‘dv” (now then . ..) verse. Next comes a section
that characterizes the poet as a true servant of the Fatimids, and
describes his enemies as “leaderless in religion” and “insincere” (vv.
16-30). In the following verses, al-Mu’ayyad alludes to Abu Kalijar’s

withdrawal of patronage:™

o Stra, p. 44.
» Sira, p. 46; cf. a later poem in praise of al-Mustansir, where al-Mu’ayyad says
about Abu Kalijjar (#6, p. 220, v. 31):

The Imam of the Age undertook for him OL AW aa s,
something that [even] parents do not QI B Aﬁé iYL
undertake.

% #62, p. 317, vv. 31-33. Al-Muw’ayyad documents this poem with the events
leading up to it in his Swra (pp. 48-54).

" The Stra contains “lam yaifi” which is the correct vocalization; the Diwan ed.
has “lam ya‘tafi” which is inaccurate.
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1 do not see the age being just 2l Lol ) sifol
to me,

when the Noble Station does T damy |y & U e S ()
not show me compassion. i

Nothing has remained in my lfe, ! L s fn) A 5 ')
of sweetness i :

Jrom the returning of that a4l kg g &3 s )

[ previous] kindness and
Jriendly reception,

the Noble Regard has not - Ay XU x )
remained for me
the way 1t was, nor the o W (1 Sy 4 )\ Y

remembered generosity.

Then al-Mu’ayyad addresses Abtu Kalfjar in a few verses of praise
(vwv. 34—44), among which are the following lines that assert that the
amir’s allegiance 1s to the Fatimids, perhaps a subtle (or not so sub-
tle) hint that he should break away from the Abbasids and formally
declare allegiance to the Fatimids:*®

I have taken our Shahanshah \ Lall Lal 2ls & Ja>-
al-Mu‘azzam )

as refuge from the vicissitudes bo——ains /,—NJ\ /uh—b —
of Fate.

Aba Kalyjar— “Neighbor of the g I N[ gt P L

Protector,” [so-called] because

God s hus guardian neighbor, s L -
whose abode s 1 His courtyard o) ol ) o> 3

and His sanctuary.

al—Marzubﬁn,ﬁo Jor whom the Age s, s i :)L:j i
s servant,

the “Noble Whiters™®" are his sl 5 0, K é\ S o Y
army. -

Mustafa and his Progeny are his 850 c 4 Ty i 2l
support, . ) .

truly, allegiance to them is his o3l ° 25V L S\ i

preparation [for the Hereafier].

% #62, p. 318, vv. 39—42.

% We find “Ya Ralyjar’ (O Kalijar) in both the Swra (p. 49) & Diwan ed. (p. 309);
this is probably a textual corruption of “Ba Kalgar,” which, in Persian, is synony-
mous with the Arabic “Abu Kaljar.”

0 “Al-Marzuban,” title as well as personal name, meaning “Guardian of the
Border.”

o1 Reference to Qur’an 82:11.



30 CHAPTER ONE

He next expresses pain at being treated cavalierly:*

Do you not see that I am (PR | PN S VO Y 5

nothing but a radical
concerning you, ,
who 1s excesswe n his love for L UPYIRUS 3 b

you, not a mere follower.

How s it then that my claim ol g

5

has been nullified by you,

why s it that my words are & e B ! ALy

not heard?

Should an attendant like me e <a ’Cl ) I
be wasted m this manner,

such that the arm of harm Y }C‘ o - J by Lo
strelches out towards him?

In the next few verses, he refers to rumors being bandied about
within the assemblies of the anti-Fatimid lobby in Shiraz regarding
his status with the king. He uses a poetic device—questions put into
the mouths of anonymous people—to ask the king the question about

which he himself was bewildered: why the change of heart?®

2

1t became impossible for me [ P N GNPSOS N

lo remain i my seal due
to false rumors

which injured me throughout: L) U J b 4 /’=—>=j

Someone x.aid, “What 1s PHE S VR g & G
happening? o g

Was he not elevated? Why has P (WP f-b: [ S A
his position been lowered?” .

And someone said, “His sultan J 54 5 & | HEP)
became estranged ) :

upon hus disbelief becoming ; b3 e Sl
manifest.”

And someone said, “A group Py L ; Gy P— J_.u )

did ot accept [him]
so they made his story sick | 5 8l g 4 25\

33 .

Usd

and ailing.”

62 #62, p. 318, vv. 45 47.
6 #62, p. 318, w. 48-51.
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Then he refers to his enemies, Sunni radicals and the Fatimid turn-
coat:%

FEach [person] gloats over Gy S :,A_> o—r Ly :}_%
me according lo his whim, ’

one establishes and one OOV s> =) 9 >£, o 2xd
erases.

This one who stings me is_from Tl — ek s
the outside, ) s

either a rancorous Sunni or b HL{ o2 —
a Kharyute. ’

And indeed I have a weakness [ JUNE J—"‘" o— 8500
Jrom nside the house. )

People ask each other, “What o o Loy e = Jl—
crime has he commutted?

I wish I knew what shortcoming PR TEPRN W WS |
came from him, . . o

that alienated from him the —E e a
one who shied away. ’ .

Had not a friendly reception DU 0 PR - S &f
recewed him— ,

what s it that has cut off the i Ll C b5 o3 e 5
association?”

In the following section, al-Mu’ayyad entreats compassion. He asks
explicitly what it is he has done that has caused Abu Kalijar to turn
away. Was it the misunderstanding early in their relationship? But
that, he thought, had been resolved:®

I am enmeshed in this kind 3 0-JR A WP | S p— B
fof tal, o o

s0 save me, indeed I [take el 9 4l . et
refuge] with God and o
with you.

O master of the lands, L dbel ol Wil
compassion, compassion!

such that [my] enemues L i (sl N c a
turn away from me.

5

ot #62, p. 318, vv. 52-56.
% Read “wa inna” instead of the editor’s vocalization of “wa anna.”
% #62, p. 318, vv. 57-61.
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If I have commutted a crime, G wee Sbe e S
you know,

and there is no turning away G SRS YIFTEN G SN J VR P
Jrom what you know.

If my crime is what happened Tl > s 3 LS O
at Basa, . )

have I not explained myself | & Eei 4 c: *f\ ‘ i
—you were pleased—

during our days with the X Al b ol A
military g

in the coastal palace over the bl 3 sebl 2, 12 3
lookout? :

Or was it his statement that he had done more for Abu Kaljar
than his father? He refers to a parable about Alexander and his son,
which he explicates in his S77a, within the narration of the events
leading up to his composition of this poem. The following is a sum-
mary of the parable:*

Alexander had a beloved son whose instruction he entrusted to a
learned man. When the son came of age, he disagreed with Alexander’s
views. Consequently, he would not stand up in respect for his father,
but would do so for his teacher. Alexander berated the teacher for
the son’s lack of manners. The son defended his action on the grounds
that Alexander had brought him into a troubled world for his own
pleasure, whereas the teacher would help him get out of it. This was
why he respected his teacher more than his father.

In the following verses, al-Mu’ayyad tells Abt Kalfjar that being his
teacher, he occupied the same high position vis-a-vis Abta Kaljjar as
the teacher of Alexander’s son did vis-a-vis the latter. And if Abt Kalgar
still found the remark in bad taste, al-Mu’ayyad asked him to forgive:*

The parable cited about Alexander JRE- NL O Al e i
and lis son is a sign, so take it S36704 WSle 4 2Ly
to heart.

7 Read “Bassa” with a shadda on the letter s for metrical accuracy; the actual
name of the place in Arabic is “Basa” (Yaquat al-Rami, Mujam al-Buldan, Beirut,
n.d., vol. 1, p. 412).

68 Sira, pp. 46-47. The Graeco-Arabic gnomologia also refer to this incident. CL.
the anonymous text Mukhtar min kalam al-hukama’ al-arba‘a al-akabir, ed. Dimitri Gutas,
in Greek Wisdom Literature in Arabic Translation: A Study of the Graeco-Arabic Gnomologia,
New Haven, Conn., American Oriental Society, 1975, pp. 179-180, #50 & #50a.

% #62, pp. 318-19, vv. 62-66.

0 Read “alamatun” as predicate of “al-mathal,” instead of “alamatan” as vocalized
by the editor.
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If I have said something in which oty a3 &gyl L o 153
I have crossed the line of duly,

do not be angry at a duty ol g s S
performed. .

And of you will accept [my] S SR S CRN gy i—
apology

and grant forgweness for what 8 RC &\ } s 224 4
caused your rancor ’

then forgwe, or else excuse L L) 4 s NIy 4l
the teacher o .

if you think his mind has Lalz e 4 s & 21y 13
become dull.

For I am, as you see, a f s s 5 S s il
teacher, P L

and [if you will], there ‘ ) s J——al) 3 oS\ )

s a disarray in my mind!

In the next few verses, al-Mu’ayyad discusses another touchy topic:
Abt Kalfjar’s declaration for the Fatimids. Al-Mu’ayyad had earlier
suggested the idea of Abu Kaljjar switching allegiance from the
Abbasids to the Fatimids; he says Abt Kalfjar had actually begun
a correspondence with Cairo for this purpose. However, the Abbasid
lobby had succeeded in making the king believe that in becoming
a vassal of the Fatimids he would be exchanging his kingship for
slavery. Al-Mu’ayyad tries to allay Abu Kaljjar’s fears saying that
the latter’s forefathers had also corresponded with the Fatimids and
declared allegiance. It should be noted here that the Buyids, during
most of their time in power, did not support the Fatimids; they gar-
nered Shi‘ite support by their professed Shi‘ism, using it to shore up
the Sunni Abbasid caliphate. However, ‘Adud al-Dawla, the most
powerful of the Buyid kings, had, in fact, corresponded with the
Fatimid Caliph-Imam al-‘Aziz for the purpose of switching allegiance.”
These are al-Mu’ayyad’s verses referring to that correspondence:”

And if; because I said, | —as v—i\f 53] S5 oy
“Correspond with Egypt,” you ) 3

hold a grudge against me | ol e | ;
Jor that, -

T Cf. S. Jiwa, “Fatimid-Buyid Diplomacy during the Reign of al-‘Aziz Billah
(3657975-386/996), FIS 3:1 (1992), pp. 57-71, a study on the correspondence
between the Buyid ‘Adud al-Dawla and the Fatimid Caliph al-‘Aziz bi-Allah.

7 #62, p. 319, vv. 67-75.
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then your comprehensive justice
suffices me as arbiter

and I have nothing but
acceptance for what it
dictates.

Was it reprehensible speech,
or falsehood,
or was it a restricted,

Jorbidden [word]?
Or did I have any purpose

other than goodness,
or a goal other than
pleasing you?

When I said, “Write to the
Presence of the son of Fatima,

and take the path of the
Hashemite i that,”

[so what], for ‘Abbas s not
like al-Murtada,”™

and the former’s descendant
cannot be compared with
the latter’s descendant.

And, indeed, your forefathers
also corresponded [with him],

and manifested affection for
lam and drew near.

Especially when [your]
courtyard has shone forth
by a report from me raised

lo Fgypt

With which the Supreme
Opinion agreed—

may the arrangement of its
Jelicity forever remain
harmonious.
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( e £\ LI [ R eu—

LAY 5 0l i

\))) )‘ \J

3

1 2 15 = QLS

\
P o Il e L OLS

up; Soe 4, 5 s\ ’;,J & J fi

bl )3 o Ll SE |

P\ WV VYR N 33 S
J\. cu };T}L\ u\'* A s 15
A 4w N A Y
o Hegll 2 2l T 0l
Bj’ *Z\} 4 J ;‘ J) U %LT}
] ’;T A 3 4 :3) L j SN
= 5,0 as A s >, =

NS JR [ JU U A DO

El R
¥ “h 8l " f\ Las (\;

Al-Mu’ayyad reminds Abt Kalfjar that he had committed himself
to such a correspondence, and that in fact, he had already begun
exchanging letters with the Fatimids the previous year. He could not

back away from it now:’*

7% al-Murtada: title of “Ali b. Abt Talib.

" #62, p. 319, vv. 76 84.
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And that is the [affarr] in
which you sent messengers
Jrom the city of Ahwaz
last year,

and I had come to you for
instructions regarding them,

and you said, “You remain
the one who orders and

Jorbids,”

and your auspicious face was full
of jubilation

—what you are writing now 1is
the opposite of [your| earlier
[opinion]—

And I had sad “[I hope for]

grace from a gracious God,
and approaching auspiciousness

of fortune for a king.”

And you had said, “Part of this
we wrile

so that the cord of affection be
strengthened.”

And now I await

their bringing back boundless
Javors,

with an answer of goodly prayer
and appreciation of renewed
Javors

[rendered] for the Progeny of
T aha™ by their most
honorable helper

and a fresh face for the Age,

the king i whose kingdom the
star of the Daylam s rising
wmn the sky over [other] stars.
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T have used the Swa version, “babikimi,” which is metrically correct, in con-
trast to Diwan ed. version, “babihi,” which is metrically incorrect.
6 Taha: name of the Prophet Muhammad.
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In the next three verses, al-Mu’ayyad describes Abu Kalijar’s lack
of warmth towards him now:”’

If you consider this a [ Y| U W CTF S W A S
transgression,

then you have reached the
utmost in punishment.

NI

Lol il 3 & PP 1)

1 see a descent instead of a ) s e Yy )
rising,
the smile is no longer that L Yy g 2 s 2y

[same] smile, nor is the
meeting [that same

meeling].

The speech s no longer 2\ S el I a5\ Sy
that [same] speech,

nor is the attitude that ol HUNG I3 ol HUND)

[same] attitude.

In the next set of verses, al-Mu’ayyad recounts his services for Abu
Kalgar in the past, and berates him for forgetting them. He says
that he has led Abt Kalfjar to the path of salvation (having guided
him to the true Imams), a service not to be set aside lightly:”

Where are the services I have USRSt W I W "1
rendered in the past? -

—1 had thought 1 had
advanced my standing™
by them.

P T e 5
AdS 4 LGV ) A

G

All this has become completely (W a4 s " : C A
Jorgotten

as though [I] had never done (W 5 L
[you] a good deed;

77 #62, p. 318, vv. 85-87.

® The reading I have used here is “Jinaya,” without the definite particle “al,”
which is the version given by Szra ms. I have consulted. Husayn’s edition of both
the Stra, and the Diwan (which has added this poem from the Strg; it is not present
in the Diwan mss.) has “aljinaya,” which does not make grammatical sense to me.

0 #62, pp. 319-20, vv. 88-92.

% Lit. “put forward my foot.”
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1% is not something which t;@j P S| PR VU
should be squandered, , ,

Jor its like is not sold in the & Y é I G alz 5
market;

Its source 1s _from a solicitous, Cﬁ_f‘” Gh e o soyl s
sincere advisor, -

a soul-brother giving it as a T A eyl
gyt ’

No power will ward off & £ O > & £ A, - Y

[hellfire] at a time when
it will ward [it] off,

and no riches will benefit on —
the day it will benefit.

Loy

—r

? C,s. : & ?f’ Y}
Then he argues with Abu Kaljjar that all of his many and weighty
services should not be disregarded because of a single act that has
caused displeasure:*

Why have [all] my acts i = & Jl N 5
become defective ) )

because one characteristic U O DY CY Y PN I W B
among them displeased - -
you?

[And why have] the traces of SR e YNy | V)
my good deeds become effaced

Jor one trait that is seen to A:&g\ < ) L . 4l 24

be unacceptable?

Next, he reminds Abu Kalijar of the knowledge he has imparted to
him, and the clarification that he has brought to his confusion regard-
ing aspects of his religion. He implores the amir not to deprive his
mind of its spiritual nourishment (by resuming the Thursday evening
classes?) and not to cast aside the teacher who has been responsible

for it:*
Did I not speak in lucid ol s st ﬁaéT
explanation,
bringing logether the intellect al ily Jind) oy & A3

and the Quran?

8 “I” refers to al-Mu’ayyad’s guiding Abt Kalijar to the Fatimid madhhab.
8 #62, p. 320, vv. 93-94.
¥ #62, p. 320, vv. 95-107.
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o
N
F
r
»
(%4

Was I not the clarfication of
every darkness, PP

pitch-dark, of the confusing 4—1-4-54» &'J-_':x——“ u}LQ__M —
aspects of religion?

5. <Tgf

&) CJ

Did I not always solve every — s T ST
[secret] sign .

Sfrom which the cleverest ; ny (ot 5 slald I c
people turn away unable?

1 nourish minds with healing . 3G J i) g &l
knowledge

so that they obtain well-being
in the Returning.

Why have you deprived your PSRV U NI P COF S S
noble mind, ) ,

O intelligent person, of ils L bl ol S —L ) E—
sublime nourishment?

Why did you not deprive the e S L S
body of what it desired?®* " )

For your depriving the mind of ( 11-JPS N G [y W 7Y/ JCS PS 5
its nourishment is injustice.
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Do you disdain ils benefit S Al aw gl 5 o
because of my [ potential]
harm,

depriving it _from good because
of my evil?
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How much weaponry have 1 PP | SO S —
collected [to fight] destre, B

and material, over a long s Lsl 5\ ! sl ¢ o—
stretch of time.

Whom do you see, for your 5, s el Lia) (s 5 o 5
abstracted ntellect,

[L‘o_be] an adzz.isor, a rightly- A s sl N 5
informed guide? - . -

[One who] makes it earn of 3 o ol c a4, <
strength from the Quran s

~—the age will perish and it oL e Myol N i
will not,

# Perhaps an allusion to Aba Kaljjar’s wine-drinking.
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One who constructs glory for it as
a paved [road],

when [all other] glory will pass
away like scattered rays.

Do not cast me aside, for 1
am that man—
my earlier deeds prove this.

Do not sell the proven truth
of a thing that is well
understood

Jor a doubt that a distorter
comes up with.®
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He goes on to enumerate his own qualities of unequalled knowl-
edge, healing of souls, temperance, and continuous prayer. Al-
Mu’ayyad, in fact, discusses his own noble qualities at length in
various poems in the Diwwan, and these will be discussed in more
detail later. In this poem he says:*

O king of kings, O adornment Jai_S\ sl g, el L

of the age,
do not cast me aside, for I am

hugh of value.

I am the one, by the grace of
the progeny of Ahmad,

whose hand 1is higher than any
other hand in knowledge.

1 gwe medical treatment for the
well-being of the Returning,
like Galen’s medical treatment

e S\‘; N ;l‘; > ey
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of bodies.

Continence has whilened the
Sirst growth of my beard,

and I remain i the [weighted]
scale of uts balance.

e D b

IV PR S PR N

% Allusion to a Fatimid juridical precept which states that “doubt does not inval-
idate certainty,” e.g., if a person is certain that he has performed ablution (wudi’),
and wonders if he may perhaps have broken it by, say, passing wind, the ablution
still remains valid. (Da‘@’im, vol. 1, p. 102, The Pulars, vol. 1, p. 127).

% #62, pp. 320-21, vv. 108-14.
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No string or wind instrument has
aroused longing i my heart,

nor has wine crawled through
my vemns.

My habit, through the age, has
been prayer.

The hand of desire has never
held my reins.

1 stubbornly resist repulsive
greed and avarice,

not for them is my nature,
ever since [my] nature has
existed.
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He warns Abt Kaljjar against paying heed to the jealous courtiers
who accuse al-Mu’ayyad of speaking the speech of philosophers, and
says that on the contrary, his speech is based simultaneously on the
Qur’an and rational thought. Indeed, in his prose work al-Maals
al-Mu’ayyadiyya, al-Mu’ayyad argued forcefully for the necessity of the
intrinsic connection between reason and the Shari‘a.?” The following
comments in this poem, as well as the Maalis exposition, can be
viewed in the context of the bad press philosophers had at this time
in the Islamic world, being considered supporters of Greek rationalism
versus dogmatic Islamic discourse. This is what al-Mu’ayyad says:*

Let not the words of the jealous
decewe you,

each a falsifier, sinner,
transgressor,

and the words of those of the
weak-minded who say

we speak the speech of
plalosophers.

Here they are, ask them, and you
will know

if they place any ladder in the
Quran—"

28
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8 Al-Maalis al-Mv ayyadiyya, vol. 1, majlis 1 & 2.

8 #62, p. 321, w. 115-22.
% Placing a “ladder in the Qur’an”

probably refers to the ladder of the intel-
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Jor a single tale or part L 443 4l 5 >l 24
of one

that thg narmtﬁaccgrdmg lo K>, 2 J i) ol > o,
the dictates of the intellect. - - -

How did they teach that which e, e S
they did not know? .

Those who gave legal edicts PSS O I S g '

about what they know not,
did an injustice.

O the weakness of what they PR “f L e
built based on ignorance!

Did they teach it to us and y "y 5y 80 e
Jorget it themselves?

Verily, the Quran, according i i ae e %0, 3l o)
lo us, 1s the highest lineage

and the philosopher has no e aSasa L ;A_MJ_AJ\ 5
participation i [our )
interpretation] of .

We join ils excellence logether Jj S—F 2b i & i
with the intellect, .

and curb injustice with the Ja ) Iy e )

sword of justice.

He promises Abta Kaljjar that he will not regret being gracious to
al-Muw’ayyad, for al-Mu’ayyad is a sincere man, and will serve him
well as chancellor and preacher:”!

O king, this is a tale CO PN SN é\_;,.é\ [ I U

of the agony my breast i ab el Al L ¢
holds close. )

1 have raised it [to you] wearing S MR NG Vs S
the clothes of verse. . . , ’ . )

The goal aimed for is my - A a3 24l 5 S
intention

lect, which al-Mu’ayyad considers to be a means to get to a higher place and a
higher meaning. (Cf. Lane “sullam”: “A means to a thing because it leads to another
thing as does the sullam upon which one ascends.”)

9 Use “lakhfif al-hamza” here, with “Quran” for “Qur’an.”

o #62, p. 321-22, vv. 123-32.



42

to atone for its demerits by
its length

and to evoke good opinion by
is acceptance.

So listen and do justice, for
the Age,

through you, has been just to
people and become purified

of uts filth.
If you open the eye of

acceptance for me,
you will find that service is
my sole purpose.

The object of [everyone] other

than myself falls short of this.

Perhaps the alert will be
distinguished from the
negligent.

You have never found me to
be in the various aspects
of service

—other than this [affair]—
except assuredly deferential.

[ am] a courtier among the
body of courtiers,

I do not feel bashful among
them, and I do not exclude

[myself from them],

an insignificant chancellor, I do
not say Chancellor,

Jor the value of my writing s
moderate;

and a preacher when preachers
are mentioned,
[ Jor] my sermon s not

disdained by the

prayer-niche.
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Al-Mu’ayyad continues to describe his own qualities in five more
verses, after which he goes on to complain that he has received
harsh treatment for no reason. Nearing the end of the poem, al-
Mu’ayyad tells Abu Kaljjar that these verses are a cry from the
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heart. He prays for Abu Kaljjar’s continued well-being, and ends
the poem with praise of God and blessings upon the Prophet.

Unfortunately for al-Mu’ayyad, the poem did not have the desired
effect. Abu Kaljjar was not appeased. And around this time in 433
(1042) the vizier al-‘Adil died. Al-‘Adil, as we saw earlier, had been
sympathetic to al-Mu’ayyad. He was replaced by Muhadhdhib al-
Dawla, who was not. Al-Mu’ayyad then decided to leave Shiraz, and
go away for a while to Ahwaz, where he owned a house. Clearly,
there was significant support for al-Mu’ayyad in Ahwaz; we see him
going back to it time and again.

In his usual style, al-Mu’ayyad did not sit around in Ahwaz wait-
ing. In an area known as Qasr al-Ma’mun, he found an abandoned
masjid that had fallen into disrepair and set about repairing it with
the help of his followers. At the perimeter of the prayer-niche on
teakwood panels, he inscribed the names of the Fatimid Imams in
golden letters.” He mentions his repairing of the Ahwaz mosque in
a poem composed a couple of years later in Najaf, on his journey
from Fars to Egypt:”

The hand of Fate has emptied d_afji i e u—:‘ J_L.; 3
of me a masjid whose base I
is piely,*"

adorned by me for the Progeny PO Py W — &y Y
of the Messenger of God. I .

On the first Iriday after the repairs had been completed, al-Mu’ayyad
had twenty muezzins give the call for prayer from the roof of the
masjid in unison, and their adhan included the phrase regarded by
Sunnis as a Shi‘ite heresy: “Come to the best of deeds.” He offered
the khutba for the Shi‘ite Fatimid Caliph-Imam.

The Sunni elite of Ahwaz were incensed, and the qadrt of the city
wrote to the Abbasids in Baghdad, asking for something to be done.
The Abbasids responded by sending an emissary, Ibn al-Muslima
(titled Ra’ts al-ru’asa’, later promoted to the Abbasid vizierate) to
the scene. Ibn al-Muslima was too scared of what the Daylamites

92 On this inscription, see Busse, Chalif und Grosskinig, pp. 125-27. Another, later
example of a mosque where names of Fatimid Imams were similarly inscribed on
wood panels is the mosque built by the Sulayhid queen al-Hurra al-Malika in Sanaa.

% #17, p. 245, v. 12.

% Reference to Qur’an 9:108.
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of Ahwaz might do to him to come there, so he stopped in Basra
and wrote to Abu Kaljjar asking for safe passage through Ahwaz to
Shiraz. Al-Mu’ayyad decided to precede Ibn al-Muslima to Shiraz,
to try and forestall his malice.

Once al-Mu’ayyad arrived in Shiraz, another disputation was forced
upon him, this time oral.” His enemies hoped that al-Mu’ayyad
would lose his temper with the well-respected old shaykh who was
his opponent, and thus lose the respect of the audience. Things did
not go as they wished, however, and al-Mu’ayyad easily defeated the
shaykh. Inspite of this, his situation with Abt Kaljjar did not improve,
and his enemies continued poisoning the king’s ears against him.

At this time, Abu Kaljjar received a letter from the Abbasids
demanding that he turn al-Mu’ayyad over to Ibn al-Muslima. He
came out on the side of the Abbasids and placed al-Mu’ayyad under
house-arrest. Ibn al-Muslima then arrived in Shiraz. He demanded
that al-Mu’ayyad forswear his allegiance to the Fatimids and al-
Mu’ayyad refused.” For the next seven months, al-Mu’ayyad remained
in Shiraz in a state of house-arrest. He describes these events and
his sorry state in a poignant poem probably written during these
uneasy times, and almost certainly not meant for public consump-
tion. He intimates that Abu Kaljjar is weak, but that he, al-Mu’ayyad,
has no other option but to propitiate him (v. 20). He addresses an
imaginary woman and “answers” the questions she puts to him about
his sadly changed condition:”

I said, “The Umayyad® dog e IS 4:_,:!; — s el
[Ibn Muslima] came .
Jorward to oppose me,

and the sons of Sakhr flared P rv' S J»—J g -
up lo take revenge on me. o ) /

The person 1 had given myself PR RN SNV IR g (b
over to, handed me over, .

and showed enmity to me by BRE[E S SO ND R PEUA| ) Q-
deception’s face. .

% See al-Mu’ayyad’s synopsis of the debate in Swra, pp. 57-60.

% Al-Mu’ayyad describes a dream reported at that time by a courtier—who was
not even one of his own friends—in which “Alf b. Abt Talib prayed for the destruc-
tion of al-Mu’ayyad’s enemies (Sira, pp. 66—67).

7 #55, pp. 303—4, vv. 11-23.

% The obvious question that arises here is why al-Mu’ayyad says “Umayyad dog”
rather than “Abbasid dog,” and “the sons of Sakhr,” again referring to the Umayyads
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All [my] helpers turned 2o b ol eW Y,
their backs on me, . -

gave me abandonment —a S J\M—;’L‘ l;—’)j}‘)
instead of aid.

All the Sunnis became ﬁf—“b O gl :;—L‘ é\—“}
inflamed against me, . . . .

Shiraz heaved with them, N 6 S 3

[with] the turmoil wrought
by the oppressors.

He brought the taghtit” of > O b Sk s Tl
their religion from Baghdad, o )

and raised a clamor over me R Y] U RS WA Y W= g
with the cavalry of doubt, . o
polythetsm and unbelief-

My blood began to boil, for —> ",:a).l;_J 5 sy
they made a votwe offering o .
of my blood, .

and their bowels began to boil, sl e r@:fa % r.h}‘\_.i\:-\‘ 3
Srom enmaty for me, : .
like the boiling of a

cooking pot.

If [only] your eyes had seen (1.@4_9 (S I RO O S N
me when I was among them, .

captive in the fetters of Vg ety JI I GBSy s

abjectness and impotence
and imprisonment!

rather than the Abbasids. The answer may be one of three things: (a) Perhaps al-
Mu’ayyad makes a typological identification; from his point of view, there is not
much difference between the two dynasties. (b) Perhaps he is being cautious; it may
not be wise to attack the Abbasids head on—however, in an earlier poem, also
composed in Fars, he does name the Abbasid Caliphs al-Ta’i* and al-Qadir (#14,
p- 238, vv. 8 f.), so why is he more cautious now? It may be that the time is more
delicate. (c) Perhaps Ibn al-Muslima has Umayyad ancestry.

9 In his Magalis (vol. 4, majlis 49), al-Mu’ayyad describes the fawaghit (plural of
taghut) as the enemies of the prophets and Imams, those who claim the spiritual
stations of the prophets and Imams. He presents them as the bafin (inner meaning)
of the idols (asnam) that take the outer form of God but are not God. Elsewhere
(majlis 342) he defines them as the selfstyled scholars who direct their students
towards ignorance and invalidate the merit of knowledge and rationality; he asserts
that these false scholars are the ones about whom God has informed us saying
“God is the master of those who believe . . . as for those who disbelieve, their mas-
ters are the faghat, they take them from light to darknesses” (Qur’an 2:257). In a
third place (mglis 50), he explains the derivation of al-taghut from tughyan (oppres-
sion, tyranny).
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1 see the night destroying me

as its shadow stretches out,

and I believe the morming
may transport me from
my umprisonment [to the
grave].

I wake up to fear and fall
asleep to pan,

1 tread on live coals and
drown n a sea.

I complain to one who s
not strong, and I put my
hopes

in one who increases my
troubles, [that he] delwer

me from my troubles.

The time I was i a part of

the might, dark
with peris, faced with |a
peril] that would split

asunder the hearts of rocks,

you would have been amazed

if you saw the excellence
of my endurance,
and you would have shown

much amazement, no doubt,

at my patience!

For whosoever is i a condition

like my condition, if he

puts on the garment of decay,

has a vast excuse.
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The poem continues as the woman asks al-Mu’ayyad why he does
not leave Fars and go to Cairo, to his Imam. He answers her that
he stays in Fars in obedience to the wishes of his Imam, in order
to safeguard religion and protect his people. If his people were in
the grip of hunger and poverty today, they would be completely lost
tomorrow, if he, their succor, left. We see from these verses the
debate taking place within al-Mu’ayyad’s own mind: he finds it nearly
impossible to stay on another moment in the hostile environment of

Shiraz, but he tries to convince himself he mus

00 455, p. 304, vv. 24-30.

tleO
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She said, “I see every two
days a plot

with which the days have
struck you, the striking of
a malicious man.

Yet you stay on, enduring
oppression like ths,

and have liberal patience with
humiliation and servilily.

Tell me then, what is the
meaning of your abiding in
these two,

and tell me (how amazing you
are!) what s the meaning of
your desisting from Egypt?”

I said, “My abiding is in
obedience to and a
Jollowing of

the command of the elect
of God in creation and
command.

[t 1s] protection for religion,
n the cultivation of
whose abode

1 have been sorely tried, and
have made old [the garments
of ] my new age.

[t is] a protecting curtain that
I have drawn over a group
of defenseless people,

[for] they would be buried
before the grave of I were
lo disappear into the grave.

I draw near to my death,
being wasted tomorrow,

Just as they are felled by
hunger and poverty today.”
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In the next few verses, the woman tries to convince al-Mu’ayyad of
the wisdom of leaving, saying his people would be happy knowing he

was safe. But here, abruptly, he makes a final decision to stay in Fars:

O #55, p. 304, v. 31-34.

.101
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She said, “If you leave in :,J_..,e JCou LgL_, oV e s

they would be protected from et (3 Gl g2y OV Vgl
losing you, .

[the former] is more suitable 05 5o, ol Ay, s o

and fitting than it being
a separation
until the Resurrection, in i s s s sl )
which there s no meeting ’
until the Resurrection.”

1 said, “It is sufficient for me &3 il ez of gl CRYH
that death hold my hand )
Jor the sake of the love of R S | B g S N -

the sons of Taha, it is
sufficient honor for me.

1 have pledged the sacrifice of a JJ‘ 1 C )i.__S\ b &y
my lfe, a pledge I shall fulfill, . N

Jor the ones in whose [honor JReam Oy sl > a3 (‘,.@.._e el
was revealed] “They fulfill -
their vows.”"%

After several verses in praise of the Imams, the poem ends with the
following plea for succor and the hope that al-Mu’ayyad will find
rest and repose in the protection of the Imam’s palace:'™*

It is through you that Ibn Misa Lo g L J ‘._’ig
asks God for deliverance . ) i -

Jrom captivity and from JEESY N Py i P . 3 Y s
confinement wn the worst of ’ ’ ’
stopping places.

Entering shade in the courtyard PV PN PR LS S J;-J J
of His elect, o7 L .

shady, and residing in security il e Bl e b

wm the refuge of the palace.

While al-Mu’ayyad was still under house-arrest, Abt Kalfjar left for
Ahwaz with his army. As before, al-Mu’ayyad was fearful about
remaining in Shiraz without his Daylamite supporters, but was denied

12 Read “tafarrug” (mss. 1-5) instead “lafawwuq” (ed.)
195 Reference to Quran 76:7.
08 #55 b, 805, vv. 50-51.
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the king’s permission to travel with him. He decided to take off for
Ahwaz on his own.

Al-Mu’ayyad left his beloved homeland Shiraz, not realizing that
he would never see it again. Thus began one of the most physically
severe times of his life: his journey took him through the wilderness
and on untravelled roads, disguised and hiding from anyone who
might recognize and denounce him. He narrowly escaped being
caught in Jannaba and after a month’s hard journey, finally arrived
in Ahwaz.

Upon his arrival in Ahwaz, al-Mu’ayyad openly received visitors.
Abt Kalfjar had not yet arrived in Ahwaz, having stopped for a
month at Sabiir, which was not far from Ahwaz. The qadi of Ahwaz
wrote immediately to Abu Kalijjar informing him of al-Mu’ayyad’s
arrival. Al-Mu’ayyad then received letters from his friends in the
king’s retinue at Sabur. They warned him of the king’s displeasure,
and asked him to leave Ahwaz before the king’s arrival.

Al-Mu’ayyad left Ahwaz for the not-too-distant Hilla area, the
lands of the Mazyadid ruler of the Banu Asad. Al-Mansur b. al-
Husayn welcomed him warmly and there al-Mu’ayyad stayed for
seven months, while al-Mansur tried to persuade Abt Kalfjar to
receive al-Mu’ayyad. Al-Manstr might have been successful, had it
not so happened that the Buyid sultan of Baghdad Jalal al-Dawla
died in Sha‘han 435 (1044); Abt Kaljjar hoped the Abbasids would
name him the next sultan of Baghdad, and therefore decided firmly
against allowing al-Mu’ayyad to come back. Nevertheless, having
spent months in the desert lands, al-Mu’ayyad resolved to return to
Ahwaz whether Abu Kaljjar welcomed him or not. However, Aba
Kalfjar learnt about al-Mu’ayyad’s intention and wrote to al-Manstr
expressly forbidding al-Mu’ayyad’s return.

At this time, word arrived that the prince of Mosul, the ‘Uqaylid
Qirwash b. al-Muqallad, had declared for the Fatimids. Al-Mu’ayyad
then resolved to go to Mosul, visiting the shrines of ‘Alf and al
Husayn at Karbala and Najaf on the way. He composed two poems
that expressed his hopes and fears at this uncertain time in his life.
The following short piece, probably composed in Najaf, is addressed to
‘Ali, asking him to wreak vengeance upon al-Mu’ayyad’s oppressors:'”

105 #45, p. 291, vv. 1-8 (complete).
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O Abu al-Hasan, equal of
the Warner'*—

iof you had not existed he
would have had no equal.

O moon afier that sun,

bright, that appeared
destroying the
darknesses.

O performer of maracles,
who

shows us “grace and a
vast kingdom™""

Protect your wronged
servant who
has come to you—0 master

of the people—for protection;

who has been driven out of his
land for your sake,

and has traversed the
wildernesses towards you
poverty-stricken.

So be a helper for me, O elect
of God,

upon the oppressors, and be one
who aids.

And lay i run the abode of
the tyrants, the unjust,

destroy the powerful among
them and the insignificant.

O my God, I have sought
intercession through this
legatee,

so accept the intercession of my
wntercessor, O All-Hearing
One, All-Seeing One!
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In a second, much longer poem written in Najaf or Karbala, al-
Mu’ayyad describes his visit to the shrines of ‘All and al-Husayn.

1% “The Warner” refers to Prophet Muhammad.

107 Reference to Qur’an 76:20.
Perhaps “al-basira” is in the accusative as a badal from “iahi.”

108
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He says his exile has resulted in some good, for he has achieved a
dear wish, a visit to the shrine of ‘Alr:'"

Lven of I have recewed
wounds by exile, 1

have achieved through it
some of the wishes I had
aspired lo.

1 have visited in Rufa a
domed shrine of glory
which, i truth, s religion

and this world as it 1is.

1t is the shiming-white domed
shrine, shrine of Haydar,

the legatee of the one whom
God sent as a guide.

[ .. praise of ‘Ali]

O how good is the circumam-
bulating around his grave!

I humbly, continually, pray
Jor God’s blessings on him.

And O how good s the
placing of my cheek upon
its dust!

and how pleasing is my
bending down upon it
i dialogue!

I converse privately and
complain of my oppressor
with burming [pan],

that makes tears flow down
my cheeks.
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And, he says, he has achieved another dear wish, a visit to the shrine
of al-Husayn. The remembrance of al-Husayn’s suffering makes his

own troubles seem insignificant by comparison:

09 #17, p. 246, vv. 22-24, 27-29.
10 #17, p. 246, wv. 30-31.
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And I have visited the grave
of the pure one in the land
of Karbala,

may my life be sacrifice for the
one slain thirsty, parched!

For i what al-Husayn, son of
Fatima, suffered in [those]
ten days

is consolation for the likes of
me, if I am to be consoled.""
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In the next few verses, al-Mu’ayyad declares his resolution to go to
his Imam in Cairo. He expects all his problems to come to an end
with his arrival at the Imam’s door (v. 41). We shall see in the next

section how his hopes in this respect did not materialize.

I have [made] a firm
resolution—1f God brings the
matter to completion,

the completion of the

resolution s suffictent healing
Jor the breast!

alighting at the door of the
palace, fulfilling my heart’s
desire,

and finding near the distant
comfort.

Then I shall find the star
of my happiness rising,
as 1 find the rising star of

l-omen falling,

at a door whose elevation
resides where Arcturus 1s,

certainly, rather, it is more
elevated than both Arcturus
and Spica Virginis,

belonging to the master of the
people al-Mustansir, the one
who uncovers darkness,

the quintessence of those who
walk the earth.

" Te., consoled in my own grief.

12 #17, pp. 24647, vv. 32-36, 40
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[ .. praise of al-Mustansir]

There [will be] no disappointment el ol iy CJJ — A Y
Srom God’s [giving of] comfort, . i
Jor I see )

Him very favorable towards L1 10> a5 — - —e
my serious resolution. . ) i

So that I dust off all care at Lo u— ;—b 5 — LRl
his door, , ) L

and [there] end the remainder (S W T | | PSS A S 1)
of my days. : ’ ’

O you who gloat over [my] exile, e o< —al (E I
desist, for I have P ;

attained through it honor e Ml G ey i e

above [all] honor.

The last few verses are addressed to the Imams, and, perhaps because
this poem 1is composed at the shrine of ‘Ali, he addresses them as
“the progeny of ‘Ali.” In these verses, al-Mu’ayyad fervently pleads
for succor:'”

O progeny of Alt, how many —SYy @ < § s ;—1-9 i
times, O how many limes,
because of allegiance to you,

have I been targeted, and how NN P\ - r-i-—5 — s Sl
many misfortunes have I ’
encountered!

How many deserts have 1 Ly (.i.a S b s —
traversed for your sake, .
lernified,

and how many nights have I spent s JU\ e — L o— L_: (,_{ 3
having given up hope of life. ’ ’ ’

The face of my resolution has Sy oo L sy u:—: —F
never lurned away from i :
allegiance to you—

how would I ever see my face U ey (,_( £yl Sy
turming away from you, )

when you are my pillar in my k}j_}cj Gl 3 o3 ws s,_;_;fj
Returning, and my
preparation, )

and my place of hope, ), 05t S e, ST ey

that you give succor to
me, to one who hopes;

U5 #17, p. 247, vv. 4351,
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and you are the Book of
God that establishes the
rightly-guiding,

truthful person [within it],
and effaces from it the

errant liar.'"*

Guwe succor to a _jfollower
who has plunged—due to
the violence of enemues,

Jor your love’s sake—into a
raging sea of care.

Free Ibn Miusa from the
exhaustion of care and
passion,

Jor he has been crushed

by wearing the garment

H

ol il 3 sz Uy 1 g

g_,w;_$\;_f\J_4;$_4

Sy (A o o gy 150

of exhaustion.

Be an adversary to the PO P Ve 1Y ISR P g gt
one that hurt ham, for he ) B ’

will then doubtless soon gl sl IO e e
encounter the abysses g

[of Hell].

The peace of God be upon U O Y éy\_w r_i__l.p
you O progeny of Ahmad, ’ i

until the end of time, as
long as the stars appear,
moving.

Lo pama ) 4005 L J_A.U\ P

When al-Mu’ayyad arrived at Mosul after his visit to the shrines, he
found its ruler insincere and vacillating in his declaration of alle-
giance to the Fatimids. Al-Mu’ayyad could not turn back to Fars
with Abtu Kaljjar unreceptive, so, having exhausted all possibilities
in Iraq, he was left with no place to go but Cairo.

He says in his Soa that if he had waited out the year in Mosul,
it would have been possible for him to return to Fars, for his ene-
mies were exposed as enemies of Abu Kalfjar himself and executed,
and the king regretted his treatment of his teacher. In the wake of
these events, some months after his arrival in Cairo, al-Mu’ayyad
wrote to Abu Kaljjar, and the king responded with an invitation for

* Reference to Qur’an 13:39.
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al-Mu’ayyad to return to Fars.'” As it happened, however, Abu
Kalgjar died soon after in 440 (1048), and was succeeded by his son
Falad Sutan who had no reason to want al-Mu’ayyad back. The
door to Fars was closed forever.

Cawro: At the Fatimid Court of al-Mustansir 436/ 37— 448
(1045/46-1056)

Al-Mu’ayyad arrived in Cairo in 436 (1045) or 437 (1046).""° We know
from the Diwan that he was approximately fifty years of age.'"” His
autobiography provides some information on the following twelve
years of his life.'®

Since he was a young boy, al-Mu’ayyad had wished to meet his
Imam face to face. He says in one of his early poems:'"”

1 have a wish: to emigrate i ST P 3
to you, : ) :
Ja wish] that 1 have wished 2 E HPRPE: R\ 5

ever since I was a boy.

However, he had probably not thought of immigrating to Cairo on
a permanent basis, and when he did get there, he still hoped, as
we shall see, to be able to return to Fars eventually. The reason for
al-Mu’ayyad’s intention to remain in Fars was two-fold. First, al-
Mu’ayyad’s family and people were in Fars; Fars was his homeland

15 Text of Abu Kalijar’s letter to al-Mu’ayyad is recorded in Swra, pp. 76-78.

10 T have calculated the date of al-Mu’ayyad’s arrival in Cairo as follows: Al-
Mu’ayyad was in Hilla, with the Mazyadid chief al-Mansar b. al-Husayn when the
Buyid Jalal al-Dawla died (Szra, p. 73) in Sha‘ban 435 H (‘Izz al-Din Ibn al-Athir,
d. 63071233, al-Kamil fi al-tarikh, ed. ‘Umar ‘Abd al-Salam Tadmuri, Beirut, 1997,
vol. 8, p. 41, events of the year 435 H), and he stayed there for a total of seven
months. He went to Mosul from there and shortly thereafter to Cairo. The Fatimid
vizier at the time of al-Mu’ayyad’s arrival in Cairo was al-Falahi, who took office
in 436 H (Ibn al-Sayrafi (d. 542/1147), al-Ishara ila man nala al-wizara, ed. A.F.
Sayyid, Cairo, 1990, pp. 70-71). Therefore, al-Mu’ayyad probably arrived in Cairo
sometime in the latter half of 436 H or the first half of 437 H. The next firm date
we have is that of the death of al-Tustari—whom al-Mu’ayyad met in Cairo (Sra,
pp- 81-84)—shortly before Sha‘ban 439 H (liti'az, vol. 2, p. 195, month from Sira,
pp. 84-85).

W7 #25, p. 261, quatrain 4, & #39, p. 282, v. 7.

8 Stra, pp. 80—100.

M9 #12, p. 234, v. 37. The poem is addressed to al-Zahir.
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and he had an immense love for it. Even though he had been dri-
ven out, he probably hoped the situation there would change in his
favor, enabling him to return. Secondly, although he deeply revered
his Imam, he was aware that the Imam was not the one who directly
controlled the political state of affairs at his court and in his empire;
the real power was wielded from behind the throne by al-Mustansir’s
mother al-Sayyida Rasad, who appointed viziers'® and other per-
2l Al-Mu’ayyad was not sure that he would be
able to function in such a politically charged atmosphere. Thus, he
was in two conflicting states of mind when he came to Cairo. Early
in his sojourn in Cairo, he writes about this in a letter to his brother:'*?

sonnel of her choice.

... 1 am informing you O my brother—may God give comfort to
your heart and grant you what pleases you in both worlds—that after
suffering the appalling events you saw with your own eyes, . . . I reached,
with great difficulty, the Pure Door, vacillating between despair and
hope . . . hope because of a service whose like no one but me had ren-
dered, . . . and despair because I knew that the one sought was a sun
concealed in a curtain, and the face of a day wearing a veil of clouds.

Immediately upon his arrival in Cairo, al-Mu’ayyad was taken to
the palace. In his Sira, he movingly describes his reverent feelings
as he entered that longed-for sanctuary and prostrated himself upon its
dust. Unfortunately, he did not get to meet the Imam. He was first
taken to the vizier al-Falahi, whom he says he liked immediately,
and who assigned him a small house. The next day, having been
told that actual power in Cairo was wielded by the Queen-Mother’s
favorite and her former (Jewish) slavemaster al-Tustari, al-Mu’ayyad
went to see him. Al-TustarT received him smilingly and from the
treasury, gave him clothes and gold. Then al-Mu’ayyad went to pay
his respects to the qadt al-qudat/da‘T al-du‘at (great grandson of the

120 Tnformation on al-Mustansir’s viziers is provided by the medieval historian Ibn

al-Sayraff in al-Ishara, pp. 69-100. Some biographies are also preserved in Maqriz1’s
K. al-Mugaffa al-kabir, ed. Muhammad al-Ya‘lawi, Beirut, 1991 and Ibn Hajar’s Raf*
al-isr ‘an qudat musr, ed. ‘All Muhammad ‘Umar, Cairo, 1998. A useful modern study
with charts and references is by Leila al-Imad, The Fatimid Vizierate 969—1172, Berlin:
Klaus Schwarz, 1990.

21 Al-Mu’ayyad refers to this fact both in his Sira (p. 84) and Diwan (#54, p. 302,
v. 10.)

122 Sira, p. 80. Al-Mu’ayyad could have addressed this letter to his real brother,
for we know that he had a brother from the reference in Kirmant's Mabasim al-
bisharat (p. 125) to the two sons of Masa b. Da’td, who was al-Mu’ayyad’s father.
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famous Fatimid qadi-da‘T al-Qadi al-Nu‘man) al-Qasim b. ‘Abd al-
‘Aziz, who had been al-Mu’ayyad’s immediate supervisor when he
was da‘T of Fars. He was disappointed: he found al-Qasim incom-
petent and sensed that the qadi considered him a rival.

When he arrived in Cairo, al-Mu’ayyad’s first and most heartfelt
wish was to get an audience with the Imam, and he placed his hopes
in al-Tustarl. In the weeks immediately following al-Mu’ayyad’s arrival
in Cairo, al-TustarT seemed favorably inclined towards him and
promised him an audience with the Imam, but jealous courtiers
slowly managed to turn al-TustarT’s favor into mistrust. Al-Mu’ayyad
was denied al-TustarT’s ear, and his stipend was greatly diminished.
Finally, he asked permission to leave Cairo. He said to al-TustarT
that he had not come to Cairo for worldly gain, but rather, he had
come secking the Imam. If the Imam would not (or could not) grant
him a look or a word, there was no point in his remaining there.
These are his words to al-Tustari as recorded by him in the Swra:'*

O Shaykh, know that my land has not spit me out from its mouth
except for being exposed in the service of the ‘Alawite [i.e. Fatimid]
state, for fear from the Abbasid side, and escaping from a sedition
whose malice almost killed me, and whose drowning almost overtook
me—mnot because I was stung by the live coals of poverty and there-
fore took shelter in the antidote of profit and utility. There is no motive
to this endeavor of mine except the motive of belief, and the person
sought 1s none but the master of the palace, who is the Imam of the
Age, not the viziers or intermediaries or aides.

In the wake of al-Mu’ayyad’s strong speech, al-TustarT rudely denied
him permission to leave Cairo. Things between them remained highly
unpleasant until al-TustarT was killed by Turkish soldiers in early
439 (1048).

Let us turn for a moment to the emotions, expectations and hopes
intimated in al-Mu’ayyad’s Diwan during his early months in Cairo.
In one poem, perhaps one of the first after his arrival in Cairo, al-
Mu’ayyad expresses happiness that he has looked upon the face of
his Imam, perhaps in a public setting like the Friday prayer. In this
poem, al-Mu’ayyad informs his loved ones that he has gained sanc-
tuary and expresses relief that he has escaped his oppressors:'**

125 Sira, pp. 83-84.

124 #41, pp. 286-87, vv. 16-20. It is, however, also possible to make a case for
the poem’s composition two years later in the latter half of 439 H, but the earlier
dating seems to be the likelier one (details in Appendix A).
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O giwe glad tidings in the ol 5 ~ 3 ]
verdant lands of Fars i
lo a people whose courage

has fled'®

because of the remoteness of ( ¢ \ & s <5 o Ja
my visiting-place, who are )
crumbling in crumbling ruins, 8 RV I &

that I have escaped from N (S (R O N —
the oppressors

and have been gwen shade in 5 PP e S L J ; 9
exchange for the midday heat, ‘

1 have immagrated to the S| P S L & olay
Imam of the Age

and have preceded my people 3 al I db PR “ s
to Paradise,"*® )

e
kS

my soul grazes in [the celestial = RtECs) e a
garden] of al-Na‘Tm

and my eye gazes upon ils : LG £, A s <y
Lord. '’ )

On a sadder note, in another poem he laments the loss of his family,
his land and his people. He consoles himself with the reminder that
being in the Imam’s presence is compensation for his loss, the Imam’s
family his own kin, and the Imam’s servants his brothers:'**

Ransom for [al-Mustansir] be Ll - s it IV PV
a slave who has come
seeking protection

Jrom the vicissitudes of a fate .129 PO PRV N S
that encompassed him n its enmity,

that drove him away from P S PN RN S S 1
lus family and lands
without any crime. His crime PR <PV S-S S

was his belief.

1% Lit. a people whose hearts have flown away.

126 Sahira: a land which God will recreate on the day of resurrection, or the sur-
face of the earth, because it produces plants or herbiage alike by night and day
(Lane, s-h-n).

127 Lit. favors. References to Qur’an 5:65, 10:9, 22:56 & 75:23.

128 #33, pp. 272-3, vv. 16-21.

12 My reading is “‘ammahii ‘udwanuh@” (vocalized as such in ms. #5), instead of
the grammatically incorrect “‘ammuhii ‘udwanuh@” (ed.: “even his uncle was his ene-
mies,” sic).
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Longing for his lands overpowers PR P W St 2Ji
him, - s
and strength'™ to renounce «! > 4 =1 & . ally

lus brothers forsakes him.

But the impregnable Py{PUNEEY SUR T U U
neighborhood of our Master . .
is hus neighborhood,

and the sanctuary of the sl 5 Loall &5, 2> % B
Presence of his noble self"

is the family of Ibn Misa when ol Ll B0 wge )
las famaly is absent, .

or [when] his homelands are PO P U PO S Y
concealed from his pasturing .
places,

and the servants of our Master il , LY Pt £
at his elevated door, ) .

when he 1s absent from hus &) =) &l | el e
brothers, are his brothers. .

Al-Mu’ayyad does not mention his home or his family anywhere in
the Szra, nor do we have any outside information about them. Verses
like the above and those that follow here are our only source of
information about his personal life. In the following verses, he expresses
his sadness at losing his family and his people even more poignantly:'*

1 wept until weeping e 15__5 ‘5_(‘4 B of di i,.‘_{:
itself began to weep -7
lfbr me) 2 ° ° -
is it any wonder that L KUl L s
weeping should weep :
Jor our loved ones? we (SRR PN — ey
are distanced from ‘
our hearts
and our souls by their & V‘N—": 3 A tE— sl
distance. i ’
2 o I A -
May God watch over W B S A s

those whose meeting
gladdened my heart, , .

Jor no meeting has gladdened DY G S S B
after that meeting. .

10 Lit. “the patience to renounce.”
131 The second hemistich could also be read as “the family of his noble Presence.”
2 #13, p. 236, w. 34, 7.
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In another poem, al-Mu’ayyad asks the Imam for an audience:'**

Stretch out your hand to me s alL :} (R N $
in meeling, B T .
then I will have obtained gl L Fxl; o e Lo

enough to be content.

After al-TustarT died, al-Mu’ayyad approached the vizier al-Falaht
and asked him to procure an audience for him. Al-FFalahi was help-
tul, and was able to get him the desired audience in Sha‘han 439
(1048). At fifty-plus years of age, having wished for a meeting with
the Imam all his life, having faced great hardship getting to Cairo,
and having spent over two years in Cairo trying to get an audience,'**
al-Mu’ayyad finally achieved his heart’s desire. In his Sira, he describes
the awe and joy he felt upon coming face to face with the Imam:'%

My eyes had barely fallen on him when awe took hold of me and rev-
erence overcame me; and it appeared to me as though I was standing
in front of the Messenger of God [Muhammad] and the Commander of
the Faithful [‘Ali]—May God’s blessings be upon them!—facing their
faces. I tried, when I fell to the earth prostrating for the master of pros-
tration and the one worthy of it, to make my tongue intercede with
him in a goodly manner by its speech, and I found it bound by the
tonguetiedness of awe, and isolated from the virtue of eloquent speech.

When I lifted my head from the prostration and gathered my clothes
about me in order to sit, I saw a finger signaling me to rise for some-
one present in that place, and the Commander of the Faithful—May
God perpetuate his kingdom!~—frowned with his face at him in rebuke;
I had not raised my head by [the signal] nor accorded it any value.
I stayed in his Presence for an hour, my tongue not rising to speech
nor finding the way to words, and each time those present tried to
get me to speak, I increased in tonguetiedness and in storming up the
steep hill of stammering, and he—May God perpetuate his kingdom!—
kept saying, “Let him be till he calms down and becomes accustomed.”

Then I arose, took his noble hand and kissed' it and placed it
upon my eyes and breast, bade farewell and left.

Following this meeting, al-Mu’ayyad, with al-Falaht’s aid, had con-
tinuous access to the Imam for a couple of months.

195 #6, p. 220, v. 26. Note that in this same poem, al-Mu’ayyad says he has met
the Imam (v. 20), which probably refers to a public appearance in the mosque or
in a royal procession, rather than the private audience he is seeking.

% Note that neither Nasir Khusrau nor Hasan Sabbah during their years in
Cairo were able to procure a private audience with al-Mustansir.

1% Sira, p. 85.

1% Lit. “sipped,” Arabic “tarashshaftuha.”
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In the last months of 439 (1048), the gadi al-Yazuri'” who had
succeeded al-TustarT as the Queen-Mother’s man, stopped al-
Mu’ayyad’s admittance to the Imam. Soon thereafter in Muharram
440 (1048) al-Yazur had al-Falaht imprisoned and killed. Thus died
the only vizier who had been, or would be, good to al-Mu’ayyad
during his thirty years in Cairo. Al-Yazuri chose Abu al-Barakat al-
Jarjara’T—who was not favorably inclined towards al-Mu’ayyad—as
the next vizier. Al-Mu’ayyad’s position grew gradually more intol-
erable, for he had no access to the Imam and no function at court.
He resolved once more to return to Fars. Then al-Qasim was removed
from the offices of the da‘wa and the qada’, and al-Yazuri—who
was Sunni!'*—took over both the offices. Abu al-Barakat persuaded
al-Mu’ayyad to postpone his departure, and asked him to prepare
and write out the text of the weekly da‘wa sermons (maalis) that al-
Yazuri, as da‘T al-du‘at, would read out to the da‘wa followers. Al-
Mu’ayyad accepted, and this state of affairs continued for more than
a year. However, his relations with Abt al-Barakat went from bad
to worse and al-Mu’ayyad eventually cut off all contact with him.
This situation persisted until Aba al-Barakat was removed from office
and imprisoned in 441 (1049).

For almost a year after that there was no vizier. Instead, al-Yazurt
made ‘Amid al-Mulk the “wasita” (lit. intermediary, a degree below
the office of vizier), until al-YaztrT himself took the office of vizier
in 442 (1050). His new duties as vizier meant that he was too busy
for even the reading of the da‘wa maalis. Everyone (including al-
Mu’ayyad himself) thought al-Mu’ayyad would be chosen to take
over that duty, especially since he had been the one actually writing
the maalis all this time anyway. Instead, al-Qasim (the man who had
been chief daT and qadi himself at one point, and who been removed
from that office presumably due to incompetence) was chosen to
deputize for al-Yazurl.'"” Al-Mu’ayyad remonstrated with al-Yazuri

157 For information on al-Yazuri, see ‘Umar Salih al-Barghiithi, al-Wazir al-Vazii,
[Cairo], n.d., and Michael Brett, “The Execution of al-Yazuri,” Egypt and Syria in
the Fatimid, Ayyubid and Mamluk Fras II, pp. 15-27.

1% The Fatimid Vizierate, p. 182, following Ibn al-Athir (d. 630/1233), al-Kamil,
vol. 8, p. 149, events of the year 449 H.

139 Al-Mu’ayyad does not say whether he continued to write the text of the majalis
for al-Qasim, but he probably did not, as al-Qasim, having at one time been da‘t
al-du‘at, would be considered capable of writing his own.
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over this matter, and al-Yazurl excused himself saying that there
had been pressure from the Imam’s family. Al-Yazuri kept promis-
ing al-Mu’ayyad better things, but he failed to deliver, until, one
day, al-Mu’ayyad wrote him a sharp letter. One thing led to another,
and al-Mu’ayyad stayed away from al-YazturT for seven months.

In Dhu al-Qa‘da 443 (1051), when the Fatimids, under the direc-
tion of al-Yazuri, crushed the revolt of the Bant Qurra in al-Buhayra,
al-Muw’ayyad’s friends persuaded him to go with the crowds that
rushed to congratulate him. Soon thereafter, rather than head of the
da‘wa, al-Yazart ironically appointed al-Mu’ayyad head of the high
state office of the chancery (Diwan al-Insh@’)'* and increased his
stipend. At some point thereafter, al-Yazurf sent al-Mu’ayyad a mes-
sage reminding him of his own role in al-Mu’ayyad’s greatly improved
finances, “I took you from three hundred dinars (monthly?) in stipend
to a thousand or more—why, then, do you not acknowledge [my
favors] upon you?”"! and al-Mu’ayyad wrote back a furious reply:'*

If you knew the meaning of the words you spoke, you would restrain
your tongue from them. For you have insulted the Sultan [al-Mustansir]—
may God propagate his kingdom!-—by them in the ugliest manner, by
valuing my worth at his Presence at three hundred dinars, when, in
his kingdom, there is no one who can compare to a fingernail from
among my fingernails in his service, from the race of Easterner or
Westerner. He possesses abundant wealth in his treasury for stipends,
and I do not deny that you have taken me from little to much, and
from no work to employment, but if you would recall that, then recall
with it the place [the da‘wa? the Imam’s Presence?] from which you

10 Szra pp. 93-94. For information on the Fatimid Diwan al-Insha’, see Khitaf,
vol. 1, p. 402, & vol. 2, pp. 225-27; and Ibn al-Tuwayr (d. 617/1220), Nuzhat al-
muglatayn fi akhbar al-dawlatayn, ed. AF. Sayyid, Cairo, 1992, p. 87. See also the
Mawadd al-bayan, a partially extant manual of Fatimid chancery arts by a katb in
al-Mustansir’s time named ‘Alf b. Khalaf (active in 437/1046) who could have been
al-Mu’ayyad’s immediate predecessor in the Diwan al-Inshd’; the Mawadd could
have influenced al-Mu’ayyad’s own chancery style. Facsimile ed., Frankfurt, 1986;
ed. Husayn ‘Abd al-Latif, Tripoli, Libya, 1982; text also available in al-Mawnd, ed.
Hatim Salih al-Damin: part 1 in 17:1 (1988): 143-00; part 1 in 17:1 (1988): 143-72;
part 2 in 17:2 (1988): 131-57; part 3 in 17:3 (1988): 120-52; part 4 in 18:1 (1989):
142-62; part 5 in 18:2 (1989): 79-117; part 6 in 18:3 (1989): 111-51; part 7 (last
extant part) in 19:1 (1990): 125-55. Brief articles on this text are: S.A. Bonebakker,
“A Fatimid Manual for Secretaries,” Annali Instituto Orientale di Napoli 37, new series,
27 (1977): 295-337; Abdel Hamid Saleh, “Une source de Qalqasandi, Mawadd al-
bayan et son auteur, ‘Al b. Khalaf;” Arabica 20 (1973): 192-200. I am grateful to
Paul Walker for bringing this text to my notice.

1 Sira, p. 93.

12 Sira, pp. 93-94.
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have cut me off—indeed, you have cut me off from [celestial] hori-
zons, such that I have [exchanged those for] the horizons of one who
is granted and denied, lowered and raised. Do not remind me of your
favors to me regarding what you have granted, for what you have
denied is greater.

Even after this exchange, al-YazarT did not stop playing power games
with al-Mu’ayyad and, in fact, acknowledged to a kinsman his dis-
like of the daT. He had al-Qasim, until he became decrepit, con-
tinue to deputize in the maalis, then appointed al-Qasim’s son to
take over his father’s duties. This deputation remained in effect until
seven years later in 450 (1058), when al-YazurT was killed on charges
of embezzlement and al-Mu’ayyad was appointed da‘T al-du‘at. We
know that al-YaztrT knew in his heart of hearts that the Imam held
al-Mu’ayyad in the highest esteem and trusted him completely by
the adjectives he himself used to describe al-Mu’ayyad to al-Mustangir—
“your da‘T and trusted one (#iga)”—in a message that he sent just
prior to his execution.'”® While al-YaztrT was still alive, al-Mu’ayyad’s
relationship with him remained volatile, and he did not cease ask-
ing permission—unsuccessfully—to return to Fars.

Al-Mu’ayyad’s first twelve years in Cairo were not happy, and he
was dissatisfied with the treatment he received at the Imam’s court.
Time and again in his Diwan, he gives voice to his disappointed
hopes. He talks about the unparalleled services he had rendered to
the Fatimids, and expresses deep hurt that a loyal servant like him-
self could be seemingly ignored by the Imam and left unprotected
at the mercy of the viziers. In one poem, he complains bitterly of
his potential not being utilized and (quoting the Umayyad poet al-
‘Arji), of being “wasted” by his patron:'**

1 made licit the sanctuary PUTEER PR PIE S JUD RIS S ORI
of my blood for their sake, ’ ’
and for ther sake

1 lost my youth and the < : C 108 e & >
spring of my life. i .

For their sake I became a stranger L% by s ;;—w PO Y
away from my homeland, . .

wandering the earth, desert U 3¢ W VR Y ST |

after desert.

5 Al-Maqrizi, Kitab al-Muqaffa, vol. 3, p. 407.
O #32) p. 271, vv. 1-10, complete.
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And when I came to them, a
knowledgeable man, patiently
enduring

the good, when it comes to him,
as well as the bad,

speaking out and acting
Jor their fealty,
offering good counsel in secret

and [in] publ,

“they wasted me, and what a
youth they wasted
Jor a day of adversity and the

closing of a breach.”™*

If Fate had not dvminished
my fortune,

they would not have denied S

my fortune and my value.

Yes, they know I am one
who obeys Religion,
when other(s] obey long

robes and rags.

If they had unsheathed my
sword, they would have
seen it

splitting and cutting the

Jugular veins of the
enemy;

and I would have
perfumed on the body
of Religion,

garments no perfumer ¢

can perfume;

so that I relieve the
drought of Egypt—but
that is innovation,

when here is foseph i the
land of Egypt! 'V

5 Cf. Dwan al-Awi riwayat Abt al-Fath ‘Uthman b. Finni, ed. Khidr al-T2T &

Rashid al-‘Ubaydi, Baghdad, [1956], p. 34.

146 Read jubbat (lit. long outer garments), rather than “jabbat” (ed., not found in

the lexicons).

47 Refers to the Imam as Joseph and alludes to Joseph’s Qur’anic role as alleviator
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In another poem, he portrays the humiliations endured at the hands

of the viziers and other courtiers:'*
: o
1 us.ed o prey upon o 3 NV Bl e ST
hons i Fars, . . . .
and now sheep rise U [ ('S S 0 N W

up to prey upon me. )
In yet another poem, he refers to the political power wielded by al-
Mustansir’s mother. He addresses al-Mustansir and alludes to the
fact that al-Mustansir suffers just as he does from this unfortunate

situation:'*’

How the Age has cheated oL ; ROty =5 H]
you,

so that your pillars have (..?L’cfx I 35 PYRCs 2
become demolished.

. . st s P ¢
1 came to [you] in order to . { SIS JON 23—
enjoy [a life] of comfort
m your sanctuary with the P I P - 3
P C 2
tender women,

but I found my back 3 zfah
broken, for o g
back-breaking catastrophes y oyl Bl ;= :
landed [upon me] in

your courtyard.

I weep for you sadly, so : SO (o 0! ]
weep for me! )

Both of us logether are v?'ctimsr S\ = 1 2
of the terrors of the nights."™ ‘

N
N
L.

S

of the hardships of the drought of Egypt. This verse can probably be placed against
the background of the famine in Egypt in 444 or 447 (rather than the Great Famine
between 455 and 464, since the poem contains several verses of complaint which
is characteristic of the poems of the former period, but uncharacteristic of the poems
of the latter period).

18 #8, p. 224, v. 9.

19 #54, p. 302, vv. 7-10. See also al-Mu’ayyad’s explicit reference to the fact
that al-Mustansir’s mother had the power to appoint and dismiss high government
officials (Szra, p. 84): “.. . one of the noble ladies [al-Mustansir’s mother] (in whose
official service the Jew [al-Tustari] ostensibly was). .. was secretly in control of the
whole kingdom, . . . and this noble lady would put forward one man and push back
another in what she wanted to do.”

150 Maharim also means “blood-related women”. Al-Mu’ayyad is punning on the
word.
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The Beginning of the Basasini Episode

In 446 (1054), the Saljuq Tughril Beg"' took Rayy, the site of pre-
sent-day Tehran, and there were reports of a Byzantine-Abbasid
alliance against the Fatimids. Al-Mu’ayyad observed these events
from his post in the Diwan al-Insha’. He asked al-Yazuri for per-
mission to write to Tughril’s vizier al-Kunduri, who was Persian,
hoping to sway him towards the Fatimids. Al-Yaztrl granted per-
mission and al-Mu’ayyad wrote the letter, but the messenger did not
get through, and the Saljugs drew closer to Baghdad. Al-Mu’ayyad
then wrote to Abu al-Harith al-Basasiri,” the Turkish general of
Baghdad, trying to sway him towards the Fatimids. Again, the let-
ters were lost. At this point al-Mu’ayyad went to Mecca to perform
(probably for the first and only time) the fqp pilgrimage. Upon his
return to Cairo, he wrote once more to al-Basasirl. Before the let-
ters could reach al-Basasiri, however, Tughril entered Baghdad as
the new sultan in 447/10355, drove al-BasasirT out, and impelled him
to flee to Hilla. When al-Mu’ayyad’s letters did arrive, therefore, al-
BasasirT welcomed them heartily. He declared for the Fatimids on
the condition that they supply him with money, horses, and weapons.

The supplies for al-Basasirl were readied. But to al-Mu’ayyad’s
dismay, al-Yazuri decided—perhaps because al-Mu’ayyad was bilin-
gual and could therefore communicate effectively with the Persianate
leaders—that al-Mu’ayyad was to escort the supplies and oversee the
necessary military alliances in Syria. Al-Mu’ayyad refused, but was
told by the vizier that the Imam himself had selected him. Incredulous,
he replied that neither his job nor his training had prepared him to
undertake a military expedition. Eventually, however, he capitulated.
He wrote a note to the Imam describing his physical weakness and
so on (he was then sixty-two or sixty-three years of age), and the
Imam signed the note, acknowledging his cognizance of al-Mu’ayyad’s
reservations about leading the expedition.

Al-Mu’ayyad made ready to leave Cairo. He agreed—after express-
ing reservations—to change his simpler scholar’s mode of dress for
the more claborate one of high court officials. In his final audience
with the Imam before leaving, al-Mu’ayyad voiced disapproval of

1 See EI2 article “Toghril (I) Beg” by C.E. Bosworth and “Saldjukids” by R.E.
Darley-Doran.
192 Cf. EI2 article “al-Basasir1,” by M. Canard.
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the choice of campsite imposed on his huge entourage (thinking the
selection had originated with the vizier), as he considered it incon-
venient because of its distance from the city. Al-Mustansir responded
that the location was his own personal choice. Al-Mu’ayyad imme-
diately accepted the Imam’s decision, speaking a line famous in Tay-
yibT lore for its indication of al-Mu’ayyad’s obedience to the Imam,
“ma wara’ hadha al-ikhtiyar khtyyar” (there is no choice better other
than [your| choice.”’™ At this time, al-Mu’ayyad also found the
opportunity to express his hurt and bewilderment at the way he had
been treated at court, directly to the Imam. His most heartfelt com-
plaint was the lack of access to the Imam:"*

Our Master—May God preserve your kingdom!—it was not the habit
of your fathers and grandfathers—May God sanctify their souls and
bless them!—to cut off the established practice (rasm) of their servants
[appearing before them], or to change a ruling regarding [their appearing
before them]. Why then do you cut off your servant’s practice of pre-
senting [himself] in this noble place and standing in this great station?

The Imam just smiled in reply. But in answer to al-Mu’ayyad’s query
about this particular mission, the Imam expressed confidence in vic-
tory. Al-Mu’ayyad was much heartened and left Cairo comforted
and hopeful.

Syria: The Basasiri Episode and the Conquest of Baghdad 448—450
(1056-1058)

In Safar 448" (1056), al-Mu’ayyad left Cairo with supplies and
money for al-BasasirT, who was then in al-Rahba in northeast Syria.
He would spend the next two years in Syria, trying to bring its var-
lous princes together under the Fatimid banner, with the conquest
of Baghdad as the ultimate goal.”® Most of the material we have

195 Sira, p. 99.

Bt Sira, p. 99.

%5 The date of al-Mu’ayyad’s departure is obtained in the following manner: Al-
Mu’ayyad was sent with supplies for al-BasasirT in 448 H (Ibn Muyassar, al-Muntaqa
min Akhbar Musr intaqahu al-Magrizi, ed. A.F. Sayyid, Cairo, 1981, p. 15), & al-
BasasirT’s decree of investiture dated Safar 448 H (Swra, p. 124).

1% Note that it was at this time that al-Mu’ayyad corresponded with the Syrian
Abt al-‘Ala> al-Ma‘arri about the latter’s vegetarianism (al-Mu’ayyad fi al-Din al-
Shirazi, al-Maalis al-Miw’ayyadiyya, vol. 6, ms. in Tayyibl da‘wa library, malis 13;
Jami al-haga’ig, vol. 2, bab 3, fol. 228. See also Rasa’il Abr al-Ala al-Ma‘arri, ed.
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on this period of his life is from the detailed, blow-by-blow description
in the S7a.”” In addition, the Sira has preserved a documentary
record of the Basasirl episode through the numerous letters al-
Mu’ayyad wrote to the Syrian princes and to the vizierate in Cairo.
This information is corroborated and completed by several histori-
cal sources, chief among them al-Kamil fi al-tartkh by Ibn al-Athir."®

Syria was the buffer zone between the Fatimid and the Abbasid
empires, a land ruled by princes who constantly vacillated between
the Fatimids in the west and the Abbasids in the east. Here the
Fatimid Basasiri-led forces grouped to combat the Saljuq Turkomans
who after the fall of the Buyids represented the Abbasid caliphate;
the military confrontation took place in the area where Syria meets
Iraq. The Saljuq sultan Tughril Beg, who had control over Baghdad,
was at this time in Rayy.

The Bant Kalb occupied the western strip of Syria including the
towns of Tyre, Damascus, and Aleppo. The Mirdasid Thimal b.
Salih ruled Aleppo and had recently fallen out of favor with the
Fatimids. Al-YazurT instructed al-Mu’ayyad to induce three thousand
of the Kalbites to come with him and to pass through Thimal’s lands
without making contact with Thimal. Al-Mu’ayyad did not think this
a safe strategy. Instead, once he had reached Damascus, he decided
to open communication channels. He wrote to Thimal and was
rewarded with a favorable reply.”™ Thimal met him at Rastan, a
town near Hims, halfway between Damascus and Aleppo, and together
they proceeded to Aleppo. En route some of the chiefs of al-BasastrT’s
army received them at Ma‘arrat al-Nu‘man, and they all arrived
together in Aleppo.

In Aleppo, al-Mu’ayyad took the oath for the Fatimids from al-
Basasir’s chiefs and Thimal. He was unsuccessful in his attempt to

Thsan ‘Abbas, Beirut & Cairo, 1982.) Al-Mu’ayyad may have been trying through
this correspondence to induce al-Ma‘arrT to convert to Fatimidism, but al-Ma‘arri
died before this could be achieved.

BT Stra, pp. 100-184 (end).

Y8 Ibn al-Athir, al-Kamil, vol. 8, events of the years 448 H & 449 H. A study
of Fatimid-Abbasid relations including the BasasirT episode is by Muhammad Salim
b. Shadid al-‘Awfi titled al-llagat al-syasiyya bayna al-dawla al-fatimiyya wa al-dawla al-
‘abbasiyya fi al-‘asr al-saljaqr, Riyadh, 1982 (esp. 88-128). See also section titled “Der
Da‘i al-Mu’ayyad und die Eroberung von Baghdad,” in Heinz Halm, Die Kalifen
von Kairo. Die Fatimiden in Agypten 9731074, Munich, 2003, pp. 383-95.

199 Al-Mu’ayyad’s dealings with Thimal are later explicitly and officially praised
by al-Mustansir (sgill laglid, ‘Uytn, vol. 7, p. 80, see App. E 1.
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win over the ruler of the lands east of Aleppo, the Numayrid Ibn
Waththab of Harran, but he did receive a letter expressing support
from the ruler of Diyar Bakr in the north, the Marwanid Ahmad
b. Marwan. Thimal and al-BasasirT’s chiefs went with al-Mu’ayyad
to meet al-BasasirT at al-Rahba. Arriving at al-Rahba, al-Mu’ayyad
distributed the money sent from the Fatimid capital among the var-
ious tribes and leaders and had the Fatimid’s diploma of al-BasasirT’s
investiture (‘ahd)'™ read out among them. Then al-Mu’ayyad was
able to persuade the ruler of Hilla (south of Baghdad), the Mazyadid
Dubays b. Mazyad, to join them. He also tried to win over the
‘Uqaylid Quraysh b. Badran, the ruler of Mosul (north of Baghdad
and east of Aleppo), but without success.

Sometime during his first few months in Syria, al-Mu’ayyad wrote
a fairly long poem that alludes in the last few lines to the compli-
cated situation on the ground. The poem starts out with a combined
nostalgia and old age motif (vv. 1-20), continues with praise of al-
Mustansir (vv. 21-39), and ends with the hope expressed for victory
(vv. 40—48).

The last part of the poem is about Syria. The affair is involved
and hard (vv. 39 & 46), and al-Mu’ayyad, at the time he is writing
this, does not envisage easy victories. He has “driven the riding
camels towards it,” towards victory over the Turkoman-Abbasid
alliance, “from Egypt” (v. 40). He expresses his hope for the enemy
to be vanquished (vv. 41-43). He retroactively casts a prayerful tone
over the entire section with his final verse, in which he assures him-
self that God will make good the outcome (v. 47):'%

When—would _t/zat_l knew!—will Wi il 8,0 s e s
the soul achieve its goal? ’

having driven riding camels [0{C g VU | V=Y R SO R B UV P
lowards it from FEgypt; :

and cast the unclean enemy SN e 3 eV sl
into paths of destruction, ’ o

so that they perish, slain by le b Y ie ufg
and fleeing,

1% The text of the decree of al-Basastri’s investiture is recorded in the Szra (pp.
199-24).
161 437, p. 280, vv. 40-45.
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surrendering, fearing death [P P A._i” A S W E
if present, - 2 -
and frightened away, not s VAl Sy E tl,

being safe from the sword,
by being absent.

There will the believers heal (,..a) ERUEIVI JURDY I SV OO U R ;
therr breasts! . i g
Yes, there, and religion ol :,;x J) e ) A CHY

will have been provoked
lo anger for God.

Religion s a gift from the =l (,_.ch‘y g lpl 5 »
grealest gifi-giver, - i .

so extol the gift and glovify [N P WS P VN S A
the gift-gwer! -

O Hibat Allah b. Masa, bl g i a S
be assiduous o ’

in gratitude to Him who, Lallia 33V 5 s e

because of [your religion],
bestowed all gifts upon you.

When Ibn Badran refused to join the Fatimid allies, they fought his
Saljug-backed army for Mosul. The battle took place in the plains
of Sinjar, west of Mosul, in Shawwal 448 (1056). The Fatimids
achieved a resounding victory. In the wake of this victory, the rulers
of Kufa and Wasit also delivered the khutba for the Fatimids. Upon
Ibn Mazyad’s persuasion, al-Basasiri pardoned Ibn Badran, and
Mosul was spared a sacking.

The Fatimid allies then returned to al-Rahba, leaving their erst-
while enemy Ibn Badran himself in charge of Mosul. After that,
things began to fall apart. Angered at being done out of booty at
Mosul, some of the tribes in al-Mu’ayyad’s forces defected. Al-
Mu’ayyad stayed for a year at al-Rahba trying to put the alliance
back together. He also wrote—unsuccessfully—to Tughril’s vizier al-
Kunduri, who, in fact, managed to sway many of al-Mu’ayyad’s
allies towards the Saljugs. Then Tughril’s brother, Ibrahim Inal,
occupied Mosul in early 449 (1057). The Saljugs were now on the
offensive. Alarmed by their advance, al-Mu’ayyad retreated to Aleppo.
He met al-BasasirT secretly at Dayr Hafir (between Aleppo and Balis)
to rethink strategy. Upon his return to Aleppo, he found it in chaos;
Thimal had lost control over the town, and had sent to Egypt for
a military general to take over from him. Al-Mu’ayyad was able to
calm the town with a khutba.
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At that point, a major breakthrough occurred for the Fatimids:
Ibrahim Inal sent a secret message to al-Basasiri declaring his
support.'® Al-Mu’ayyad had been thinking of returning to Egypt for
a while now, so when news came a little later that Ibrahim Inal had
left Mosul, al-Mu’ayyad sent Ibn Badran to reoccupy Mosul, and
al-Basas1rT to al-Rahba. He promised al-BasasirT yearly supplies and
money, and feeling he had done all he could possibly do, started on
his return journey to Cairo.

Al-Mu’ayyad traveled south through Tyre, and when he reached
Bawaqir, received a letter from Cairo with news of the deposition
of the vizier al-Babili in Rabi‘ I 450 (1058) and the appointment
of the new vizier al-Maghrib1; al-Yaztri had been executed through
al-Babili’s machinations earlier that year. The new vizier ordered al-
Mu’ayyad to return to Aleppo. Al-Mu’ayyad was bewildered; he did
not understand why the vizier was trying to keep him away from
Cairo. He decided to continue towards Egypt anyway. At Furqan,
he received another letter from al-MaghribT with similar instructions.
At this point he decided to leave the main route, and travelling
through untravelled back roads, without anyone knowing his where-
abouts, arrived at the gates of Cairo.

A poem by al-Mu’ayyad refers to the fact that the “tyrant” Tughril
has been stopped in his tracks by al-Mu’ayyad’s eloquent tongue.
The subdued tone in the last few verses (13—17) indicates that it was
probably not written in the first euphoric aftermath of the Sinjar
victory, but in Cairo a few years after al-Mu’ayyad’s in-house prob-
lems started up again. The following is its description of the furor
that al-Mu’ayyad’s powerful pen had created in Syria, a power that
Tughril’s sword could not match:'"

How oflen have my feet striven s ORIV Y | P
towards their own death o, L, .
Jor the sake [of the Fatimids], > O S . ) o

and how often, for their sake,
have I made licit my blood.

Kings® swords do not elevate i, WG, L,
their glory the way I have T Y TP g
elevated it with my mouth. I o

162 Thrahim Inal’s support for the Shi‘ite Fatimids is rather surprising in view of
the Saljugs’ general image as champions of orthodox Sunnism. It is possible that
he flirted with the Fatimids because he was jealous of Tughril and wanted to be
sultan himself.

155 #99, p. 268, wv. 6-10, 12.
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Baghdad’s eye has never [ ) W X W i N
seen o o .

dust like the dust raised g Wy i o { i
by my endeavors. i o g

After stopping the hands of i tlb oS S
a tyrand, T i .

my pen clipped the nails of - 5 % )L bl ¢ I3
his evil. .

No torch burning forth from —le el Sl 3T 3L
a banner g ’

is better known than my flag P —s =) e el

and my banner.

Wounds wnflicted by swords on JOCSIS, S P h é ST
bodies - - s

are not like the wounds u_,‘JS u—" Ry e (°, S L.
[inflicted upon] souls by my o o : g
words.

Under al-Mu’ayyad’s direction, al-Basasirl and Ibn Badran took
Mosul a few months later, and al-Basasiri returned to al-Rahba.
Then Ibrahtm Inal took off with Tughril’s treasures and money, and
Tughril followed him, leaving Baghdad undefended. Al-BasasirT availed
himself of this opportunity and entered Baghdad in Dhu al-Qa‘da
450 (1058). He delivered the khutba there for the Fatimids, and had
the call to prayer performed with the Shi‘ite formula, “Come to the
best of deeds.” The Abbasid palace was sacked, the Abbasid vizier
Ibn al-Muslima was crucified, and the Abbasid Caliph al-Qa’im was
placed under arrest at the fort of Haditha on the Euphrates, which
belonged to the Bedouin ‘Uqaylid prince Muharish. Largely through
al-Mu’ayyad’s efforts, Baghdad finally belonged to the Fatimids, and
al-Mustansir was acknowledged master of most of the Islamic world.'®*

Al-Mu’ayyad wrote the following poem upon al-Basasiri’s entry
into Baghdad. He describes the deposition and arrest of the Abbasid
Caliph (vv. 4-5), and the crucifixion of the Abbasid vizier Ibn al-
Muslima, who had been responsible for the ruthless crushing of the

164 Cf. a poem by Nasir Khusrau with “religio-political intent,” composed in cel-
chration of the BasasirT victories (J. Meisami, “Poetic microcosms: The Persian
qasida to the end of the twelfth century,” in Qasida Poetry in Islamic Asia and Africa,
vol. 1, pp. 16971, see p. 169).
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Shi‘ite uprising in Iraq (v. 6), and who had played a key part in
driving al-Mu’ayyad out of Fars. Al-Mu’ayyad also records his own
integral part in the Fatimid victory (vv. 3 & 7-10), saying that he
has strengthened the hand of the Fatimids, whom he names “Bant
Hartun,” over the Abbasids, whom he names “Bant Haman:”!%

My deeds are well-attested
wn the forecourt of
[Salman’s] Iraq

and i hus Fars and Kirman.

A scowling day for the
son of ‘Abbas, in which

he faced death in the flesh
mn _front of his eyes.

He spent the night stumbling
i the tails of humiliation

exchanging his great
audience-hall for the narrow
confines of prison.

He saw on the mast Ibn
al-Muslima, from whose

aggression the mouth of
Islam had screamed.

May God waler with buckels
of His mercy the earth

of the grave in which Abu
Tmran'® s buried.

For verily his son, O how
many difficult situations has
he stood firm in

with steadfastness of heart
and tongue,

raising the banners of the
Prophet and his progeny,

striking and piercing thewr
enemies.
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15 #38, p. 281, vv. 3-12; also quoted in ‘Uyin, vol. 7, p. 73.
1% Read “mashhiid” (mss. 1-8), rather than “mashhir” (ed.)

167

Abt ‘Imran is al-Mu’ayyad’s father.
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How greatly does he shore up PPy PN Ay —SJs
the strength of the sons of o S
[the Prophet’s] Aaron,'*®

and how greatly does he o lls ; ;
demolish the edifice of the o . .

sons of his Haman."®

Is there anyone on earth | cel o 3 A.Ja.._mi\ 3 J_:a
in endeavors o ’ .

like him, one who would RV S [ bt i
dare to run in lis field? ' ’ .

Unique i the age by his 4 Ny w L Ol I 5
religion and his allegiance

to the unique one, his master, 4 L el AN, s> al
the Imam of the Age. . -

News of Baghdad’s fall to the Fatimid allies was sent to Cairo. For
some reason (financial difficulties in Cairo? the vizier’s jealousy of
al-Mu’ayyad’s or al-Yaztrf’s role in the affair?), Cairo saw no vic-
tory celebrations. No money or supplies were sent to al-Basasiri, and
the Abbasid Caliph was not disposed of. A year later, in Dhu al-
Qa‘da 451 (1059), Tughril drove al-BasasirT out of Baghdad and
reinstated the Abbasid Caliph. Al-BasasirT was killed in a battle near
Kufa in the following month. Reflecting on this turn of events, al-
Mu’ayyad says:'”

...and even though what happened, happened—regarding loss after
gain and overthrow of leaders—the impression of the Mustansirite
da‘wa, and the call of “Come to the best of deeds,” from the tops of
mi’dhanas and minarets remained on pulpit heights in the land of the
two Irags. “And God will complete his light despite the pagans’ abhor-
rence”'’" and He will fulfill His promise when He says “We have writ-
ten in the Psalms after the Qur’an that the earth will be inherited by
My pious servants”'” if God Almighty wills.

1% Aaron, Arabic “Hartin,” was the legatee of the Prophet Moses, and al-Mu’ayyad
alludes here to ‘Alf b. AbT Talib, referring to Muhammad’s Hadith ““Alf is to me
as Aaron was to Moses.”

1% Haman was the Pharaoh’s vizier and Moses” enemy. The Fatimids believe the
name ‘“Pharaoh” applies in Muhammad’s epoch to Abu Bakr, and “Haman” to
‘Umar b. al-Khattab. Al-Mu’ayyad refers to the Abbasids, in their usurpation of
the Fatimids’ rights to the Caliphate, as spiritual progeny of ‘Umar, who had chal-
lenged “Alt’s legal right to be Caliph of the Muslim community after Muhammad.

170" Stra, pp. 183-84.

' Qur’an, 61:8.

172 Quran, 21:105.
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Cairo: Al-Mv’ayyad Da% al-Du‘at, Bab al-Abwab 450—470
(1058-1078)

In early 450 (1058), al-Mu’ayyad returned from his two-year Syria
sojourn having laid the foundation for the Fatimid khutba to be read
in Baghdad later that year, the culmination of the Fatimid political
dream. He did not, however, receive the hero’s welcome he had
expected; rather, his arrival was one of ignominy. This is probably
because al-Mu’ayyad had returned in direct contradiction to the
wishes of the vizier al-Maghribi, who had instructed him to remain
in Syria. Perhaps the newly appointed vizier feared competition at
home from the fiery Persian da‘f. In any case, the victories in Syria
and Iraq, and the man responsible for them, were not celebrated in
Cairo, not upon his return, and not even when al-BasasirT actually
entered the Abbasid capital under the Fatimid banner at the end of
the year. Towards the end of his Sira, al-Mu’ayyad sadly describes
his return to Cairo:'”

Thus I entered [Cairo] like one vanquished, not one who has van-
quished, one broken, not one who has broken, one defeated, not one
who has defeated; and I received the opposite and inverse of what I
had hoped for in terms of advancement and enhancement and eleva-
tion to the loftiness of the Pleiades.

Information about the next twenty years of al-Mu’ayyad’s life is
sparse, and has to be gleaned in bits and pieces from the various
historical sources. Of these, the early twelfth-century Tayyibi work,
the Tuhfat al-qulib,'* and the fifteenth-century Tayyibl compendium
‘Uyan al-akhbar are the two most complete sources. The ‘Uyan states
that upon his return from Syria, al-Mu’ayyad continued to face tri-
als and tribulations in Cairo. The severest of these trials was lack
of access to the Imam. Towards the end of the year, when he could
bear it no longer, he wrote a desperate note asking for a private
audience.'”

175 Sira, p. 178. However, al-Mu’ayyad’s efforts in Syria were later accorded
official recognition by the Imam in his decree of investiture as da‘T al-du‘at.

17" Hatim Muhyt al-Din (d. 596/1199), Tulfat al-qulib wa fuyjat al-makriih, ms.

1 #60, p. 313, vw. 1-4 (complete); The Upan (vol. 7, p. 75). cites these verses
prefaced by the following words: “...when [al-Mu’ayyad’s|] patience reached the
end beyond which there is no [patience], and his trial reached its limit, he expounded
to the Imam of his Age with the tongue of complaint, and wrote to him asking
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I swear that if you were to o
crown me .

with the crown of Khosroes,
King of the East,
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we meet.
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For your keeping me away el - 5\ = oy
Jor an hour ) .

has g_’r@)ed my heart along =3 all X
with my head.

The Imam responded (for the first time ever) with openness and
warmth. Al-Mu’ayyad received an eight-verse poem in reply that
matched not only the meter and rhyme of his own, but also its love
and regard. We can imagine that the words of praise and appreciation
coming directly from the pen of his revered Imam must have been
ones that he cherished for the rest of his life, and that sustained him

through the many trials still to come. These are the reply-verses:'’®
0 hujja,'” famous among all So—N 3 VIR VS S
people, . . . .
O towering mountain of s U ey le 5" Ly

knowledge, incapacitating
the aspiring climber.

for a private dialogue with his Presence; he was profuse in his complaint to [the
Imam] and included these verses in [the letter].” Cf. a similar set of verses writ-
ten in somewhat similar circumstances by the poet Khalil b. Ishaq al-Tamimi, when
he was not permitted to see the Imam al-Mahdi during the latter’s last illness (IdrTs
‘Imad al-Din, ‘Uyan al-akhbar wa funan al-athar, vol. 5, ed. M. al-Ya‘lawi, Beirut,
1985, and titled Taritkh al-khulaf@’ al-fatimiyyin bi al-Maghrib: al-Qism al-khass min Kitab
Uyan al-akhbar, pp. 238-39).

76 #60, p. 313, vv. 512 (complete), Uyin, vol. 7, p. 75. The Tuhfat al-qulib
(ms) quotes these verses with some variants. V.1: ma muthluha instead of mashharatan.
V.3: fa-ma hagamaka instead of wa la hajabnaka. V.7: dawlating instead of da‘watina
(this is a significant difference). V.8: salif al-dakhr instead of s@’ir al-nas. The order
of the verses is also different.

177 The opening address in the poem is “Auja” (lit. proof). There are twelve fujjas
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TayyibT oral tradition interprets the latter half of this poem as an
allusion to the forthcoming period of the Imam’s concealment (satr),
which will be explained in more detail in chapter 6; it also con-

strues the command to spread the Imam’s knowledge among his fol-
lowers in the east and west (vv. 5—6) as instructions to pass on the

in the Fatimid spiritual hierarchy; in some contexts, the bab is considered to be
separate from and above the twelve, in other contexts, the highest rank among
them. The rank of huja is different from the huwjat ‘uzma (“highest proof™) which is
the title of the Imam-designate in his father’s lifetime, and which is higher than
the rank of the bab al-abwab.

178 The worthier path of patience?
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Imam’s knowledge to the da‘wat al-satr (the da‘wa during the con-
cealment of the Imam), which al-Mu’ayyad was to undertake through
his tutelage of the Yemenite gadi Lamak. The poem’s charge to al-
Mu’ayyad to be the “father” of the Imam’s followers (v. 6) refers to
the role played among the Imam’s followers by the high spiritual
rank of bab al-abwab soon to be conferred on al-Mu’ayyad.

The Imam then received al-Mu’ayyad in private audience. There
he was able to say all he had wished to say and received more than
he had dreamed of: the highest of all honors possible in the Fatimid
da‘wa, the rutba (spiritual rank) of bab al-abwab in the da‘wa hier-
archy. It is interesting that the Imam granted the private audience
on Ist Dhu al-hija, 450H, just two weeks after al-BasasiiT’s taking
of Baghdad for the Fatimids. Perhaps the appointment was in part
recognition that al-Mu’ayyad’s indefatigable and clever diplomatic
efforts had made this victory possible. The following is what the
‘Uyiin reports about the meeting:'”

... then he [al-Mu’ayyad]—May God be pleased with him!-—entered
the presence of his Imam—the highest of God’s blessings and peace
upon him and upon his pure fathers and his noble, awaited progeny!
He addressed his master with that which he wished, and received from
him more than he had hoped for or desired. The Commander of the
Faithful raised his standing and elevated his glory, made high his honor
and lifted his repute. He made him the bab (lit. door) of his da‘wa
through which [his followers] could draw near to him, and the vessel
of his knowledge, from which his secrets could be received. There was
no-one—other than the highest bab of the Imamate, the one worthy
of it after his father'™—higher than him in repute, nor more elevated
of stature near God’s Elect—upon him be peace. He was his hujja after
the highest /uja, and his bab, under the highest, most elevated bab.

Al-Mu’ayyad refers to his high rank of bab al-abwab in the follow-
ing two verses. In a verse in this context, al-Mu’ayyad calls himself
Ridwan, the gatekeeper of heaven.'" In another poem written soon
after his appointment, he compares himself to the Prophet’s well-
known Companion Salman al-Farisi, who is believed by the Fatimids
to have been his bab al-abwab:'®

79 TUyan, vol. 7, p. 76.
Le. the next Imam, the huwjat uzma.

BL#61, p. 315, v. 25.
182 438, p. 281, vv. 1-2; also quoted in “Uyin, vol. 7, pp. 73-74.

180
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If I had lived at the same time ez L e el }___j
as the Prophet Muhammad, . .

1 would not have fallen short P VN B A u—‘ 3_:aj e S L.
of hus Salman. -

He said, “You are from the Llae 2o J—l (s J—3,
People of my House,”'™ publicly, ) .

a statement that discloses sl C}—:ﬂ}) el BV, s
through the clarity of its
declaration.

Al-Mustansir also appointed al-Mu’ayyad da‘T al-du‘at. The ‘Uyan

narrative continues in this regard as follows:'®*

... and [al-Mustansir| placed the affairs of the daTs in all the provinces
under [al-Mu’ayyad’s] hand. It would be from him and by him that
each of them would receive what he aimed at. And he made him the
model for all the followers of his da‘wa.

The terms bab al-abwab and da‘T al-du‘at are not synonymous, though
most contemporary scholars have assumed that they are.'™ The bab
al-abwab (also called “the bab,” but not “a bab”—the latter would
also be used for a lower rank in the da‘wa) was a rutba in the Fatimid
esoteric hierarchy, the highest one next to the Imam. The hierarchy
began with the Imam and continued through the bab to the huja
to the da7 to the madhun'™ to the mukasir. Just as da‘wa operations
were kept highly secret, the identity of the bab al-abwab was usu-
ally kept highly secret and he did not have any official function
within the state in his capacity as bab. The da‘T al-du‘at, on the other
hand, was not a rutha within the religious hierarchy, but the title of
an official who performed a specific function in the state, parallel to
the qadt al-qudat. The da‘T al-du‘at was in charge of the da‘wa min-
istry. He organized the da‘wa activities at the capital, in this case Cairo,
read the da‘wa ma@alis, and supervised the da‘ts in other lands. At

185 Hadith: “Salman is of us, the people of the House” (Salmanu minna ahla I-bayi).

8 TUyan, vol. 7, p. 76. Note: the ‘Uyan does not use the administrative term
“da‘T al-du‘at.” See also Akhbar Musr, p. 17; litiaz, vol. 2, p. 251.

% E.g., A. Hamdani (The Sira, pp. 10810, esp. p. 110, n. 3), H. Halm (7he
Fatimids and their Traditions of Learming, London, 1997, p. 56) and A.F. Sayyid (al-
Dawla al-fatimiyya, p. 276) all assume that the terms bab al-abwab and da‘T al-du‘at
are synonymous. Stern is more conservative in expressing an opinion and says “One
is tempted to assume that the title of “Chief Gate” is the theological counterpart
of the official title of Chief Da‘T; but it is better to speak with reserve on this
obscure subject of the hierarchy of the da‘wa.” (“Cairo as the Centre,” p. 236).

18 Following the TayyibT archaic pronounciation, rather than ma’dhtn”.
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times the rutha of bab al-abwab and the office of da‘T al-du‘at were
held by the same person, as in the case of al-Mu’ayyad, but at other
times, they were held by two different people.'®

187 Since the bab al-abwab and da‘T al-du‘at both headed the da‘wa in some
capacity, it is easy to understand the source of the conflation of the two. However,
there are several arguments for believing that the two terms denote two different
functions, and that the bab al-abwab and the da‘T al-du‘at were distinct and sep-
arate entities, even though these positions were filled by the same individual at cer-
tain times, as in the case of al-Mu’ayyad, and, after him, Badr al-Jamali. My
arguments follow:

1. The da‘T al-du‘at was occasionally removed from office, as in the case of al-
Mu’ayyad himself who was removed from the position of da‘T al-du‘at and exiled
for a year, then reinstated; even after his reinstatement, four viziers inexplicably
bore the title of da‘T al-du‘at (al-Ishara, pp. 86-9). Similarly, in the case of al-
Qasim earlier (Szra, pp. 88, 91). However, the bab al-abwab was considered a
spiritual rankholder possessing the faculty of “%sma” or infallibility (‘AlT b.
Muhammad b. al-Walid, Diya’ al-albab, ms., chapter 26) and just as the Imam,
once Imam, could never be removed from his rank, the bab, once he became
the bab, would never be removed from his rank.

2. Al-Yazuri held the title of daT al-du‘at for a while (4l-Ishara, p. 73, Ittiaz, vol.
2, p. 212), and as a Sunni (The Fatimid Vizierate, p. 182, from Ibn al-Athir, al-
Kamil, vol. 8, p. 148, events of the year 449 H), he cannot have been the bab
al-abwab. Al-YaztrTs Sunni madhhab is also indicated by al-Mu’ayyad’s use of
the word bid‘a (innovation) regarding al-Yazurt’s da‘T al-du‘at appointment, and
his reference to al-YazarT as nakira (unknown entity) in the da‘wa (Swa, p. 88):
“As for the da‘wa, in which [al-Yazuri] is an unknown entity (“nakire,”) it is not
permissible for him to be adorned with its necklace, for that would be an inno-
vation (bid‘a) and a repulsive thing (shun‘a), a thing never witnessed or heard of.”

3. The da‘T al-du‘at was a position in effect only during the time of Fatimid state-
hood. Al-Husayn b. ‘Alf b. al-Qadi al-Nu‘man (d. 395), from the reign of al-
Hakim, is the first person who held the title that I have located; it is interesting
to note that he was also the first official Fatimid qadr al-qudat, a title previously
used by the Abbasids for the chief judge of Baghdad (al-Maqrizi, Ritab al-Mugaffa,
vol. 3, p. 620, biography #1253.) The bab al-abwab, however, was a rank that
was part of the Fatimid spiritual hierarchy from the earliest times and contin-
ued after the death of the last (according to the Tayyibis) Fatimid Caliph-Imam
al-Amir. The prophet Solomon was considered a bab of the mustagarr Tmam (cf.
Al-Adya al-Mwayyadiyya, p. 5.) Salman al-FarisT was considered the bab al-abwab
of the Prophet Muhammad, and the rank of bab is sometimes referred to in
Fatimid-Tayyibi esoteric texts as “al-rutba al-salmaniyya.” The rank was held at
the time of al-Amir’s death by Ibn Madyan (Tulfat al-quiib, ms., Upan, vol. 6,
p- 251), and after him by Qadi Abu ‘Ali (Tuhfat al-qulub, ms., Uyan, vol. 6,
p- 265). Moreover, within the time of Fatimid statehood, there were several bab
al-abwabs who are not known to have held the title of da‘T al-du‘at, such as
Ja‘far b. Mansur al-Yaman (‘Uyan, vol. 5, p. 78), Hamid al-Din al-Kirmant (‘Uyan,
vol. 6, p. 281; “Alf b. Muhammad b. al-Walid, Dya’ al-albab, ms., chapter 26),
and Badr al-Jamalt (Syullat, #21, p. 78; although he did hold the title of “Hadr
du‘at al-mu’minin,” Akhbar Misr, p. 45; Ittiaz, vol. 2, p. 319).

4. In their expositions on spiritual rankings, Fatimid and Tayyibi da‘wa works refer
only to the bab al-abwab; they never mention the term da‘T al-du‘at. In con-
trast, non-Fatimid historical works only mention the da‘T al-du‘at, and not the
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A decree of investiture officially proclaiming al-Mu’ayyad da‘T al-
du‘at'®® was issued on the first of Dhu al-hijja 450 (9 February 1059)
and was probably read out in the masjid soon thereafter.'"™ The
introduction contains high praise of al-Mu’ayyad and recognition of
his unparalleled services to the Fatimid da‘wa; it refers to the ser-
vices rendered by al-Mu’ayyad’s forefathers, to the services performed
by al-Mu’ayyad himself in Fars, Kirman and Khuzistan, to his being
driven out from his homeland because of his work for the Fatimids,
and to the years of tribulation in Cairo; it addresses in detail his
successful efforts against the Saljugs. The second half contains official
notification of al-Mu’ayyad’s appointment as da‘T al-du‘at, and enu-
merates his duties in his new office: he should guide the Fatimid fol-
lowers in their religion and encourage them to follow the Shari‘a,
to perform the pilgrimage, and to visit the grave of the Prophet; he
should oversee the da‘ts in the provinces, and collect the zakat (alms-
tax) and fitr (annual tax paid by each Fatimid follower) for the trea-
sury.'” Lastly, it instructs him to report to the vizier al-Maghribi.

Al-Muw’ayyad had a residence cum office—an apartment? a room?—
at the Dar al-Ilm, in al-Mu’ayyad’s time, a free academy and library
where scholars of science and medicine, as well as scholars of religion,

bab al-abwab. The identity of the bab al-abwab was kept highly secret, whereas

the identity of the da‘T al-du‘at was public knowledge, a fact confirmed by the

lack of mention of the bab al-abwab in sources outside the da‘wa. So the bab

al-abwab was part of the esoteric hierarchy, whereas the da‘T al-du‘at served a

public function.

5. The fact that the da‘T al-du‘at walked in the Fatimid ceremonial procession a few
officials after the vizier, and immediately after the qadt al-qudat (Nuzhat, p. 110,
Khitat, vol. 1, p. 391), means that he did so in his capacity as a state official
who held a high, but not the highest, rank in the administration after the Caliph-
Imam. This relatively lower processional ranking would be incompatible with the
position of the bab al-abwab, who held the highest spiritual rank next to the Imam.
The lower administrative ranking is also indicated by the Imam’s instructions to
the daT al-du‘at to follow the orders of the vizier (cf. decree of al-Mu’ayyad’s
investiture, app. E i).

1% The decree of al-Mu’ayyad’s investiture as da‘T al-duat is recorded in full in
the Uyan (vol. 7, pp. 79-82). Note that the edition inaccurately gives the date of
the decree as 455; the correct year is 450, which is the year given in my ‘Uyan
mss. The year 450 is also verified as the year of al-Mu’ayyad’s appointment to the
da‘wa by Ibn Muyassar, Akhbar Musr, p. 18.

189 Al-YazurT’s decree of investiture as da‘T al-du‘at is recorded as being read out
among the people (Swa, p. 88, al-Ishara, p. 76), and the decree of investiture of ‘Al
b. al-Qadi al-Nu‘man as qadi al-qudat was read out in the al-‘Atiq mosque (cf.
Halm, The Fatimids, p. 42, from Ibn Hajar al-‘Asqalani, Raf al-isr, published in al-
Kindi, Ritab al-wulat wa kitab al-qudat, ed. R. Guest, Leiden & London, 1912, p. 589).

% In general, the fifr tax was fixed at 3 1/3 dirhams per head per annum for
Fatimid followers; the wealthy paid 33 1/3 dinars (Nuzhat, p. 112, Rhitat, vol. 1,
p. 391).
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gathered and taught. Built by the third Egyptian Fatimid Caliph-
Imam al-Hakim in 395 (1005),'"" the Dar al-‘llm was located in a
building adjoining the Royal Palace. Because of its physical prox-
imity to the palace, from this time on until his death, al-Mu’ayyad
probably enjoyed a relatively high degree of access to the Imam.
Besides, the fact that al-Mu’ayyad lived in the Dar al-‘Ilm might be
an indication that he lived alone, and that his family was not pre-
sent in Cairo.

The most important qualification for becoming da‘T al-du‘at was
learning, especially in the various branches of Fatimid knowledge.'”?
His salary was a hundred dimars per month or higher, possibly as
much or more than a thousand dinars per month.'” The da‘T al-
du‘at was next in status to the qadi al-qudat, and his dress-code was

1 Halm suggests that since the Dar al-‘Tlm had been plundered in the Great
Crisis (in 461/1069-70), the empty building was assigned to al-Mu’ayyad as an
office. (The Fatimids, p. 78; “Al-Azhar, Dar al-‘Ilm, al-Rasad. Forschungs-und
Lehranstalten der Fatimiden in Kairo,” in Egypt and Syria in the Fatimid, Ayyubid and
Mamluk Eras, pp. 99-101, esp. p. 101). Note that the Dar al-‘llm was originally
called the Dar al-Hikma (al-Mu’ayyad’s poem #25, p. 263, quatrain 22, also has
a reference to the “Bayt al-hikam.”) It was closed down four decades after al-
Mu’ayyad’s death in 513 (1119) by al-Afdal, and reopened in a new location in
517 (1123). This “New Dar al-Ilm” had a different character than the original one:
An Ismaqli da‘T was put in charge of it, and therefore, it became affiliated with
the Fatimid da‘wa. For a detailed account of the Dar al-‘Ilm see Birbel Kohler,
Die Wissenschaft unter den dgyptischen Fatimiden (Hildesheim, Zurich, New York, 1994),
pp. 56-64; Paul Walker, “Fatimid Institutions of Learning,” JARCE 34 (1997), pp.
179-200, esp. pp. 189-93; Halm, The Fatimids, pp. 71-78; and idem, “Al-Azhar,
Dar al-‘Ilm, al-Rasad,” pp. 99-101. A relevant primary source account is that of
al-Maqrizi in Khutal, vol. 1, pp. 458-60.

192 On the qualifications of the da‘, see Ahmad b. Ibrahim al-Naysaburi, al-
Risala al-Majaza al-kafiya fi adab al-du‘at, facsimile print in Klemm, Die Mission,
Appendix II, pp. 205-77, summarized by Klemm in Memouws of a Mission, pp. 117-27.
Cited in the Tuhfat al-qulib.

% The salary of the da‘T al-du‘at is reported by Ibn al-Tuwayr to be 100 dinars
per month (Nuzhat, p. 84, Itti‘az, vol. 3, p. 340.) This conflicts with al-Mu’ayyad’s
report that his salary was increased by al-Yazuri from 300 dinars to 1,000 dinars
upon his appointment almost ten years earlier to the Diwan al-Insha’ (Szra, p. 93),
a position lower than the daT al-du‘at. The difference in the two sums is not mar-
ginal. One explanation for the discrepancy could be that whereas Ibn al-Tuwayr
reports a monthly salary, al-Mu’ayyad could be reporting a yearly one; another
could be that there were changes in the salary figures from time to time during
the Fatimid period, that Ibn al-Tuwayr’s numbers are valid for only part of the
Fatimid era and do not apply to al-Mu’ayyad’s case. Cf. monthly salaries of some
other state officials (Nuzhat, pp. 83-85): vizier 5,000 (sic) dinars, vizier’s sons and
brothers 200-300 dinars each, katib al-dast (Diwan al-Insha’) 150 dinars, qadi al-
qudat 100 dinars, treasurer 100 dinars, bearer of the Caliph’s sword 70 dinars,
khatibs of the various mosques 10-20 dinars cach.
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like the latter’s and, presumably, like other “people of the pen.” Ibn

al-Tuwayr reports:'™*

... as for the da‘T al-du‘at, he followed the gadt al-qudat in rank, and
he dressed in the same manner as him, in his robes and other [arti-
cles of apparel]. His qualification was that he be learned in all the
madhhabs of the ahl al-bayt . . . and the jurists of the state would come
to him . ..

Al-Mu’ayyad’s duties as da‘T al-du‘at included the taking of the
Fatimid oath of allegiance (‘ahd or mithaqg) from new initiates,'”
the reading of the da‘wa maals.'”® The maalis had been an ongo-
ing practice since the establishment of the Fatimids in North Africa
in (297/909)."7 Each malis was composed prior to its reading, usu-
ally by the da‘T al-du‘at himself as in the case of al-Mu’ayyad, or
sometimes by a deputy, as we have seen in the case of al-Yazuri.
The da‘T al-du‘at presented it to the Imam, who read and signed
it. The da‘T al-du‘at then read it out to the Fatimid followers, pos-
sibly as though it were coming directly from the Imam, and at the
very least, with the Imam’s official approval of the contents. Ibn
al-Tuwayr gives a description of the format of the malis, which
al-Maqrizi quotes verbatim:'*

and

... the jurists among them agreed upon a booklet called ‘malis al-
hikma’ that was read out every Monday and Thursday. It would be
brought in a fair copy to the daT al-du‘at, he would dispatch it to
them and take it from them, and he would take it to the Caliph in
these two days and read it to him if possible, and he would get [the

19 Nuzhat, p. 110, and quoted from it in the Khifat, vol. 1, p. 391.

195 Cf. Nuzhat, p. 110, al-Ehitat, vol. 1, pp. 396-97. The text of the oath of alle-
giance is recorded in al-Khitat. English trans. by H. Halm, “The Isma‘li oath of
allegiance (‘ahd) and the ‘sessions of wisdom’ (majalis al-hikma) in Fatimid times,” in
F. Daftary, ed., Mediaeval Isma‘ili History and ‘Thought, Cambridge, 1996, pp. 91-116.
Another minor duty of the da‘T al-du‘at was supervising the distribution of the meat
of the sacrificial animals at the Feast of the Sacrifice among the students of the
Dar al-Tim (Nuzhat, pp. 184-85); yet another duty was attending the ‘Ashira’ assem-
bly of mourning (iid., p. 221.)

1% The da‘wa magals are discussed by Halm in The Fatimids (pp. 17-29) and
Walker in “Fatimid Institutions” (pp. 182-86).

Y7 E.g. al-Musabbihi says, “...In Rabi‘ I, I mean in the year 385 H, the qadi
Muhammad b. al-Nu‘man sat on a chair in the palace to read [from]| the branches
of knowledge of the Progeny of the House [of Muhammad] according to the cus-
tomary manner that had been for him and his brother in Egypt and for his father
in the Maghrib . ..” (Rhtat, vol. 1, p. 391).

19 Nuzhat, pp. 111-12, Khitat, vol. 1, p. 391.



86 CHAPTER ONE

Caliph’s] signature on the outside. He would sit in the palace in order
to read it to the believers in two places: on the chair of the da‘wa in
al-Twan al-Kabir for men, and in the audience-hall of the da‘f for
women, and it was among the greatest and vastest of structures. When
he had completed reading it to the believers, men and women, they
would come to him to kiss his hands, and he would touch their heads
with the place of the signature, I mean the handwriting of the Caliph . . .

Al-Mu’ayyad’s maalis are collectively known as al-Maals al-Mv ayyadiyya.
They are eight hundred in number, preserved in full,'” and may be
categorized as a Fatimid ‘dwil work containing esoteric exegesis of
Qur’anic verses and Prophetic Hadith.* Al-Mu’ayyad was well-
versed in the Fatimid tawil tradition and the works of its pioneer-
ing author al-Qadi al-Nu‘man, having translated one of the latter’s
two major tawil compendiums titled Asas al-tawil into Persian, with
the title Bunyad-z tawil®™ The maalis were generally held twice a
week—Mondays and Thursdays, according to some historians,
Thursdays and Fridays according to others.”” It is possible that the
majalis were held on different days in different periods. Perhaps the
Thursday majlis was for those who had reached the tawil level, and
the other mglis was a general reading from the Da‘@im al-Islam for
those at the exoteric level.?”” Admission to the higher level majlis was
probably considered an honor; al-Mu’ayyad calls this admission a
“rutba” (spiritual rank, verse 5 in the following poem), which would
seem to indicate that there was some special significance attached
to the malis held on this day. Al-Mu’ayyad wrote a poem especially
for the maalis, addressed in greetings to the “morning of Thursday,”
also an allusion to his Imam. It is possible that it was recited at one
or more of the maals at which he presided.**

9 The maalis al-Mw’ayyad wrote for al-YazurT in the 440s H do not seem to
have been preserved.

20 For a description of the themes of al-Maalis al-Mv’ayyadiyya see “Uyin, vol. 7,
p. 83, and the table of contents of the Jami al-haga’iy.

21 Al-Qadt al-Nu‘man, Asas al-tawil, ed. ‘A. Tamir, Beirut, 1960 (highly inac-
curate ed.), Bunyad-¢ tawil ms. in Institute of Isma‘li Studies, London, Zahid ‘Al
Collection, cat. no. B1/929.

22 Tbn al-Tuwayr says the majalis were held every Monday and Thursday (Muzhat,
p. 111); MaqrizT also names Monday and Thursday quoting Ibn al-Tuwayr (Ahitat,
vol. 1, p. 391, Itiaz, vol. 3, p. 337) but elsewhere—quoting al-Musabbihi—he says
that they were held on Thursdays and Fridays (ibid., vol. 1, p. 391, Ittiaz, vol. 2,
p- 82)

2035 Al-Magqrizi says in the [itiaz (vol. 2, p. 175) that al-Zahir (d. 427/1036)
instructed his da‘Ts to teach the people the Da‘@’im and another figh work.

2% #61, pp. 314-15, vw. 1-6 (vv. 1-5 are also trans. by Hunzai in Shimmering
Light, p. 46).
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O Thursday morning, welcome!
May the One, the Protector,
increase your glory.

You are a venerable feast day
Jor the believers—

religion has united them
n you.

We pluck the fruits of the
paradise of ‘Adn,*®
each time Thursday comes

and goes,

Jrom gardens whose streams
are flowing,

and i which Houris appear
m palaces.

Souls quench thewr thirst
Sfrom it, with a water
that is more healing than
the zulal, and sweeler.

[This is] a rutba with which
we have been singled out
by the Lord of the Age,

the trustee of God Most High
and Exalted.
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In one of his Persian poems, a contemporary Fatimid da‘T, Nasir

Khusrau praises al-Mu’ayyad’s imparting of knowledge in his maalis:

Now you [O Nagsir] are
happy that you resemble
men,

now you must glory over

[your] peers,

Jor, through Khwaja
M’ ayyad,

God has opened the door
of wisdom for you.

1t is not befitting that he
be anybody’s disciple—

it s not befiting that
masters be disciples.
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205 Reference to Qur’an 37:41-49, 38:49-52.
26 Divan-i ask’ar-i Nasir-i Khusrau, eds. Tagavi & Taqizadeh, pp. 313-16, vv. 7-21.
Not cited in Minovi & Muhaqqiq ed. Tehran 1407H. Translation mine.
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Whoever sees him on the
day of the majlis

sees a mind [deep] in
thought.*®

The Khwaja has turned my
night into shiming day

with proofs, shining like
the sun.

Natural death has become
wmsignificant for me

ever since he has given me
the water of life to taste.

1 looked from the corner
of hus eye

and saw the celestial sphere[s]
revolving beneath me.

He showed me both worlds,
manifest and hidden, present
together i my body.

I saw Malik and Rizvan
together
m my breast, heaven and

Hell

He told me, “I am his
disciple,”—

signaling at that time towards
Rizvan.

I saw eght gates shut in one
place,

and seven gales open one
above the other®
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27 The description is either of al-Mu’ayyad’s pre-da‘T al-du‘at-ship teaching ses-

sions in which Nasir himself participated, or his later, official maalis, which were
not attended by Nasir.

28 Malik is the gate-keeper of Hell, Rizvan (Arabic Ridwan) the gatekeeper of
Paradise. Here both refer to al-Mustansir.

29 Eight gates shut refer to the gates of Hell and seven gates open refer to the
gates of Heaven.



AL-MU’AYYAD’S LIFE AND CAREER IN THE DAWA 89

“If you wish to enter through Jola—s —aly 5l S 5 —a
any of these gates, first,” . B i

he said, “you must have ol S oh b S eS|
permission®® from him.”

1 asked the Khwaja for an JL,.O_!ICJ_&A.?‘,_;)'Y.J‘_M,@.;
explanation of this situation, 3

and he revealed lo me the ) S Vi YOC S f——aad
beginning and end of the story. ’

He said to me, “This is the Lord Sl sy asslis e8|,
of the Age,

whom God has chosen from ol 31y el 5l gl i S5 aS
humans and jinnis.” :

1 placed the elevation of Saturn, et ol =gl e

underneath [his] command due R <C"‘D)l - Byt —

lo this luminous sign.

Nagir also praises al-Mu’ayyad highly in his famous autobiographi-
cal poem “Ay khwande bast ilm-o jahan gashte sarasar” (“O well-read
and well-travelled one,” in which he praises al-Mu’ayyad as the
Imam’s darban (lit. gatekeeper = bab al-abwab) and a physician of
the soul. He gives a sample of the kind of questions he asked al-
Mu’ayyad in his role as teacher and prays for al-Mu’ayyad’s con-
tinued intimacy with the Imam.*"

Al-Mu’ayyad remained in the post of da‘T al-du‘at from the time
of his appointment in 450 (1058) until two months before his death
in 470 (1077), with the exception of a one-year period from 453
(1061) to 454 (1062), in which the vizier Ibn al-Mudabbir exiled
him.?"? Al-Mu’ayyad was temporarily displaced from the da‘T al-du‘at-

10 Lit. farman, edict.

2 Dwan Nasir Khusrau, ed. Minovi, #242, pp. 505-515, vwv. 69132, end, com-
plete poem trans. and analyzed by Ivanow, Problems in Nasir-t Khusraw’s Biography, Bombay,
1956, chap. 8: “Khwaja Mu’ayyad,” pp. 50-52; cited by Alice Hunsburger in in
Nasir Khusrau, The Ruby of Badakhshan: A Portrait of the Persian Poet, Traveller and Philosopher,
London and New York, 2000, pp. 55-69; major portion also cited in Memoirs of a
Massion, pp. 97-101). V. 11: “Al-Mu’ayyid” (one who gives aid) is a play on al-
Mu’ayyad’s title.

212 Thn al-Sayraff reports that the vizier Ibn al-Mudabbir exiled al-Mu’ayyad
alongwith another of the vizier’s political rivals to al-Sham and that both returned
“after a period of time” (al-Ishara, p. 86). I have established the dates of al-Mu’ayyad’s
exile as being between 453 (1061) and 454 (1062) in the following manner: Ibn al-
Mudabbir occupied the post of vizier twice, once in 453 H, from Safar to Ramadan,
and another time in 455 H (ibud., pp. 85-86); al-Mu’ayyad’s exile must have been
initiated during the first of these terms, since he returned from exile in 454 H.



90 CHAPTER ONE

ship, and this office was filled by the vizier. A poem al-Mu’ayyad
wrote during his exile specifies “al-Quds” (Jerusalem, v. 9) as his
place of exile,””® and describes his sorry condition. It reflects the
shock he must have felt at being sent away from Cairo in disgrace,
just when he had thought his troubles were over. The poem is of
the mundjat genre, being addressed to God and asking for help and
deliverance. The physical hardships of travel al-Mu’ayyad was forced
to endure at his relatively advanced age (vv. 6-8), the humiliation
he had to suffer (vv. 9—10), and his hurt at being served thus after
a lifetime of devoted service to the Fatimids (vv. 11-14) are described
vividly. The poem ends with a heartrending appeal to God for deliv-
erance (v. 15).21*
O Lord You are the hope. P /;f}‘ < il du) L ;
In whom else but You can I Sy . Ay
put my hope. ’

Who else but You opens “csl s &) . u\

A
every locked door. C’ * ol ; <

os

(\

°

I have become such that 1 —— R AN ISP
do not go o

—due to my bewilderment— - =Y
and do not come; . .

P

>

an old man whose body 4 o Lim 5 G A
is wnfirm,

in whose breast is a . 5 15 5,2 53
sad heart,

who was attacked in his L A ol Lol 5
place of safty by
something

that hafi never occurred Cl: b ¢ <Al
lo his mind.

Evidence for the return date is an undated decree cited in the ‘Uyan (vol. 7, pp.
77-178) which, I believe (see basis p. 95n) was written upon al-Mu’ayyad’s return
from exile; this decree names Abu ‘Abd Allah [Dhu al-Kifayatayn| as the current
vizier, and Abu ‘Abd Allah held office between Rabi‘ I and Sha‘ban of 454 H
(al-Ishara, p. 89).

213 Tamir states that al-Muw’ayyad’s place of exile was Ramla, a town quite close
to Jerusalem (7arikh al-Ismaliyya, vol. 3, p. 215), but he does not give a basis for
his choice.

M#21, p. 253, vv. 1-15 (complete).
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who was disturbed from*"
his resting place

by oppression, without
having given offence

Taking—despite his weakness
of strength—
the difficult road,

his insides shaken up from
riding i howdahs®"’

until he alighted at
Jerusalem,

a humiliated, embarrassed
person,

thrown into a masjd,
enduring with a hard-
pressed breast.

This s the reward of one who
has completed
sixty years,

being for Mustafa’s progeny
like the clear morming
in the East and the West,*'®

carrying out the da‘wa
with convincing proofs,

plunging into the sea
of anmihulation

Jor thewr love’s sake, into
the depths.

O Lord, clear our night

with the morming of delwerance!
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Another poem that al-Mu’ayyad probably wrote at this time con-
tains less shock and hurt and more censure, being directed at the
person responsible for al-Mu’ayyad’s exile, the vizier Ibn al-Mudabbir.
In it, al-Mu’ayyad challenges the vizier (without naming him) to find

25 Or “in his resting-place” (Diwan ed. “fi,” mss. 1 & 4 “fi,” mss. 2, 3 contain

“an.”)

26 Read “mihadiht” rather than mahadihi (ed.)

27 Or “saddles.”

218 Tit. “In its East and West.”
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anybody who could replace al-Mu’ayyad by the side of the Imam
(v. 13). One clue gleaned from this poem in solving the mystery of
al-Mu’ayyad’s exile is the justification offered by Ibn al-Mudabbir
for his removal of al-Mu’ayyad from the office of da‘T al-du‘at: that
al-Muw’ayyad “stuttered” in his sermons (v. 9).>' We do not know
whether physical stuttering is meant, or that, according to the vizier,
al-Mu’ayyad was just ineffective in his majalis delivery. Be that as it
may, al-Mu’ayyad defends himself well, citing his sixty-year record
as a da‘T par excellence, a da‘T who has made his mark felt—through
word and through deed—in Egypt and Syria, in the Hijaz, in Yemen,
in Fars and in Iraq, even as far away as Sind (vv. 1-2). The poem
shows that al-Mu’ayyad was well aware of his own worth (vv. 1-16)
and not about to let anyone cow him (vv. 14—16). The poem ends
with four verses asking God for help and deliverance (vv. 17-20).
An interesting point to note here is the fact that neither in this poem
nor in the previous one does al-Mu’ayyad directly address the Imam.
There is no plea for succor addressed to the Imam, and no verses
in praise of the Imam. This absence indicates that al-Mu’ayyad had
realized it was unrealistic to expect the Imam to override the vizier
and take direct action in al-Mu’ayyad’s favor; his best option was
to tackle the vizier directly, and to put his hopes in God. This is
the poem:**

o

Egypt and Syria have come Y PY L PR S N W
to know, L T

and the area of the Hyaz and s I 2l o\ B k25
the land of Yemen,

and Fars before them and Irag SN P W S g W 3

upto Sind—both .their.in/zabited vt Jiy L) PR A
places and therr ruins— . .

that I am a sword for the & h JY Ca
progeny of the Prophet, . .

polished with the water of o LI
eloquence. .

219 This hypothesis is supported by the coupling of the sentence referring to al-
Mu’ayyad’s being returned to the pulpit, with the exoneration of any blame attaching
to him (al-Mustansir’s letter reinstating al-Mu’ayyad as da‘T al-du‘at, ‘Uyan, vol. 7,
pp. 77-79.

20 #20, p. 251, vv. 1-16.
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How many jeweled words ORI ] e s (,_is
have I strung together - . .
n verse, L. .
and pearls have I scattered e ) e £ o LX)
i prose, priceless.

1 have praised the Prophet & I JT ; [ IRCIV 5
and the Progeny of the
Prophet ) .
until 1 have struck the flint o L4l 3 RO 5ol )
of mands.
Many a covering of ignorance O SN g WS R
have I removed, - o
and many a soul have I 2104 2| 4 < > 909
breathed into the body.

How many wounds have 1 CXCHE PO 5 S5
made with [the sword of ]
right guidance, e

and how many shields of JUEE R | OIS N W S 3
error have I ripped apart. ’

There is no torch with Uz Sy 5 1=
a flame above it .

more _famous than my o & s D e 54,
Sflame, i [this] age.

So, O accuser of the khatib & s b o5 G 2
of the Prophet
and the Progeny of the
Prophet, of the disease
of stuttering,

O exiler of a scholar, L HAY
a speaker .,
who .shootx his twg arrows 5 oy 3 o YW
into every art,””
who comes to them with PSP V| - p—@——S N
the offering of souls, . ’ o ’
Just as amimals are driven as RNV B S S CSUN B VIV | <
offering to the House— -

2! Variant reading: al-badan.
22 Le. actively participates in every art.
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when, from their door, no G sl \..@_.\_: — ')
circumambulator has o
been exiled

Jfrom among [the people] of S e LOL LS TN
polytheism who . . .
circumambulate

the house of idols!

When you have driven me L >_.;;> 13)
Jrom the sanctuary of the
Imam,

with whom will you fill my o R
place by his side?!
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May you be congratulated— O A5
Jor the arrows that you
have shot, . ) ) .
you have struck with them O 1\ £ On e =
al-Husayn and al-Hasan!

And Fatima and the legatee [Alij, sl i
about whom

God has made fall into S W A (i
dissension those he has
made fall into dissension.

They will be [your] adversaries ;l—-3~‘ P P \1—42-4-‘ —
on the day judgment is passed, ,
when each person is responsible e - 4

Jor hus deeds.

. 2 El
s, S

In another poem—either written in Jerusalem or shortly after his
return—al-Mu’ayyad upbraids a certain “them” (probably the vizier
and his lackeys) for their arrogance, and for forgetting that they had
been al-Muw’ayyad’s subordinates.?”

Woe to a Fate whose dealings e LSSy, L MWL S
are upside-dowwn, . T

so that feet are over heads. —_— e S e

It would have been right ), ;'_q.v-t/ e OS5y
that they become ashamed . . .

when reminded of the day i gy S pe Ny S50

when they were my servants.

23 #1929, p. 268, vv. 13-15. We know that Ibn al-Anbari, who became vizier
three years later in 457 (1065), had been a deputy for al-Mu’ayyad in the Diwan
al-Insha’ (al-Ishara, p. 91). It might be that he too played a part in al-Mu’ayyad’s
troubles.
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It is still near to that time, and s éL———&‘ Ly 03 0226
people are not blind o .
lo what they saw when they - > ¢y 09, | s

were my atlendants.

Ibn al-Mudabbir was removed from office a few months later, and in
mid-454 (1062), three short-termed viziers later, al-Mustansir recalled
al-Mu’ayyad to Cairo. An epistle from the Imam to al-Mu’ayyad
exonerates the latter of all blame, and reinstates him as head of the
da‘wa.?** It describes the Imam’s honoring of al-Mu’ayyad upon his
return, by bestowing upon him the Imam’s own robes and one of
his own mounts. The epistle also refers to al-Mu’ayyad’s past ser-
vices as da‘T al-du‘at, especially to his propagation of Fatimid learning
and beliefs. It expresses regret for al-Mu’ayyad’s exile, saying this
had been against the Imam’s personal wishes, and that he had himself
ordered al-Mu’ayyad’s return and reinstatement. It ends with instruc-
tions to al-Mu’ayyad to follow the counsel of the vizier Aba ‘Abd
Allah [al-Husayn b. Sadid al-Dawla Dhu al-Kifayatayn]. This epistle
contains information about al-Mu’ayyad’s exile and about the Imam’s
personal opinion about al-Mu’ayyad himself not found elsewhere.?”

One question that remains is why two viziers bore the title of da‘T
al-du‘at, albeit for a few months each, even after al-Mu’ayyad’s return
from exile and reinstatement in the office of the da‘wa.”® The answer
may lie in the unstable political atmosphere in Cairo at this time,
such that even after al-Mu’ayyad’s return to Cairo, his position at
court remained precarious for a while, and the viziers who considered
him a political rival were able to vie with him for charge of official
da‘wa affairs. In any case, al-Mu’ayyad henceforth seems to have retired

28 Uyan (vol. 7, pp. 77-79). This letter is undated; it is placed in the ‘Upan at
the time of al-Mu’ayyad’s appointment as da‘T al-du‘at; however, it is better placed
at the time of al-Mu’ayyad’s return from his Jerusalem exile because the letter con-
tains (a) instructions to al-Mu’ayyad to follow the orders of the vizier Abt ‘Abd
Allah [al-Husayn b. Sadid al-Dawla Dhu al-Kifayatayn|, who held office from Rabi‘1
or Rajab to Sha‘ban, 454 H (al-Ishara, p. 89), four years after al-Mu’ayyad had become
da‘t al-du‘at in Dhu al-hijja 450 H, (b) a reference to al-Mu’ayyad’s past supervision
of the da‘wa and his educational and propagational work in that capacity, (c) a ref-
erence to his being put in charge of the da‘wa after his return, (d) an explanation
for his exile, and (e) a reference his being brought back to the Imam’s “door.”

25 My study is the first to use this important source in the reconstruction of al-
Mu’ayyad’s life.

26 Ahmad b. ‘Abd al-Kartm (455/1063, al-Ishara, p. 88), Ibn Abi Kudayna
(455-464, 1bid., pp. 89-90), and Ibn Hajar al-‘Asqalant, (Raf* al-isr, biography #56,
pp- 135-37).



96 CHAPTER ONE

completely from active politics, and devoted himself solely to da‘wa
affairs. Perhaps it was the Imam’s intention that he do so all along.

After his return from exile, al-Mu’ayyad resumed supervision of
the da‘wa in other lands, paying special attention to Yemen and
India; Fatimid da‘Ts everywhere reported to him.”” The ‘Uyan reports
that letters from the da‘ts in the provinces would come to al-Mu’ayyad,
that he would present them to the Imam and, with the Imam’s per-
mission, reply to them. It praises al-Mu’ayyad’s handling of the da‘wa,
saying that at his hands “...the da‘wa became well-established in
all the lands . .. and well-organized . . .”**

The next important piece of information we have from these years
1s al-Mu’ayyad’s five-year training of the Yemenite Sulayhid chief
gadi Lamak b. Malik al-Hammadi. The Sulayhid sultan “Alf b.
Muhammad, a political vassal and spiritual follower of the Fatimids,
had sent Lamak to Cairo in 456 (1064) as an emissary.”” Lamak
remained in Cairo for five years. Whenever he asked the Imam per-
mission for Sultan ‘All to go on the fgj pilgrimage and thence to
come to Cairo (and for himself to return to Yemen with the Imam’s
answer), he would be told, “How is it that he asks permission, when

27 We have some records of al-Mu’ayyad’s supervision of the da‘Ts, especially in

Yemen and India: (a) Al-Mu’ayyad trained the Yemenite qadi-da‘T Lamak b. Malik
(discussed in detail next in this chapter). (b) An official epistle by al-Mustansir (al-
Syillat al-Mustansiriyya, #61, pp. 200-2) to the Sulayhid sultan of Yemen, [al-Malik
al-Mukarram] Ahmad b. ‘Alf b. Muhammad, refers him to the “da‘t al-du‘at al-
Mu’ayyad” in his query in the matter of a daT then stationed in Yemen named
Shahriyar b. al-Hasan. Al-Mukarram had sent Shahriyar as envoy to Cairo, where
he had become personally acquainted with al-Mu’ayyad, and had later returned to
Yemen (cf. I. Poonawala, Biobibliography of Isma‘ili Literature, Malibu, Calif., 1977, pp.
125-6). (c) Another official epistle by al-Mustansir to al-Mukarram’s wife and suc-
cessor, the Sulayhid queen al-Hurra al-Malika, sent with Lamak and dated Jumada
IT 461 H (Syulat, #55, pp. 180-81), mentions an earlier epistle written to her by
al-Mustansir’s “da‘T al-du‘at al-Mu’ayyad fi al-Din,” without describing its contents
or context. (d) An Indian Tayyibi scholar, Khawj b. Malak (d. c¢. 1021/1612),
reports that a certain Balamnath and Rapnath from Dhongam in the Deccan region
of India, traveled to Egypt; at al-Mu’ayyad’s hands, they converted to Islam and
became followers of the Fatimid madhhab (no date given, presumably between 450 H
to 470 H), after which they returned to India (Sitt Rasa’il, abridged by ‘Abd ‘Alf b.
‘Abd al-Qadir as Mama® al-rasa’il al-sitt fi dhikr du‘at al-hind, ms., vol. 2, pt. 1, chap. 1).

28 Uyan, vol. 7, p. 84.

29 Uyan, vol. 7, pp. 127-131. For Lamak’s embassy to Egypt, see Samer Traboulsi,
“Lamak ibn Malik al-Hammadi and Sulayhid-Fatimid Relations,” Proceedings of the
Seminar for Arabian Studies 30 (2000), pp. 221-27; Abbas Hamdani, “The Da‘T Hatim
ibn Ibrahim al-Hamidi (d. 596 H/1199 AD) and his Book Tulfat al-qulib,” Onriens
23-24 (1970-71), pp. 258-300.
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winter is almost here?”?* This question is interpreted by the Tay-
yibis as a reference to the impending concealment of the Imam.
Lamak was housed with al-Mu’ayyad in the Dar al-‘Ilm, and stud-
ied with him for that entire period of time. Towards the end of his
stay there, he was also given the honor of direct instruction from
the Imam. Details of al-Mu’ayyad’s tutelage of Lamak are reported
by the Tayyibi da‘T Hatim b. Ibrahim in the Tuhfat al-qulab:*'

...untl five years passed [for Lamak] in the pure abode [i.e. Cairo]
... and during the period of his stay, the noble qadi was never parted
from Sayyiduna al-Mu’ayyad—may God elevate both their souls—
rather, [he was always] in front of him, asking him, taking [know-
ledge] from him, and writing down what he learnt from him, until he
had grasped all that [al-Mu’ayyad himself] had . ..

The Sulayhid sultan was killed in late 459 (1067), and Lamak remained
in Cairo for five months afterwards, receiving condolence visits from
official delegations called by al-Mustansir from all parts of the Fatimid
empire.”? In 461%** (1069), he returned to Yemen, where he passed
on al-Mu’ayyad’s learning to his own son Yahya b. Lamak (d. 520/
1126), who, in turn, taught the first Tayyibi da‘t, Dhu’ayb b. Musa
(d. 546/1151).2* Al-Mu’ayyad thus formed the link between the
Fatimids of Egypt and the Tayyibis of Yemen and India, and for that,
he is considered the spiritual father of the Tayyibi-Fatimid da‘wa.
Meanwhile, in the ten years following al-Mu’ayyad’s return from
exile, Gairo was passing through great hardship. Between 454 (1062)
and 459 (1067) there was the Turkish uprising in Egypt, and then
came the Great Famine between the years 455 (1063) and 464 (1072).
We do not have any specific information about al-Mu’ayyad during
these two five-year periods of fear and hunger in the Fatimid capital,

20 Uyan, vol. 7, p. 129.

U Tubfat al-qulab, p. 162; quoted from the Tuhfat in the “Uyan (vol. 7, p. 129),
and relevant excerpts from it by S.M. Stern, “The Succession to the Fatimid Imam
al-Amir, the Claims of the Later Fatimids to the Imamate, and the Rise of Tay-
yibi Ismailism,” Oriens 4 (1951), pp. 193-255, see pp. 234-35.

B2 Uyan, vol. 7, p. 130. The Tayyibis stress the importance of the Imam’s actions
in ensuring that all his subjects knew of Lamak’s Cairo sojourn and his connection
with al-Mu’ayyad, therefore validating the passage of the Imam’s knowledge through
al-Mu’ayyad and Lamak to the Tayyibl da‘wa.

2% Date from an epistle dated Jumada II 461 H, sent to al-Hurra al-Malika in
Yemen from al-Mustansir in Cairo with Lamak b. Malik upon his return and oth-
ers of his delegation. (al-Syillat, #55, p. 181)

24 Tuhfat, pp. 164—66, quoted in Stern, “The Succession,” p. 236.



98 CHAPTER ONE

but it is certain that he must have felt their effects in the Dar al-
‘Ilm. Not unconnected to the chaos in the capital, and probably
partly what caused it, was the high turnover in the vizierate in this
period. There were no less than nineteen viziers who took office (five
of these more than once) in the sixteen years between the death of
al-YazurT in 450 (1058), and the arrival in 466 (1073) of the man
who would restore order to the capital, the Fatimid governor of
Acre, Badr [al-Jamali] al-Mustansiri. Badr was immediately appointed
commander of the armies, and he fulfilled the role of vizier from
this time onwards. Four years later in Sha‘ban 470 (1077)—two
months before al-Mu’ayyad’s death—Badr was also given the title
of Hadi du‘at al-mwminin (Guide for the Da‘Ts of the Believers).” Al-
Mu’ayyad might have been too ill just before his death to continue
with the practical duties of da‘T al-du‘at.

Al-Muw’ayyad died in the first ten days of Shawwal of the year
470%° (1078) at eighty-three or eighty-four years of age. He was
accorded the singular honor of his funeral prayers being conducted
by the Imam al-Mustansir.”” He was buried in his place of resi-
dence, the Dar al-‘Ilm.?*

Al-Mu’ayyad was one of the most important personages in the long
history of the Fatimid da‘wa. Religiously, intellectually, and politi-
cally, he was tremendously influential during his time and had even
more impact after his death, his teachings being revered through the
centuries. His life, however, was a hard one—perhaps harder than
the lives of many Fatimid da‘ts. He faced trials at every stage, first

B Akhbar Misr, p. 45; Iiaz, vol. 2, p. 319. al-Syillat, #21, p. 78: this undated
epistle addressed to the Sulayhid queen al-Hurra al-Malika also refers to Badr as
“the bab of our da‘wa” (bab dawating).

56 Uyan, vol. 7, pp. 152-53; al-Mu’ayyad’s year of death is given in the edition
of Tayyibi work al-Azhar (ms.) as 490 H (p. 246), but this seems to be a copyist
dotting error, where #s%n (ninety), which has similar orthography, is written instead
of sabin (seventy).

7 Uyan, vol. 7, p. 152.

28 Khitat, vol. 1, p. 460; ‘Uyan, vol. 7, p. 153. Al-Mw’ayyad’s burial in the Dar
al-‘Ilm, instead of the cemetery, is not as unusual as it may initially seem. Some
state officials appear to have been buried in their place of residence and then moved
clsewhere. The qadi al-qudat Muhammad b. Nu‘man (d. 388) was buried in “his
abode” (fi darihi) and later transported to the Qarafa cemetery (al-Maqrizi, luiaz,
vol. 2, p. 21). The vizier Ja‘far b. al-Furat (d. 391) was also buried in his house
and later transported to Medina (/bid., p. 42). What is unusual in al-Mu’ayyad’s
case is the fact that the sources do not mention his body being moved elsewhere,
so the reason for his burial in the Dar al-‘llm is unclear.



AL-MU’AYYAD’S LIFE AND CAREER IN THE DAWA 99

in Fars, and then after his arrival at al-Mustansir’s court in Cairo.
These trials were both physical—wandering the wilderness in flight
from the Abbasids, and psychological-—surviving the apparent lack
of sympathy from his own Imam. This last was the far more severe
one. We have seen, however, how al-Mu’ayyad stood up to these
trials, not wavering for an instant in his loyalty to the Imam, and
to the end of his days, not swerving from the service of the Fatimid
Imam. In fact, the stoic manner in which he came through these
trials is perhaps the very reason for his importance in the Fatimid
da‘wa.

As portrayed in his poetry, al-Mu’ayyad’s relationship with his
Imam underwent major changes over the course of his life. He
remained a devoted servant of the Imam throughout, but his tone
of address towards the Imam reflected different attitudes at different
times. In Fars, early in his life, al-Mu’ayyad’s praise of the Imam,
whom he had not met, was impersonal, and he used mostly reli-
gious and theological motifs in panegyric. Later, after 429/1038,
when his situation in Fars became difficult, he constantly looked to
the Imam for succor, and to the Imam’s court as refuge. After his
arrival in Egypt at the Imam’s court, his poems expressed the shock
he must have felt at the unexpectedly cool treatment he received,
and many of the poems composed in this period contained a strong
tone of complaint; he continued, however, to praise the Imam. Finally,
back from Syria and even during his exile and after, his poetry bore
a tone of resignation to the situation at the Imam’s court, and often
appealed directly to God for succor.

The Imam’s volatile dealings with al-Mu’ayyad may be consid-
ered in the light of trial by fire. The two darkest times in al-Mu’ayyad’s
life vis-a-vis the Imam were followed by the two most bounteous
dispensations from him. Soon after the Imam withheld recognition
of al-Mu’ayyad’s role in the conquest of Baghdad, he appointed him
to the ranks of bab al-abwab and da‘T al-du‘at. And in the wake of
al-Mu’ayyad’s exile to Jerusalem, the Imam published an official
decree in which he acknowledged at great length al-Mu’ayyad’s value
and services for the Fatimid da‘wa and reinstated him as head of
the da‘wa. Moreover, as the Imam explicitly stated in this decree,
al-Mu’ayyad’s humiliations at court were not of his choosing. In fact,
the Imam offered an explanation for his distant treatment of al-
Mu’ayyad in his answer-poem (“O fuygja . ..”), expressing his aware-
ness of and sadness about al-Mu’ayyad’s distressed state at his court,
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and clarifying that circumstances within his own household had pre-
vented him from taking action to alleviate al-Mu’ayyad’s pain.
Most significantly for our purposes, it is almost certain that al-
Mu’ayyad himself saw his hardships as a test. This is evident from
the following verse in his Diwan, which conveys the essence of al-
Mu’ayyad: his poetry and his pain, the sorrows he met with for-
bearance, and the setbacks he overcame with faith. He says:**

I have become gold for the TR AN R v ol y
sun of right guidance,”* . -
and far be it from fire lo ' 5 oL 5 3 ST ool e,

consume gold!

The Fatimid philosophy behind this verse can be explained further
in the words of an earlier da‘T:*"!

The hardship with which [believers| are afflicted in this world is the
lighter punishment. There is no way other than purification. Have you
seen impure gold? Is there any way other than purification by fire, so
that impurities burn off and pure gold remains? Such is the example
of believers.

And the greater the faith, the harsher the trials. Thus, al-Mu’ayyad
was “purified” stage by stage in the fire of his trials, until he became
as pure gold in his allegiance to the da‘wa and the Imam. He now
challenged his enemies to do their worst—he was not going to be
shaken in his faith. “Far be it for fire to consume gold!”

9 #26, p. 265, v. 13.

#0 The “sun of right guidance” is a reference to the rightly-guiding, luminous
Imam.

1 Al-Qadr al-Nu‘man (363/974), Kitab al-Maalis wa al-Musayarat, p. 73.
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AL-MUAYYAD’S POETIC STYLE:
TRADITION AND INNOVATION

[He is] an Imam, the lLight e e a2 KU Al
Jrom whose forehead o .
aids the sun, , . )
Just as the generosity of his [P WP L g SRS B
two hands aids the ’ o
rain-clouds.

(Al-Mv’ayyad, Diwan)!

Al-Mu’ayyad’s poetic style followed Arabic literary custom in many
respects, employing aesthetic techniques of the classical tradition that
medieval critics considered beautiful and included in the canonical
“amud al-shir” (foundation of poetry).? Some of the traditional ele-
ments in his Diwan are the employment of classical meters and forms,
conventional yet potent metaphors, similes, and personifications, and
the badi-type wordplay especially popular in his time, such as parono-
masia, antithesis, anticipation of rhyme word, and particularly aptly
used poetic repetition. Other traditional elements that he used less
often (and therefore not discussed in detail here) are metonymy,
rhetorical address, and parallelism. Hyperbole is nearly absent, prob-
ably due to al-Mu’ayyad’s devotion to existential, as well as poetic,
truth.” But how innovative was al-Mu’ayyad’s poetry stylistically and
wherein exactly does his innovation lie?

A few of the original features of al-Mu’ayyad’s Diwan are a cou-
ple of Persianisms, one of the earliest attestations of the strophic

" #17, p. 246, v. 38.

? The most explicit presentation of the notion of ‘@mid al-shir is the one by al-
Marzuqi (d. 421/1030) who enumerates seven characteristics of ‘amad al-shir: Cf.
entry by Wolfhart Heinrichs on “amad al-shi7” in the Encyclopedia of Arabic Literature,
vol. 1, p. 89.

* Examples are: metonymy: #11, p. 231, v. 21; rhetorical address: #17, p. 245,
v. 1; parallelism: #11, p. 231, v. 26. An example of hyperbole is #4, p. 211, v. 15.
What is often seemingly hyperbole, has its grounding in tawil or hagiga, and is con-
sidered in Fatimid theology to be reality.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_004
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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poem in Arabic literature,* a poem in the form of a letter,” and cre-
atively used poetic dialogue and rhetorical questioning. However, al-
Mu’ayyad’s chief innovation was his utilization of unique stylistic
features that made his poetry distinctively Fatimid da‘wa poetry.

Formal Aspects

Length

Al-Mu’ayyad’s Diwan contains 62 poems totaling 1096 verses. The
poems vary between a minimum of 4 to a maximum of 156 verses.
The majority contain between 10 and 70 verses, falling within the
average range for gasida length in al-Mu’ayyad’s time: twenty-eight
poems (45%) are medium length, containing between 25 and 70
verses, and 20 poems (32%) are short, containing between 10 and
24 verses. A few poems are short (11 poems, or 18%, are between
4 and 9 verses), and a few poems are long (3 poems, or 5%, are
between 153 and 156 verses: two disputational and one “letter”
poem). There are no poems that are between 70 and 150 verses.’

Form

Most poems in al-Mu’ayyad’s Diwan are odes (gasida), several are
short pieces (git‘a), and one is a strophic or stanzaic poem (poem
25) with four lines per verse (murabba®). This is one of the earliest
Instances in Arabic poetry of strophic verse, perhaps the third after
the strophic poems of Abti Nuwas in the late eighth century, and
Tamim b. al-Mu‘izz in the tenth.

* #25, pp. 261-64. For an overview of Arabic stanzaic poetry, see G. Schoeler,
“Musammat,” EI2, vol. 7, pp. 660—62.

> #62, pp. 316-22.

® The Diwan edition contains 63 poems; however, #63 is actually not of al-
Mu’ayyad’s composition, and #62 of the edition, which is not present in the mss.
copies of the Duwan, is al-Mu’ayyads. Details on p. 13 n. 40.

7 T have rounded off the percentages to the nearest percentage point. Forty-eight
poems or 77% of al-Mu’ayyad’s Diwan are of average length, between 10 and 70
verses. In contrast, the poems of Abt Tammam and al-BuhturT generally went upto
80 verses; Ibn al-RamT is an exception with his 100 to 300 verse panegyrics.
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Rhyme

Most poems (59, both odes and short pieces) in al-Mu’ayyad’s
Diwan, are in monorhyme, with a rhyme scheme of aa, ba, ca.
Three are muzdawya poems with a rhyme scheme of aa, bb, cc. (All
three are upiiza poems in the rgjaz meter; two of these are dispu-
tational poems, and the third is a “letter” poem.)’ The strophic
poem has a rhyme scheme of aaaa, bbba, ccca.

Al-Muw’ayyad utilizes relatively easy rhyme consonants (raw?) such
as 7, &, d, n, b, m, ‘ayn, and [ in his longer poems. There are no very
difficult rhyme consonants such as ¢ in his Diwan. However, short
pieces use some relatively difficult ones such as f, s, £, £, and g¢.
Most of the rhymes in the Diwan (60 poems) are mutlag (“loose”)
rhymes; two are mugayyad (“fettered”) rhymes, one in / (poem 4,
long), and one in m (poem 54, short).

The two hemistichs of the opening verse usually rhyme (“fagr,”
55 poems). They do not rhyme in a few (7 poems), of which most
(5 poems) are short (4 to 15 vv.) and two are longer (20, 27 wv.)
None of the poems have a radif, or recurrent word or phrase, fol-
lowing the rhyme word. Three short poems (poems 27, 38, 48) do
contain repeated third-person pronoun suffixes in the accusative or
genitive case following the rhyme word (wasl, e.g., taqiduha, salmanihi).

Meter

The classic gasida meters are the ones favored by al-Mu’ayyad. Almost
three-quarters of his Diwan is in the following four meters (in descending
order of quantity), two of which are complex and two simple meters:

kamil 15 poems: 11 medium length, 2 short, 1 very short, com-
plex meter; according to the medieval critic al-Qartajanni, has
“purity and flow.”

mutagaritb 12 poems: 8 medium length, 3 short, 1 very short, sim-
ple meter; according al-Qartajanni, has “softness and ecase.”
tawil 10 poems: 6 medium length, 1 short, 3 very short, com-
plex meter; according al-Qartajanni, has “magnificence and strength.”

8 Al-Mu’ayyad deliberately uses the wyjiza form here; for in the Sora (p. 48) he
prefaces a muzdawya poem by calling it a “gasida musammata.”

¥ Hazim al-Qartdjanni, Minhaj al-bulagha’® wa siraj al-udaba’, ed. M.H b. al-Khija,

Tunis, 1966, p. 269.
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* khafif 8 poems: 5 medium length, 2 short, 1 very short, simple

meter; according to al-Qartajanni, has “purity and elegance.”

Other meters that al-Mu’ayyad uses in the Diwan are: rgjaz (6 poems,
three very long: two disputational, and one “letter,” no medium length
ones, one short, one very short), sar7* (3 poems), munsarih (3 poems),
bastt (2 poems), wafir (3 poems). Al-Mu’ayyad does not ever use the
meters muladarak, madid, muqladab, mutathth, mudar’, hazg and ramal.

Genre

The principal genre in al-Mu’ayyad’s Diwan is praise poetry. Other
genres include munajat, disputational-heresiographical verse, and verses
describing the poet’s condition and stature. These genres are dis-
cussed in detail in later chapters.

Miscellaneous

* An interesting side feature of al-Mu’ayyad’s Diwan is that hemistichs
within poems are sometimes identical with opening lines (matla‘)
of other poems. In some cases, as is established through my chrono-
logical analysis (Appendix A), al-Mu’ayyad first composed these
lines within the poem, and then, probably thinking they were strong
enough to use as opening lines, did so."” In other cases, it seems
to be the other way around, where he incorporated the opening
line of one of his poems into the body of another poem."

e In keeping with the norm for classical Arabic poetry, the praise
section in al-Mu’ayyad’s poetry is relatively prosaic compared with
the more stylized preludes."

10 #13, p. 237, v. 19 is similar to matla® of #19, p. 249 (majdun sama fa-hwa l’s-
sama’t sama).

" H#12, p. 234, v. 21 is matla® of #14, p. 238 (gad ‘azza dinu l-lahi bi’z-zakin).
There is a third set where it is more difficult to ascertain whether the matla® or the
line within the poem was composed first: #18, p. 248, v. 10, is matla“ of #17 (nasima
s-saba almim bifarisa ghadiya), p. 245.

12 Stetkevych, Reorientations, pp. 34-35.
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Imagery

Metaphor as Manifestation:
Religious Symbolism and the “mathal-mamthal” Creed

The most interesting aspect of al-Mu’ayyad’s figurative images and
one that sets them apart from those of other poets is that in most
cases, although seemingly figurative, they are actually not figurative
at all, but rather, the reality of the Imam’s metaphysical identity as
perceived by Fatimid theology. For example, when the Imam is called
the “Straight Path” or the “Ka‘ba,” he is not merely compared to
it, but is presented as its actual manifestation. This use of symbol-
ism draws upon the Fatimid esoteric (tawil) tradition,"” and combines
it with established classical Arabic poetic motifs. Even stock meta-
phors—such as the luminous moon—usually have a tawil subtext.
This special use of symbolism gains aesthetically from the custom-
ary usage of metaphor as a literary trope, but goes beyond into the
realm of theology. 7Tawil symbolism characterizes Fatimid da‘wa
poetry, and it is what sets it apart from other poetic traditions.
The Fatimids believed that the Qur’an and the religious practice
of Islam embodied in the Shari‘a have both a literal meaning (zakr)
and a deeper meaning (fawil)."* This is the creed of the mathal and
mamthil (a neologism) in Fatimid theology.” The mathal is the sym-
bol for the mamthil, c.g., the Ka‘ba is the symbol for the Imam.
The mathal (Ka‘ba) carries heavy religious weight, but the mamthil

3 For a brief discussion of Twelver Shiite tawil, see David Pinault, The Shiites:
Ritual and Popular Piety in a Muslim Commumity, New York, 1992, chap. 3: “Shi‘ite
Ta’wil,” pp. 27-46, and chap. 4: “Variations on the Esoteric Tradition in Poetry
and Theosophy,” pp. 47-52.

* With regard to the Shari‘a, both the exoteric rites of worship and the esoteric
meaning thereof are considered to be equally valid (Cf. al-Qadi al-Nu‘man, 7awil
al-da‘@’vm, ed. ‘A. Tamir, Beirut, 1995—see, for example, vol. 1, p. 120).

" Al-Nu‘man in his Asas uses (at least once) the common passive participle form
“mumaththal” instead of the uncommon form “mamthiil” (dhikr Adam, Jami‘a litho-
graph, p. 33, the Tamir ed. has mamthal, and a second ms. has mumaththal in the
original text, corrected in the margin to mamthil). Kirmants K. al-Masabih also uses
the term mumaththalat (ed. Mustafa Ghalib, Beirut, 1996, al-magala al-thaniya, al-misbah
al-sadis, p. 56), and Paul Walker observed to me that some mss. contain mumath-
thalat, while others contain mamthilat. It is possible that the text was amended by
a reader based on the fact that mamthil is the commonly used term in the Tayyibt
tradition. Al-Muw’ayyad as well as later, TayyibT authors, as far as I can tell, use
only the term “mamthul.”
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(Imam) 1is superior, since it is the basis for the reverence accorded
to the mathal.'® In divine consideration, the mamthal is first (hence
the name of the genre “/wil,” the term being a derivative of awwal,
Arabic “first”), and the mathal is enunciated later to denote it. The
mathal 1s a changeable entity, the mamthil a steady reality. This mathal-
mamthil creed forms the basis of the Fatimid /wil system, where, in
the words of another Fatimid da‘T Nasir Khusrau (d. c¢. 1072), the
“sensible” is “an indication of the intelligible,” and the “visible world
the sign of spiritual creation.”'” Al-Qadr al-Nu‘man (d. 363/974), an
early Fatimid author, expounds upon the mathal-mamthial creed in his
books Asas al-tawil (Foundation of Tawil) and Tawil al-Da‘@um (Tawil
of the Pillars [of Islam]), and al-Mu’ayyad had intimate knowledge
of al-Nu‘man’s work, having translated the Asas al-tawil into Persian.
A century later, Hamid al-Din Kirmant (d. c. 411-412/1021) devotes
a section in his Rutab al-Masabth fi ithbat al-imama to proving the
necessity of tawil.'® Al-Mu’ayyad’s own magnum opus, the eight-vol-
ume Maalis M ayyadiyya, is also an important source for IFatimid
tawil doctrines, and at various places therein he expounds upon the
concept of ‘awil and the significance of the mamthiul. The following
excerpt from his Magals indicates his reasoning about the role of
mathal and mamthal:"

The House towards which the /gy is performed is the gibla of those
who pray the ritual prayer. God made great its worth and commanded
[those who pray] to face towards it during their ritual prayer. He—
May He be exalted!—said: “Wherever you may be, turn your faces
towards it,” (Qur’an 2:144). But the facing of the human being—who
has life and speech—towards an inanimate house—that neither senses
nor thinks—is indeed a calamity! It is a place of remembrance “for
one who has a heart” (Qur’an 50:37). The [explanation] is that the
person who performs the ritual prayer, with regard to his body, is dust
that will dissolve into dust. This [fact] dictated that its gibla be that
into which it will dissolve, and that is dust. With regard to his soul,
it i3 a substance (jawhar) that can receive the traces of prophecy and
the Book. This [fact] dictated that its ¢ibla be that into which it will

1% See, e.g., Maalis M’ ayyadiyya, vol. 1, majlis 4, p. 15: “These ten [days of Dhu
al-hijja] have an honorable mamthiil, because of whose honor, honor is accorded to
the mathal.”

" Kliwan al-Ikhwan, ed. ‘All Qavim, Tehran, 1957, pp. 28, 157, quoted by Julie
Meisami, in “Symbolic Structure in a poem by Nasir-i Khusrau,” fran: Journal of
the British Institute of Persian Studies 31 (1993), pp. 103-17, see p. 108.

18 K. al-Masabih, pp. 51-56, al-maqala al-thaniya, al-misbah al-sadis.

Y Maalis M’ ayyadiyya, vol. 1, majlis 4, pp. 15-6.
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dissolve, and that is prophecy and the Book. Consequently, when [the
human being] faces the g¢ibla, it is as though he faces the corporeal
(kathif) with his corporeal [body], and the sublime (/a/7f) with his sub-
lime [soul]; he faces with his corporeal [body] that into which it will
dissolve, and with his sublime [soul] that towards which is its return.
Whosoever prays the ritual prayer with this belief, the arrow of his
endeavor hits the mark and the star of his felicity shines. Whosoever
strays from it, as God Almightly said in His Book, is “striving [with-
out benefit], tiring [himself].” (Qur’an 88:3)

In addition to its application to the person of the Imam, the Fatimid
Tayyibi mathal-mamthiil creed is applied to other persons and con-
cepts. The mamthal could be, for example, the Prophet, ‘Ali, ranks
(hudad) in the Fatimid religious hierarchy, or the believers. It could
be a mamthal with a negative complexion such as an enemy of the
Imam, or it could be a concept (e.g., knowledge is the mamthil for
water). Moreover, there could be several mamthals for a single mathal—
in other words, several esoteric aspects for one exoteric doctrine in
different contexts.

Coming to IFatimid da‘wa poetry, one may ask the question, where
does imagery end and theology begin? In other words, how is call-
ing the Imam “God’s sword” (standard metaphor) different from call-
ing him “God’s House” (mathal-mamthal metaphor)? A standard
metaphor has a topic, an analogue, and an aspect of comparison.
The topic is compared to the analogue in terms of some quality the
latter is universally known to possess in abundance, the topic being
raised to the level of the analogue.”” In the case of calling the Imam
(topic) “God’s sword” (analogue), the aspect of comparison is the
annihilation of God’s enemies by both. The sword is universally
acknowledged as something that annihilates enemies, and God’s sword
annihilates God’s enemies; by comparison of the Imam to it, he is
portrayed as annihilating God’s enemies too.

The mathal-mamthal creed has shades of imagery, but is distinct
from it in at least three important ways, which together form a
touchstone for differentiation. First, rather than being an archetype
and its aspirant, there is a certain equivalence between mathal and
mamthiil in the mathal-mamthil creed. The mamthal is himself the reality
of the mathal. The word “living” or “real” is often used by al-
Mu’ayyad to emphasize the Imam and the da‘T’s living mamthil

% The simile may be inverted for hyberbolical emphasis, but this is not relevant
to our discussion.



108 CHAPTER TWO

nature. Second, the generally accepted roles of the topic and the
analogue are reversed, the eternal and unchanging mamthil (ana-
logue) being considered the real reality (kagiga), and the transitory
and changing mathal (topic), the figurative (majaz).”' Third, the mathal-
mamthil metaphor, as opposed to poetic imagery, always has a basis
in theology. It draws on notions propounded by the Qur’an and
Prophetic Hadith such as the straight path and on legal precepts
such as the /gy pilgrimage; it alludes to accepted doctrines within
the Fatimid belief system, while the simile or metaphor refers to per-
sonal or literary experience. Thus, the standard simile or metaphor®
that our poet uses portrays the Imam and DaTs good moral and
physical attributes in a poetic manner, while the mathal-mamthil
metaphor represents his theological reality as the human embodi-
ment of religious objects and concepts.

Al-Muw’ayyad employs the symbolism of the mathal and the mamthal
extensively in his Diwan. He also uses the two terms mathal and
mamthil explicitly, saying the Qur’an’s exoteric linguistic expression
conceals a deeper meaning:*

What the Almighty said I Ol S S e,
in the Book s L U .
s a symbol, beneath which Jis » ~ A5 J ?

there is someone symbolized.
And elsewhere, after discussing the Straight Path, he says:**

Strive towards the sanctuary L_L R J,._M: b e KU
of its symbolized one rather ” . o
than the symbol—

these are bees’ probosces and SO T N - S S
that s like honey. -

2 Maalis M’ ayyadiyya, vol. 1, majlis 3, pp. 12-13.

2 T use the terms “simile” and “metaphor” here loosely to denote “figurative
speech” without really distinguishing between the two, for the distinction is not rel-
evant to the discussion at hand. Moreover, the two terms mean something different
in the Arabic and English literary traditions. In English literature, a simile has a
topic, an analogue and a particle of comparison, e.g., “Zayd is like a lion.” If the
particle is absent, it becomes a metaphor, e.g. “Zayd is a lion.” In the Arabic tra-
dition, however, even this latter example is considered a simile (lashbih, albeit a
tashbih baligh vs. the former tashbih sarih). A metaphor (isti‘ara) is one where not only
the particle, but also the topic is absent, e.g. “I saw a lion,” meaning Zayd, and
it 1s based upon borrowing or comparison.

2 O#5, p. 217, v. 48.

# #2, p. 203, v. 80.
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The mathal-mamthal based image that al-Mu’ayyad employs in his
poetry is not of uniform provenance, but rather, may be broadly
categorized into three types, where the Imam is seen as:

(a) the spiritual counterpart of various religious objects (e.g. House
of God),

(b) the physical embodiment of various theological concepts (e.g.
Straight Path), or

(c) the metaphysical quintessence of a seemingly non-religious object
(e.g. moon); to the uninitiated, this last one usually seems to be
a straight stock metaphor.

The Imam as the spiritual, living mamthal of physical religious objects
(the first of our three categories) is seen most clearly in al-Mu’ayyad’s
portrayal of him as the “House of God” (Bayt Allah), a favorite praise
theme in his Diwan. The Imam as the House of God is seen not in
terms of incarnation (hulal), but rather, as the receiver of God’s
divine guidance, and the transmitter of this guidance to humankind.
Al-Mu’ayyad calls the Imam the “Bayt Allah”* and the “Ka‘ba for
the living” towards whom the fqj is performed,® the “gqibla of Truth,””’
and the “gibla for souls” towards whom all giblas in Fast and West
face;*® he says he turns his face towards the Imam’s command® (just
as in prayer he turns his face towards the physical Ka‘ba). He adds
that the Imam 1is the reality of the various holy places within the
Bayt Allah sanctuary: the rukn, the fyr/-Isma%l/, the magam and al-
Safa’* Extending the Bayt Allah symbolism, he calls the Imam’s
courtyard and the Imam’s person the “Secure City” (al-balad al-amin)*'
and the “Secure Sanctuary” (al-haram al-amin).”* The Imam is also
the “Sacred Month”* [of the pilgrimage, Dhu al-hijja] and the
“Noble Month”** [of Ramadan], and he is “Mt. Sinai” (jabal al-T ar)
upon which God manifested Himself in response to Moses’ appeal

549 p. 204, v. 103; #20, p. 251, v. 11; #47, p. 295, v. 4.

% 410, p. 229, w. 16-17; #59, p. 311, v. 38; #61, p. 314, v. 7.

7 210, p. 229, v. 16; #46, p. 292, v. 2, #49, p. 297, v. 3.

W g4, p. 213, v. 51.

2 #11, p. 231, v. 35.

0 #12, p. 234, v. 23; #25, p. 264, quatrain 31; #52, p. 300, v. 8; #47, p. 295,

S8, p. 225, v. 27; #12, p. 233, v. 14; #14, p. 239, v. 30; #52, p. 300, v. 8.
2 #3, p. 208, v. 32; #19, p. 249, v. 5; #12, p. 234, v. 23.

B #12, p. 233, v. 14,

5#8, p. 225, v. 32.
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for a wvision, for it is from the Imam that we hear God’s commu-
nications (ngwa).” The following is an example of the “House of
God” symbolism, found in verses addressing the Imam al-Mustansir:*

&

O mughtiest qibla of AN SEETY 5\ ,
Truth,
and noblest Ka‘ba for P

the lLving.

SN 13, S

b~

If the hajj pilgrimage is sl WA e A ’C

performed owards the i
manmimate House, ) o,

then 1t is all the more - Foly s PPy 5
Sfittingly - [performed]

lowards you.

N\

Moreover, the Imam is presented by al-Mu’ayyad in his poetry as
the living mamthal of the Qur’an and other revealed books: he is the
“companion” of the Qur’an,”” he is himself the “Speaking Qur’an”*
and as in the following verse, he is himself the “living Wise Remem-

brance”:;*

He is the living Wise e als ;_»_S\ (',_:_ié-\ S s
Remembrance, ) , }

whose proofs have been —SH S G, 5 4 I5Y s
established i the Wise i
Remembrance.

He is also David’s “Book of Psalms” (al-zubur, pl. of zabir).** This
particular revealed book is probably singled out for mention because
of its grounding in the Qur’anic verse that connects the Qur’an and
the Psalms, the two being seen as mathals for the Prophet and his
legatee “Alf, respectively.*! The Imam would be considered the inher-
itor of both these legacies.

Al-Mu’ayyad also describes the Imam as the mamthal and per-
sonification of abstract theological concepts (our second category).
For example, the Imam’s person is itself the “True Da‘wa” (dawat

¥ #3, p. 209, v. 42. Reference to Qur’an 19:52.

¥ #10, p. 229, vv. 16-17.

7 #25, p. 263, quatrain 28.

% #3, p. 209, v. 56.

% #52, p. 300, v. 7.

10 #25, p. 264, quatrain 31 (translated elsewhere in book; see Index.)

' Qur’an 21:105. For an exposition of this idea, sce da‘T Tahir Sayf al-Din,
al-Risala al-Ramadaniyya: Balagh al-duat al-fatimiyyin, Bombay, 1375, pp. 130-32.



AL-MU’AYYAD’S POETIC STYLE: TRADITION AND INNOVATION 111

al-hagq).”* He is God’s “Strong Handle” (al-‘wrwa al-wuthqa),” the “Ark
of Salvation” (safinat al-ngat),** and, being descended from °Ali, the
paradisiacal spring of “al-Kawthar”;" he is the” Pen” (al-galam) and
“Tablet” (al-lawh) for religion,” the “Word” (al-kalima) [of God]
received by Adam," and the “Holy Spirit” (rih al-quds).** He is the
“Straight Path” (al-sirat al-mustagim) [to heaven], as in the following
verse praising the Imams:*

They are protection from Loy N Ol S
blindness and a Straight Path e ’
Jor us and a cool shade. J E’é J %) ¢ J i 5

He is the “Divine Scale” (al-mizan) that weighs the deeds of people
on Judgment Day:*

[He 1s] the one made 4 :,u !
victorious by God ’ .
(Mustansir bi-llah) who
assumed [authority] by
His right )

among the people, hence he PSP S| AL + S E X
is the Scale for [God’s] - - .

Justice.

o: \
Ve
b

o

He is the embodiment of “hellfire” (al-nar) for Unbelievers, and of
“Paradise” (al-janna) for believers:”!

[He is] an Imam who is e SSU A -
himself hellfire for those . -
who harbor enmaty, . .
Just as he is Paradise for i > W yald & Hil !
[his] followers o

2 #3) p. 208, v. 31 (translated clsewhere in the book; see Index); reference to
Qur’an 13:14, “laha da‘wat al-hagg” (The True da‘wa is [God’s]).

B #46, p. 292, v. 4.

HO#2, p. 200, vv. 24-35.

P #7, p. 222, v. 33. Reference to Qur’an 108:1; “Alf is believed to be the mamthil
of the spring of al-Kawthar that was given by God to the Prophet.

0 #19, p. 249, v. 6.

TO#19, p. 249, v. 7.

B #37, p. 279, v. 28.

¥#5, p. 217, v. 55; see also #37, p. 279, v. 23. And they are also guides to
the Straight Path, #52, p. 300, v. 1.

0 #33, p. 272, v. 10; see also #46, p. 292, v. 3. Cf. Meisami, “Symbolic Structure,”
pp- 105-6 for a discussion of the Fatimid/Isma‘ilt tawil concept of the mizan.

SU#22, p. 254, v. 2. See also #41, p. 288, v. 19.
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An example of what seems at first glance to be a stock metaphor
in al-Mu’ayyad’s poetry (third category) is his calling the Imam the
“full moon” when the aspect of comparison is the luminosity of both.
The moon is acknowledged by all to be luminous, and comparing
the Imam to it portrays him as luminous too. However, this com-
parison goes beyond physical luminosity, and in the context of Fatimid
cosmological metaphysics and spiritual hierarchical stations, has deeper
tawil allusions. In Fatimid cosmology, the Imam is considered the
mamthal of the moon because he gives guidance where the moon
gives light, light being a symbol of divine knowledge and an impor-
tant motif in Fatimid Tayyibi literature. In the case in which al-
Mu’ayyad compares the Imam to the crescent moon (hulal), he is
alluding to the cosmic cycles discussed in Fatimid eschatology, where
the coming out of concealment (zuhiir) of the Imam signals the com-
ing of light and enlightenment. He is also referring to the IFatimid
doctrine of preferring the sighting of the “real crescent moon,” i.e.,
following the practice of the Imam, with regard to fixing the begin-
ning and end of Ramadan using the astrological calendar.” The fol-
lowing verse is an example of the crescent moon allusion:”

The crescent moon that £ 20 s —r A D
has appeared through ’ ’ ’ ’
the darkness ) )

is the Imam of the age, CES Sy~ W—

a shield from hellfire. o

In this verse, the stock metaphor is turned into a specialized metaphor
for the listener who is aware of the deeper symbolism. The second
hemistich connects the Imam to the moon, the Imam who, through
the divine light he emanates, illuminates our dark souls and saves
them from the dark abyss of Hell and its fire.

Imagery of Light

Al-Mu’ayyad uses the image of light in almost all his poems. He
compares the Imam to the sun, the full moon, the stars, the lamp,

2 Cf. Daniel De Smet, “Comment determiner le debut et la fin du jeune de
Ramadan? Un Point de discorde entre Sunnites et Ismaeliens en Egypte fatimide,”
Egypt and Syria in the Fatimid, Ayyubid and Mamluk Eras, eds. U. Vermeulen and D. De
Smet, Leuven, 1995, pp. 71-84.

% #22, p. 254, v. 1.
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and to the brightness of day. He portrays the Imam as luminous—
one who reflects God’s light, and is, in fact, the source of all light.
He also compares his own soul—the soul of the Imam’s bab—to a
lamp. The image of light is one that has been used quite commonly
in all kinds of poetry.”* However, al-Mu’ayyad employs it in the
uniquely Fatimid ‘Gwil mode in which light is a metaphor for divine
knowledge and right guidance.

Al-Mu’ayyad uses the concept of the abundant sea—water being
another well-known mathal for knowledge—to bridge and connect the
two concepts of light and knowledge. He strengthens the connection
between light and knowledge some verses later by first comparing
the Imam to the shining Pleiades (fhurayya) and then comparing him
to the sea with regard to his knowledge:”

[He is] the fore-noon sun, L;.v-%-\; e e e e &

the sea [of knowledge]
Jor the mind and

wntellect, )

a sun that /zas' qppeamd ) U S DS O W N
Jrom the shining moon.® o -

The earth has become b N s ed,ui
luminous by its light, . i i

and auspicious. S Uai\ EH PO ol

You are the Pleiades and PR T P SR P e R |

the [rest of] the people
are like the earth, ) ,
and you are the utmost —u s S b oy
object of pride for anyone ’
who would be proud.

" The association of sovereignty and light in the Arabic tradition is noted by
Sperl (Mannerism, p. 17), who claims that the Abbasid Caliph ranks in this context
with Pharaoh and Le Roi Soleil.

» #14, pp. 238, 239, vv. 3-4, 27-28. Other light images: #2, p. 202, vv. 6061,
p. 204, v. 106, p. 205, v.141; #3, p. 210, v. 57; #4, p. 213, vv. 48, 50, 54, p. 214,
v. 61; #5, p. 215, v. 145 #7, p. 221, v. 4; #10, p. 229, v. 18; #11, p. 230, v. 4,
p. 231, vv. 26, 36; #12, p. 233, v. 4, p. 234, v. 23; #15, p. 240, v. 28; #17, p. 245,
v. 38; #21, p. 253, v. 12; #22, p. 254, v. 1; #23, p. 258, v. 39; #24, p. 260, v. 24;
#26, p. 256, v. 13; #30, p. 269, v. 2; #33, p. 272, v. 12; #34, p. 275, v. 31; #37,
p. 279, vv. 22, 35; #45, p. 291, v. 2; #52, p. 300, v. 11; #55, p. 305, v. 48; #58,
p. 309, v. 25; #62, p. 317, v. 34, p. 320, v. 153.

% His father, al-Hakim?
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Your knowledge is the sea, &y é U PR S e
and the knowledge possessed ’
by all the world ) .

is like a drop from your S i e b Lais”
overflowing sea. i . o

Another Fatimid touch to the otherwise common imagery of light is
the link established between the Imam and the celestial realm, the
original realm of Light. In this vein, al-Mu’ayyad addresses al-
Mustangir as an auspicious star that shines from the celestial world.
Also 1in this verse (and elsewhere in the Diwan), he portrays the Imam
as the crescent moon. This portrayal refers to the Fatimid practice
of beginning and ending the Ramadan fast according to the fixed
astronomical calendar, rather than the sighting of the new moon,
which was the practice in most other Muslim denominations. The
Imam, being the one who proclaims the beginning and end of the
month, is himself the new moon:*’

[0] Abi Tamim, [0] SR p-b VISR § S W
auspicious slar, shining 7 o7
Jrom . ) .

the celestial realm, or a RN 1 Wy N W B

crescent moon that has
become manifest.

An unusual metaphor, and one that is quoted often in the Tayyibl
tradition, 1s al-Mu’ayyad’s depicting the sun as being sustained by
the light from the Imam’s forehead. This is not merely poetic hyper-
bole, but refers to the Fatimid belief that the Imam is the reason for
the creation of the earth,”® and that he spiritually aids all creation:*

[He is] an Imam, the light PP A SRS W4
from whose forehead aids o .
the sun,

Just as the generosily of his
two hands aids the rain-clouds.

.- o 2 .
iy H ;@ S5 L

Another image of light is one that incorporates an eschatological
Prophetic Hadith. Muhammad is believed to have referred to the

7 #4, p. 214, v. 61.

% Cf. a verse by Ibn Hani’: “He is the cause for [the creation of] this world” (huwa
Ulatu d-dunya wa man khuligat lahi) Diwan Muhammad b. Han?’, #1, v. 36, p. 18.

% #17, p. 246, v. 38. Similar imagery in #37, p. 279, v. 35. The second hemistich
is similar to the reversal of simile (for hyperbole purposes) popular in Abbasid poetry.
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coming of the Mahdi by saying that in three hundred years, the sun
would rise from the West."" In the following verse, al-Mu’ayyad
addresses the Imam al-Zahir as “the peerless sun that has risen from
the West,” referring to his descent from al-Mahdi and his inherit-
ing the Imamate from him:*'

O peerless sun that has VPSS S CSA [ R T
nisen from s West, ; . :
and one about whose [coming] J.___L)\ U Eia L Sy

the peerless Prophet gave us
glad tidings.

Egyptian Images

An interesting aspect of al-Mu’ayyad’s imagery is his figurative use
of Egyptian motifs such as the Nile.”” In a poignant simile, he com-
pares the Imam to that flowing river and portrays himself as thirsty
at its very banks, which indicates how desperate he was for the first
few years after his arrival in Egypt, with no access to the Imam and
no overt function in the da‘wa. His repetition of the word “Nile”
further accentuates the irony of his thirst, by emphasizing the pres-
ence of abundant, yet unavailable, water:*

What a strange tale H 25 o\ JQ s
i s, . . . . .

parable of a servant and d oy 8 L] D .
master.

A Nile flowing copiously—
and 1, . o

thirsty at the banks of the S g v | VY] SR
Nile, slain.

% Al-Qadr al-Nu‘man, Kitab al-Majalis wa al-Musayarat, ed. al-Habib al-Faqqt
et al., Beirut, reprint 1996, p. 477; ‘Uyin al-akhbar, vol. 5, p. 50; al-Tirmidhi, vol. 9,
p- 34

o #4, p. 213, v. 48.

2 The metaphorical use of Egyptian images in the poetry of the Fatimid and
Ayyubid eras is described by A.S. Muhammad in al-Shakhsiyya al-misriyya fi al-adabayn
al-fatimt wa al-ayyubi, Cairo, 1992, pp. 288-90. For use of the Nile motif in Egyptian
prose and poetry through the centuries, see Ni‘mat Ahmad Fu‘ad, al-Nil fi al-adab
al-misrz, Cairo, 1962.

% #10, p. 229, vv. 24-25.
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He also portrays the Imam as the crocodile protecting the banks of
the Nile (here probably Egypt or the da‘wa or both). The crocodile
is an unusual animal to compare one’s patron to, in the sense that
more often than not, it carries negative connotations. In this context,
however, al-Mu’ayyad portrays one of the crocodile’s most obvious
negative qualities, its ferocious, predatory nature, as good. The Imam
fiercely and relentlessly safeguards Egypt and the da‘wa, killing all
those who would ravish it, just as the crocodile may be thought of
as killing all those who dare to defile the sacred waters of the Nile:**

Then I saw a Nile, copiously ATV B P W B O g
Slowing, its crocodile . . .
hard at work guarding the ..} i (,_, - u S e A

sanctity of the Nile.

Al-Mu’ayyad places this verse in the center of a strongly worded
complaint poem, which makes it remarkable for its sudden praise.
It is clear that al-Mu’ayyad never loses sight of his overarching goal
of praising the Imam, and never relinquishes his loyalty to the Imam,
even, or especially, in his most difficult situations at the Imam’s court.

Al-Mu’ayyad uses another Egyptian image that is also a Qur’anic
and Biblical one. In a poem in which he complains to al-Mustansir
about the shabby treatment he received at court, he alludes to the
political turmoil in Egypt, calling it the “drought of Egypt.” He says
he would relieve this drought, but then stops himself in mid-stride,
saying that even speaking in this manner is heresy, for here is Joseph—
the Imam—in the land of Egypt. Egypt seems to refer to the phys-
ical country of Egypt, as well as to the spiritual da‘wa of the Fatimid
Caliph-Imam housed there. In this verse too, the key word “Egypt”
is repeated in a radd al-‘guz:®

So that I relieve the drought E.x__; K PRPYN LN S S y
of Egypt—but that is i ’
wmnovation! o .

For here is Joseph in the land —_——— 2 3 - 52 2
of Egypt.

6 #24, p. 259, v. 11.
G #32, p. 271, v. 10.
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Conventional Imagery: A Reflection of Life in the Eleventh Century
Islamic World

Although some of the metaphors in al-Mu’ayyad’s poetry that I have
taken to be conventional imagery could in fact have a tawil subtext
that I am unaware of; it is clear that in addition to abundant Fatimid
da‘wa imagery, he does employ conventional poetic imagery too. He
mostly uses the “new” type, which is based on comparison, but from
time to time he also uses the “old” type, which is based on imagi-
nary ascription.”® There is very little garden imagery in al-Mu’ayyad’s
poetry, but otherwise he does use the poetic imagery that his Abbasid
contemporaries favored: pearls for tears, moon for beauty, sapling
for the upright stature of youth, falcon and raven for white and
black hair, rain-clouds for generosity, lion for courage, night for hard-
ship, and day for deliverance.

Al-Muw’ayyad’s poetic imagery reflects the social and political cus-
toms of his time, and he often uses the imagery of war and weaponry.
War was a common aspect of eleventh century political life, and
towards the end of his life, al-Mu’ayyad acquired firsthand experi-
ence of it during the year he spent spearheading the Fatimid Basasiri-
led alliance against the Saljug-Abbasid front. In one verse, probably
composed before his battle sojourn in Syria, he likens the white hair
of old age to an army encampment. By using the phrase “army of
old age,” he perhaps means to evoke the white tents of the encamp-
ment and compare his white hair to their spreading compass:®’

Passion 15 a dla.”gmce to I ') g5,;\ 2 i
me, when this,
the army of old age, has [y LG AR :

encamped on my head.

In another verse, he compares himself to a sword that has been pol-
ished (and thus sharpened) by the water of eloquence. He is a sword
because he annihilates the Imam’s enemies by means of his exposi-
tion, verbal and written, in debate and through teaching. His arguments

% The concept of the “old” and “new” metaphor has been suggested by Wolfhart
Heinrichs in The Hand of the Northwind: Opinions on Metaphor and the Early Meaning of
Isti‘ara i Arabic Poetics, Wiesbaden, 1977; and in “Isti‘arah and Badi® and their
Terminological Relationship in Early Arabic Literary Criticism,” Zetschrift fiir Geschichte
der Arabisch-Islamischen Wissenschafien 1 (1984), pp. 180-211.

5 #5, p. 215, v. 12.
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are substantial, but it is the eloquence of his exposition that cuts
down the arguments of adversaries, just as the sharpness of a sword
makes it a potent weapon. Parallels have frequently been drawn
between the pen and the sword, but the artistry of al-Mu’ayyad’s
verse is evident in its application of the “water of eloquence” to pol-
ish the sword. Egypt, he says, and Syria, the Hijaz, and Yemen,
Fars, and Iraq, even Sind, all know the following:*

I am a sword for the ; I JY g L
progeny of the Prophet, . S L. .

polished by the waler of O Ui <l — 2 Je >
eloquence.

Another reality of eleventh century life—especially life in the Fatimid
capital, Cairo—was the pomp and splendor of the court. Thus, al-
Mu’ayyad frequently employs the imagery of jewels, pearls and gold.
Garments are also a common analogue. Using a popular compari-
son, he often likens his poems to strings of pearls. In the following
verse, he praises the Fatimids as the best of all people, and com-
pares them to jewels among creation, praising his Imam of the Age,
al-Mustansir, as the best of the Fatimids, and the centerpiece of the
necklace:”

They are the progeny of O T L U JU
Mustafa, whose necklace s
of the jewells] (and substance)
of all creatures,

and behold Ma‘add in relation WU S P+ SN B I 5
lo it—the centerpiece of the -7 .
necklace.

The application of the word “jawhar” is particularly interesting here
because of its double meaning of jewel and, as used in the vocab-
ulary of the philosophers, substance. Fatimid theology states that the
Imam is the essence of all creation, and therefore the Imam is both
the jewel and the substance of creation.

8 #20, p. 251, v. 3. Other weapon images: #6, p. 219, v. 4; #7, p. 223, v. 42;
#15, p. 242, v. 44; #16, p. 244, v. 22; #22, p. 254, v. 1; #23, p. 258, v. 45,
50-51; #25, p. 261, quatrain 5, vv. 9-10; #39, p. 282, v. 15; #41, p. 286, v. 15;
#50, p. 298, v. 3.

9 #18, p. 248, v. 4. Other jewelry images: #6, p. 219, v. 9; #11, p. 230, v. 5;
#15, p. 242, v. 49; #20, p. 251, v. 4; #26, p. 256, v. 13; #31, p. 270, v. 5; #40,
p. 284, v. 28; #62, p. 317, v. 38.
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Al-Mu’ayyad uses the theme of the palace figuratively to praise
the lofty moral qualities of the Imam. In an extended simile, he
describes that palace as having been built from the traits of good-
ness, justice, and auspiciousness:”

A palace, whose position
surpasses in lofliness the
two bright stars of Ursa
Minor.

Its dwellers dwell in the
laghest heavens.

Justice is ils courlyard,
shining with piety
and noble traits, and its
roof s generosity.

God’s protection, always
encompassing

those whom its [buttress]
protects, s its bultress.

A palace whose enemy
burns i Hellfire,

Jor whose friend Paradise
yearns.

1t is inhabited by God’s
Jace and His side,

Muhammad’s true tongue
and lis heant.

Persontfications
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Al-Mu’ayyad often utilizes metaphorical personifications in his poetry.
Most often, he personifies fate, and, to a slightly lesser extent, night,
exile, and death. As is plain from the objects personified, al-Mu’ayyad’s
personifications all come in the context of complaint. They serve as
a punching bag that allows him to vent the frustrations he could
not relieve otherwise: God, or the Imam, cannot be reproached, for

0 #33, p. 272, vv. 1-5, f. Other palace images: #48, p. 296, vv. 1-2. Husayn
notes that unlike Nasir’s work, everything in al-Mu’ayyad’s poetry is connected with
belief, even his description of the Imam’s palace; there is no mention of state activ-
ities like royal processions or assemblies. (Introduction to the Diwan, p. 176).
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that would be heresy, so fate is rebuked as the cause of all al-
Mu’ayyad’s woes. Al-Mu’ayyad endows fate with hands that oppress,
condemns it as despotic, and accuses it of plotting his downfall. He
also personifies grace and learning, picturing them as weeping, if he
(by implication, possessor of these qualities in abundance) were to
die or be humiliated:”

Grace and learning will 0l iy :}_.;;ﬂ\ :}_Lc S
weep over me if ) o
the despotic hand of Fate hurls DS S S e NS NV W R LW

me at the target [of death].

Al-Mu’ayyad pictures death as a lion stalking him. The paronoma-
sia in the last line between the two passive participles “mulgan” and
“mulgam” further enhances the effectiveness of the simile:™

1 see with my very eyes PR ) VSV P R S B
death stretching its arms ’ -
out for me . ) )

. . . 20 . P s T

like a lon intent wpon e > 4 2 AL B ) |
attacking its prey. i

Hour afler hour, I expect el dwael gﬁw‘ 0
to be : )

thrown nto its canines, ’ il ¢ alp P e 4 N

devoured in its maw.

More complete analysis of two significant aspects of al-Mu’ayyad’s
imagery is saved for the discussion of genres in which these images
most commonly occur: al-Mu’ayyad’s frequent comparison of the
Imam to the prophets (“praise-poetry” chapter), and the expression
of his deepest emotions of pain, anxiety, and sorrow in some of the
most touching images in Arabic literature (“Other Genres” chapter,
verses describing the poet’s condition and stature).

T #17, p. 245, v. 9. Other Fate personifications: #6, p. 219, v. 3; #15, p. 240,
v. 8; #16, p. 243, v. 4 ff;; #25, p. 261, quatrain 1, v. 1; #31, p. 27, vv. 2-3; #34,
p- 274, v. 4; #40, p. 283, vv. 10-13; #51, p. 299, v. 9; #56, p. 306, v. 6.

7 #34, p. 274, vw. 8-9. Other death personifications: #11, p. 231, v. 22; #25,
p. 261, quatrain 1, v. 2.
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Wordplay

Like most “new” (muhdath) poets, al-Mu’ayyad frequently uses badi*-
style wordplay in his poetry.”” He commonly uses paronomasia ( jinas)
and antithesis (fibag), also poetic repetition (takrar) and anticipation
of rhyme word (radd al-‘ajuz ‘ala al-sadr). Thus, wordplay character-
izes al-Mu’ayyad’s poetry, although the degree of its utilization is by
no means uniform; some poems contain a high volume of the above
figures of speech, others much less, and a few almost none.

Badi“ tropes are utilized in poetry or literary prose more for rhyth-
mic cadence and pleasing resonance than for conjuring up images.
In the case of paronomasia, rhythm and resonance arise from the
similar sound of two or more words. In the case of antithesis, they
arise from a contrastive echoing of an earlier word. Very often, al-
Mu’ayyad combines two or three of these tropes in one verse, as in
the following verse in which he combines paronomasia, antithesis,
and radd al-‘guz. Since they are based on the sound of the original
Arabic word, some of these tropes are not evident in the transla-
tion, but are clear in the accompanying original Arabic verse:™

The loss of a bosom friend e A B s
was enough [musfortune]
Jor me, B

afler lam, I remain as one é_;/uf d\—» i o.l_’u d_ﬁ 3

who perished.

7 The frequent use of wordplay tropes characterizes the new “badi” style in
Arabic poetry, of which Abt Tammam is the most prominent proponent. Heinrichs
defines the new poetry as that in which badi* becomes a principle of art rather than
an instrument of it (W. Heinrichs, “Literary Theory,” p. 25). Note that S. Stetkevych
argues that badi refers to a general style of thought—Mu‘tazilite kalam dialectic—
rather than to wordplay tropes (“Toward a Redefinition of “Badi®’ Poetry,” JAL
12 (1981), pp. 1-29); this idea 1s questioned by Heinrichs in “Paired Metaphors in
Muhdath Poetry,” Occasional Papers of the School of Abbasid Studies, 1 (1986), pp. 1-22,
see pp. 2-3. Another study on badi‘ in Arabic poetry is by M.M. Badawi, who
argues that badi‘ can be “a clue to the total meaning of a poem and an essential
element in its structure.” (“The Function of Rhetoric in Medieval Arabic Poetry:
Abt Tammam’s Ode on Amorium,” JAL 9, 1978, pp. 43-56, sce p. 46.) The exces-
sive employment of figures of speech was also part of the debate over “natural”
versus “artificial” poetry, and M. Ajami discusses this issue in The Neckveins of Winter:
The Controversy over Natural and Artificial Poetry in Medieval Arabic Literary Criticism, Leiden,
1984.

T #6, p. 219, v. 11.
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Paronomasia

One of al-Mu’ayyad’s most famous opening lines with a beautiful
paronomasia pair is the following in which the Imam’s glory is com-
pared favorably with the glory of the sky:”

A glory that s elevated (sama) (SO AN | RS Y DA A
such that it is a sky (sama’)
Jor the sky (sama’),

Aba Tamim, by his crown ( VY0
distinguished.

Al-Mu’ayyad usually employs the standard two terms in each parono-
masia set. Sometimes, he employs three terms, or, in a single verse,
more than one paronomasia set. An interesting and surprisingly
unaffected verse is one in which he employs two paronomasia sets
and combines them with two radd al-‘gjuz tropes:”’

Until when will 1 be wearied ;Lf_:« Ny 2l u—’\‘/" (._< Jl
(‘anani) by weariness (‘anad’) ’ .
of passion for you, i )
my body, emaciated by S R i U T (A R e

passion (hawa) for you, s
air (hawa’).

In his poetry, al-Mu’ayyad utilizes different types of paronomasia
such as complete paronomasia (jinds tamm), incomplete paronoma-
sia (jinas nagqis), and paronomasia of derivation (jinas al-ishtigaq).”
Sometimes he uses a combination of more than one type of parono-
masia, such as in the following verse, in which he utilizes both jinas
al-ishtigag (mulak, mamaltk) and jinas naqis (mulik, mala’ik):”

The kings of the world \i_b WA Sy ’iS)_l.La
are all slaves ) i ’ } »
Jor you, and the angels are servants. &1 415l 3’\1\ Iy <

Punning on the name of the patron was a popular medieval parono-
masia form, and al-Mu’ayyad’s patron had a name that lent itself well
to this trope. Al-Mu’ayyad puns upon his patron’s name “Ma‘add” with

T #19, p. 249, v. 1.
® The TayyibT oral transmission is bimajdihi rather than bitajihz; the mss. all con-
tain bitajihi.

7 #13, p. 236, v. 1.

® For a categorization of different types of paronomasia, sec W. Heinrichs,
“Tadjnis,” EI2, vol. 10, pp. 67-70.

T #12, p. 234, v. 30.

-
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the word “ma‘ad” (returning), or the word “udda” (preparation). Note
that “Ma‘add” and ““udda” are derived from the same root (“-d-d);
the root of the word “ma‘ad” is different (“-w-d), but the two same
letters in both (“ and d), combined with the same letter (m) at the
beginning, give it a similar sound. Thus, al-Mu’ayyad often portrays
the Imam Ma‘add as his preparation (‘udda) for the Hereafter, or as
his intercessor in the “Returning” (ma‘ad), as in the following verse:*

Ma‘add, O my intercessor sl AU 6&;1 -3 U I SR A
in the Returning, : o .
the most sufficing helper, BOl—me bl ene S

and the most complete help.

He puns upon his patron’s title “al-Mustansir bi-llah” (the one who
seeks victory from God) with its derivatives of nasr (victory), nasir
(victory-giving) and mansir (the one made victorious [by God]).**

Al-Muw’ayyad also puns upon names and titles of other patrons.
Al-Mustansir’s father, ‘Alf al-Zahir li-i‘zaz dini ‘llah, also had a name
as well as a title that could be capitalized upon for the purpose of
paronomasia (“‘alya’,” loftiness, “zahir,” manifest).*” Al-Zahir’s father
too had such a fruitful paronomasia-producing title, al-Hakim bi-
amri ‘lah (hakkamahu l-lahu, i.e., God gave him command).** So did
the progenitor of the Fatimid dynasty, al-Mahd1 bi-llah, as the fol-
lowing example demonstrates (“hadz,” rightly guiding, “al-Mahdi,”
his title, ‘i [-mahdz,” in the cradle):®

May my life [be ransom] el oy e - ol o_“'""
Jor the gwide of the - ’ / o
world from among the

sons of al-Mahdk,

Imam of the Age, who has Ll g s uﬁ)‘ ol—) )
been given command in ’
the cradle.

80 #6, p. 220, v. 24.

8 The ed. vocalizes the two words mun and mu‘an as main and ma%n. 1 have
chosen to vocalize with a damma instead of a fatha on the -m- in both, because a)
mss. 2 & 7 vocalize them as such, and none of the mss. vocalize with a fatha, and
b) the meaning of the edition vocalizations—cold water, and a place where one is
seen—does not seem to fit the context.

8 See, for example, #8, p. 225, v. 22.

B f#4, p. 212, v. 46, #14, p. 238, v. 1.

8 #35, p. 238, v. 1.

® #18, p. 248, v. 1. The long vowel in the second “mahdi” comes from its being
the rhyme word.
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Al-Mu’ayyad also puns upon the titles of the Buyid king in Fars:
Abu Kalyjar (al-ilahu jaruhi, i.e., God is his protecting neighbor), and
al-Marzuban (al-zamanu ‘abduhi, i.e., Time is his slave).?® As is typi-
cal in classical Arabic poetry, many of these name-pun paronomasias
are in the opening line of the poem and introduce the patron as
the possessor of some quality inherent in the lexical meaning of his
name or title.

Antithesis

Other than a munajat and one praise section of a poem, al-Mu’ayyad
most often utilizes antithesis in his panegyric preludes (love, nostal-
gia for homeland, old age and youth, censure of Fate).*” Some of
his preludes contain antithetical pairs in numerous verses, thus con-
stituting an extended antithetical structure.® This extended structure
over several verses almost always consists of consecutive pairs (up to
four pairs in a single verse)® of good versus bad: wealth vs. poverty,
honor vs. ignominy, ease vs. hardship:”

°

S A\ Y W

Is youthful passion
appropriale afier [the
onset] of old age )

and a figure that sways -l 23Y) (51 J X i\ )
upon rising? ’

And hair that imitates the Lol s, S o,
Jeathers of a falcon in ’ ’
whiteness, , B \ .

Which, before, used to be NSRS I VL. | K g W D
like the feathers of a ’ ’ ’

raven?

% #62, p. 318, vv. 40, 41.

 Antithesis in praise section (exception to the rule) in #61; munajat with antithe-
sis: #26.

8 #8 (translated elsewhere in book; see Index), and #11, 37, 58, & 59 have anti-
thetical pairs in almost all verses of the prelude. The preludes in poems # 3, 15,
55 also have a significant number of antithetical pairs. Regarding extensive antithe-
sis, Stetkevych argues that Manichean dualism permeated the Abbasid poetic imag-
ination, and that this was reflected in their extensive use of antithesis (dba Tammanm,
p- 9).

% For e.g. two terms vs. two terms: #7, v. 15, #8, vv. 1-3, 19, 39, #12, v. 9,
11, #34, v. 23, #59, v. 2, #62, v. 101; three terms vs. three terms: #59, v. 23.

9 #11, p. 230, vw. 1-5.
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2° 2

And a face that now wears 8 S TN 4 sy,
yellow ) ’

which used to be embroidered NS VR U e . YV B g
with the redness of youth? ’

And two eyes that were like S S LSS 3L e
two stars,

except that they have become VN LSS I Py
[smothered] in mist? :

And strung pearls contained ;’ EINY ~ \ /'513 3
m a mouth, s g }

that because of their dispersion g P [ TV | D CP W

have become disarrayed?

Some of al-Mu’ayyad’s antithetical pairs convey comprehensiveness
or universality by saying “a thing and its opposite,” meaning every
person or thing in the genre. An example is found in the following
verse, in which “old and young” conveys in absolute terms the sense
of each and every person:”

Destroy the homes of the CLPSRNN - W B S
oppressive tyrants i i i

and ruin their old and P ally 3 s’ Y
young.

The antithetical pairs honor-ignominy, life-death, Imam’s follower-
enemy, and pairs involving time or place, occur fairly often in al-
Mu’ayyad’s poems,” but his most common pairs are light-darkness
and body-soul. In the following verse, he combines the two:*

Your body gets nourishment EATEE N - ) EL N C 5
Jrom the fruit of the earth, - ., . - g
your soul from a lLght that (U A P S G,

dispels darkness.

Poetic Repetition

Al-Mu’ayyad uses poetic repetition (lakrar) fairly frequently in his
poetry. The recurrent word or phrase usually occurs at the beginning

o #4535, p. 291, v. 7. See also #41, p. 286, v. 2.

9 Examples of antithetical pairs in al-Mu’ayyad’s Diwan are: honor-ignominy:
#5, #9, #12, #24; life-death: #23, #26, #34, #359; [Imam’s] follower-enemy: #3,
#59, #61, pairs involving time or place: #35, #37, #39, #55, #56.

% #37, p. 278, v. 16. Other light-darkness pairs arc found in #12, #15, #19,
#34, #48, #55, #57, #58, #62; body-soul: #2, #3, #37, #41, #59, #62.
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of consecutive verses, numbering as few as two, or as many as nine.
One of the most effective uses of poetic repetition in al-Mu’ayyad’s
poetry comes in the following plea-for-succor verses:™

0 sons of Mu;;‘tlﬁi, it is (»-—<~—3‘ (..,<,_S\ ik ol u—" (S
in you, in you, L o . L

that the sorrowful seeks =) S & & /o\ {U &
asylum in calamties.

O sons of Mustafa, it s vﬁ:u ‘.QJ._J LS S —
Jrom you, from you, R .. )

that wishes of our hearts -y 1% il 3 A
are sought. .

s

You, you are the succor ( o 13 ol (3 i :f i
whenever ) T, )

sins ruin the sinner NV PR U N r -
among us.

You, you are the succor L o 13 &l i \’ il \’ ]
whenever ) )

death approaches and the MV PR M | ~

time comes lo depart.

Repetition is the predominant trope in two of al-Mu’ayyad’s poems
and occurs regularly in three sections: the praise section, plea for
succor closures, and the poet’s description of himself. In the praise
section, al-Mu’ayyad repeats various terms: a pronoun referring to
the Imam, such as fuwa or hum; a noun having to do with the Imam,
either explicitly naming him, as in “Imam,” or referring to him, as
in al-mawal (the masters), or ghusn (branch). He uses the word salam
(lit. “well-being,” a term of greeting) in an extended repetition, and
rhetorical questions such as wa man dha (Who 1is it that...?), and
wa hal siwahu (Is there someone other than him, who ... ?)” In the
plea-for-succor closures, as in the praise section, he often repeats
pronouns such as antum, ilaykum, or ladaykum, and refers to the Imams,
or he repeats a direct address to them such as ya bani -Mustafa (O
Sons of Mustafa).” In the poet’s description of himself as a grieved

M #3, p. 209, vv. 44-47. These verses are analyzed more fully in my chap. on
“Praise,” where the complete poem containing them is stylistically analyzed.

% Hum: #4, p. 212, vv. 23-24; huwa: #37, p. 279, vv. 34-35; Imam: #22, pp.
254, vv. 2-9, #359, p. 311, vv. 31-34; al-mawalr: #3, pp. 208-9, vv. 34-36; ghusn:
#7, p. 221, vv. 1, 3—4; salam: #41, p. 286, 287, vv. 1-9, 21-22; wa man dha: #37,
p- 279, vw. 38-39; wa hal swahu: ibid., vv. 36-37.

% Antum: #3, p. 209, vv. 46-47, ilaykum: ibid., v. 44; ladaykum: ibid., v. 45; ya bani
l-Mustafa: ibiud., vv. 44—45.
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and repentant man, he repeats the verb-noun ak (Alas!) expressing
sorrow, and the plea aghithni (Help me!) within the following rhetor-
ical questions: alastu [-ladhi (Am I not the one who .. .?), ma -‘tdhart
(What is my excuse, when . ..?) lima (Why did I...?), and alam akun
(Was I not the one who...?).”

The repetition serves to give structural unity and add emphasis.
The following set of verses is an example of repetition serving to
emphasize the idea that the Imam is the one and only person who
has a certain lofty quality:”

They are the ones in whom L_j) — e 4 Y \’.__i
our Lord manifested o
Himself

to His creation, May He be J > ° P 2 4 Az
exalted, May He be g ‘
elevated and glorified.

2 Bl

They are the ones whose [ R A | [
grandfather is the best .

of the Messengers.

They are the ones whose W st L
religion is the best of
religions.

In another kind of repetitional emphasis, the repeated word is a sim-
ile-topic purported to be more real than the analogue, usually in the
Fatimid ‘awi/ mode or, at times, poetic hyperbole. An example is
the repetition and parallel placement of the simile-topic “he” in two
continuous verses, followed by two different simile-analogues: “He is
the sun that gives the sun of this world its light” (fGwil), and “He
is the night, hiding whosoever wishes it” (hyperbole).”

Elsewhere, a verbal noun is used twice in the sense of an imper-
ative in plea or command. In the following verse, the repetition (‘atfan
‘affan) is combined with a paronomasia and a radd al-‘quz:""

7 Ahi: #3, p. 208, vv. 24-25; aghithni: #39, p. 282, v. 14; alastu l-ladhi: #33,
p- 275, vv. 20-21; ma tdharz: #3, p. 208, vv. 30-32; lma: #3, p. 208, vv. 26-27; alam
akun: #62, p. 320, vv. 95-97.

% #4, p. 212, vv. 23-24. Another e.g. is #3, p. 209, vv. 46-47 (translated else-
where in book; see Index)

9 #37, p. 279, w. 34-35.

10 #62, p. 318, v. 58. See also #61, p. 314, v. 20.
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O possessor of the remotest L ibe L_dbe 3L VIEL_ L,
parls of the earth, . i
sympathy! sympathy! . .

because of which [my] Ldbee lol oW e
enemies turn their sides I
away from me.

At times, the repetition recalls something familiar and juxtaposes it
with something unfamiliar, such as repetition of the word “body” in
al-Mu’ayyad’s line “[My] body is not the body that you had encoun-
tered.”'”" Sometimes, the repetition gives more information about the
exact nature of an action, the repeated word being used as a spring-

board for the extra information (ta‘mim followed by takhsis):'"*

Help me, O Commander Y : o a5l o P 20
of the Faithful, with - : ) .
strength, , ,

such that I defend myself L PR — 7_“; R 'c_'a\S\
and fight, . . .

fight a Fate whose doings FE 2 g U S W
have broken my resolution. i ’ 5

O how much unease has its Sl ,_.LA al 13 (,_i_e 5

troubles [given] my heart!

Radd al-‘quz “ala al-sadr

Al-Mu’ayyad employs radd al-‘qjuz ‘ala al-sadr less often than parono-
masia and antithesis, but still, fairly frequently. The first term of radd
al-‘gjuz in al-Mu’ayyad’s poems occurs at various places in the verse:
often it is the first word in the first hemistich (the radd al-‘ajuz praised
by the medieval critics), sometimes it is in the body of the first
hemistich, and in a few cases it occurs in the second hemistich.
Moreover, the radd al-‘guz is often an exact repetition of a word
with the same meaning. However, it is sometimes a quasi-radd al-
‘guz, with the rhyme word being a paronomasia counterpart of the
first term, either a derivative or the same word with a different
meaning. An example of the latter is the following verse in which
al-Mu’ayyad addresses a “plotter” (salub al-kayd), probably the Abbasid

00 #8, p. 224, v. 10. Another e.g. is #62, p. 319, v. 87.
102°#59, p. 312, vv. 45-46. Other e.g. arc: verb: #3, pp. 207-8, vv. 12, 14; #55,
p- 303, vv. 7-8; noun: #3, p. 303, vv. 15-16, 19.
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vizier, where the first word of the first hemistich, the noun “knot”
(‘ugdatun), is repeated in the rhyme word in the form of its imper-
fect verb (ta‘qiduha):""

2 @ L ° .
A fknot that God has untied PR VI V| WA P S
: b>y hl‘y power 2 0. - ° PRy S 2 0 e ° - °
m a manner you had not badind St 8 G o) Eo > s

reckoned with—nhave you
come lo knot it [again]?

Similar to his use of extended antithesis and repetitions, a few of al-
Mu’ayyad’s poems contain extended radd al~‘gjuz in several near-con-
secutive verses. The most obvious example of this is a poem in which
more than half the verses contain a radd al-‘guz. 1 have endeavored
to stick to the original Arabic word order in the translation of the
following set of verses, placing the final Arabic word in final posi-
tion in the translation, in order to convey a sense of the radd al-
‘@uz. The listener can anticipate the rhyme word before actually
hearing it, since it has been used earlier in the verse, and since the
verse semantically begs it:'%*

I yearn towards my waler s oy e i,_>-“
and pasture among them, s ) ’ .

Jor no pasture has been sl 3o AL b
good after them, or water.

And there is no joy, afler ::_wo P Kt g 3Ly
their separation, in joy, s . . -

and there is no comfort Al >0l J sl =53l 49

or pleasure i comfort.

Allegiance to you, Our ey sl e LY, 3RS
Master, s my pillar and . ’ ’
my preparation;

. . T » . .
0f7.10 avail, otﬁer than 1t, NGy Al ujfs o T 50 | 5
s any allegiance. - - -
. Toe o > o P
When the Banner of Praise PO N B SV UK Y U Y |
adorns its people, , . ’
you, for the praiseworthy Ny iy 0 s° REARE ;G

s - .

Banner, are the banner.

1% #47, p. 295, v. 2.
100 #13, pp. 236-37, vwv. 5-6, 16-19. Husayn judges these verses to be affected
(Introduction to Diwan, pp. 180-81); I find them, on the contrary, quite effective.
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And when light rescues G;ij\ et :L_A 2 /,,a_l;/' Ol
the people from .
darkness— )

Jor the signposts of light, sl s, oA = N G 1B
you are the lLight.

The earth prides tself i sl §23) (RO SR ENG
because of you over T
the sky; s .

for the people who [live] P W DRV [ YO S S COUE
above the sky, you are . .
the sky.

A later verse containing a radd al-‘gjuz trope equates this trope with
“badi '™ al-Mu’ayyad says (addressing the Imam’s enemy):'"™

Mention of you is a S e UG SRS,
defamation of defamation; -
whosoever wants s . .
something novel (badi®), s S elmg U107 Ll

then [here it is:] a mention
that is a defamation of
defamation.

This usage of the term “bad7“” to describe extravagant usage of radd

al-‘quz 1s significant. Perhaps al-Mu’ayyad’s extensive application of

radd al-‘guz in this poem was an experiment with, or a conscious
c

adaptation of, the so-called “san‘@” technique in which a poet would
use a large number of wordplay devices.

Miscellaneous Style Issues

Persianisms

Al-Mu’ayyad was Persian and he lived in Fars for fifty years. However,
although he did translate an Arabic prose text into his native lan-
guage, he is not known to have composed poetry in it.'” Even while

105

As Husayn has noted in the “Introduction” to al-Mu’ayyad’s Diwan, p. 180.

1 #13, p. 237, v. 28.

17T have followed my mss. here, all of which contain dhikrun; the ed. contains
dhikra/ dhikrt.

1% Tvanow conjectures that al-Mu’ayyad possibly wrote poetry in Persian and that
“the mysterious poet Ahwazl referred to by Nasir” (Dwan Nasir-i Khusrau, Minovi
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living in Fars, he composed his panegyrics in Arabic. He composed
his many poems in praise of the Arabic-speaking Fatimids in Arabic,
as he also did the two in praise of the Persian-speaking Buyid prince.
The Buyids, unlike the Samanids and Ghaznavids, did not favor
Persian poetry.'” Al-Muw’ayyad’s poetry is thus a part of the Arabic
rather than the Persian literary heritage, though it is influenced by
the former and influences it in turn. However, since Persian was his
mother tongue, it would be reasonable for us to expect some Persian
influence in his poetry. In fact, there is very little. An obvious poetic
device to look for would be the 7adif, a preferred Persian rhyme part,
but al-Mu’ayyad does not favor it. He does use Abu Kalijjar’s Persian
title Shahanshah (King of kings) in two verses, but this can hardly
be called a Persianism.""’ I could locate just two definite instances
of Persian influence on al-Mu’ayyad’s poetry: the use of a Persian
word “bass” (enough) in an Arabicized form “bassz” (I have had

enough!):'"!

O [my] people, I have had Ls_:m.: Gl u_:ﬂ., o3 L

enough from my lfe, 1
have had enough!

He also used the signature-verse “fakhallus,” a Persian literary fea-
ture, in a large number of his poems.'?

Poetic Dialogue

An interesting feature especially prominent in four of al-Mu’ayyad’s
poems is the occurrence of remarkably creative poetic dialogue.'”
This dialogue takes place between the poet persona, i.e., al-Mu’ayyad
himself, and an imaginary interlocutor who is addressed as a former
beloved, usually in the masculine gender,'"* but once in the feminine.

ed., #187, p. 297, v. 5) may in fact be al-Mu’ayyad in his young days (Ivanow, Prob-
lems in Nasir-i Khusrau’s Biography, p. 51), but there is no evidence to support this claim.

% Busse, Chalif und Grosskinig, p. 609. See also the brief overview of Arabic lit-
erature during the Buyid period by J. Meisami, “The Bayid period (334—440/
945-1048),” in EAL, vol. 1, pp. 7-8.

0 #51, p. 299, v. 11, and also in #62, p, 318, v. 39.

" #35, p. 276, v. 6.

"2 Discussed in detail in chapter 2, under “closures.”

4 p. 211, v 1-14 55 #5, p. 215, vv. 1-12 L #15, pp. 24041, vv. 9-18;
& #55, pp. 303, vv. 1-34 fI. (trans. elsewhere in book; see Index).

" Three poems; addressing the female beloved in the masculine gender was a
common practice in Arabic poetry.
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The dialogues are lengthy, in one case taking up almost three-
quarters of a fifty-one verse poem. These verses form an integral
part of the poem, as they are a framework for the expression of the
poet’s thoughts and concerns. In one poem, the poetic dialogue is
used to express al-Mu’ayyad’s reasons for taking a particular course
of action, namely, his remaining in Fars in the face of seemingly
insurmountable odds. Perhaps the advantage in using poetic dialogue
rather than straightforward narrativewas that it made al-Mu’ayyad
seem uncomplaining, as one forced to tell his painful story. In all
four poems, the dialogue is grounded in nostalgia—for the poet’s
family and homeland, and for the strong, powerful youth that he
once was. Since these dialogues express al-Mu’ayyad’s grief and frus-
tration, they are highly charged with emotion, and since these emotions
are expressed in poignant imagery, these dialogues are some of the
most touching verses in all of al-Mu’ayyad’s poetry.

In all four poems, the dialogue is placed in the preludes, rather
than in the main, praise body of the poem: thrice in love preludes
and once in a yearning for homeland prelude. It leads up to the
poet persona’s exposition of either the Imam’s praise,'” or his own
religious beliefs.!"® The dialogue is structured in the form of “He
said ... I said...” At times the poem opens with the dialogue,'’
and at other times the opening line lays a foundation for the dia-
logue by introducing the interlocutor.'®

The dialogues are composed either of numerous short exchanges'"”
or fewer, longer ones, of which the following long dialogue in a love
prelude is an example. The imagery in the dialogue is quite dra-
matic and it contains a large quantity of paronomasia. Al-Mu’ayyad
uses the dialogue as a stepping board to a fakhr segment in which
he extols his moral qualities and beliefs. The poem opens with the
dialogue:'®

He sad: “Ask him, you j AL s S Jus
two, was he consoled
when he lefl? . ) )

And find out what Fate s ’,__.31!\ PR B [T S
did with him: o .

15 #15, #55.

HE #4 #5.

7OH#4, #5.

18 #15. 55.

119 A lengthy short-exchange type has been translated earlier, pp. 44—48 #55,
pp- 303, vv. 1-34 fI.

20 44 p. 211, w. 1-14.
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Dud his heart empty of
our love?
Or is lus heart steadfast

upon those declarations?*'

Do you see him, O
companion, awakened
Srom love?

[Did] patience join'*
with him when he
separated?

Or did he take refuge
Sfrom love in distance,

that then betrayed him,
and this remained?

Whoever nursed a disease
with a disease and
cured [it]?!

Or treated a wound with
a wound and healed [it]?!

Grant that love threw him
into a line of action

m which many a brave
hero has become obsolete.

Then why was he intent
upon separation, kindling
Sflames

upon flames of longing in
fus entrails?

When [love] would not
have cut lum off in
what he united,

and would not have
denied hum if he had
asked.”

Then I said—[my] eye/s]
pouring forth tears,

like a spring whose water
has streamed out—

21 Lit. “those sentences.”

FUN - U N S S % g W
S ek RN | I W

0 Ry FA S W B O

ST B Ny A3 ally

SRS § VY LW
P P W W S T

S R O S A W
: “;.L}q_idf /‘5’ "/. -
)A.v_uu_ﬁuw_.l\ﬁfv_b

’, ;afdo ./4." _féda &Ll
//j co. 8 2 ._:a. ;,a y

J 3 At o < fj

S, 2

iz A 2 s
o, & u}:_ 5 :S\} < las

U U SN PP M 5

122 Note the use of the word “wasalahi” with its double meaning of to connect

with, and to have sexual intercourse with a woman. Thus, the beloved asks whether
the lover has taken patience to bed in lieu of the beloved.
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“God is your Reckoner, ‘_}f S A ARG ~
you have inflamed me

after hoariness has S 5 A ¥
descended upon my head. ’

Your stringing me wn the (WU WY T ERIRC WA

pearl-string of your lovers
has made me

learn the composition of love J—3, ja < 53 [
poetry i my old age. : o7

This, when, for good sense L s iy .x_.,.ij\ ) JJ| (,_S 3
and piety, ) -

I have always been cited JCSS (PSS |\ 7 O SR .Y
as a model. i

What would I [be doing]— 3ol By BV S ST
iof not for you—uwuth this
rhapsodizing » . .

m my poetry, and reminiscing s 2 &53—( :’J S

about the trace of an
encampment and ruins?!

With my honor having Dalb ohe O w s L i
been pure, - . .

Jand] no error or idle talk J__b- Y, [ ‘} o (.___.5
having come my way. . ..” -

Rhetorical Questions

Al-Mu’ayyad’s disputational poems contain some real, theological
questions posed to non-Fatimid denominations."” However, most of
the questions in the other genres of his Diwan are rhetorical, used
purely as a stylistic device. An assertion the poet wants to make is
rendered more forceful when it 1s posed as a question, because it
involves the audience in discerning its validity.

The most common type of rhetorical question in al-Mu’ayyad’s
poetry is one with an obvious yes or no answer; if the question is
positive, the answer is negative, and if the question is negative, the
answer is positive. The following is an example of a question to
which the audience must answer no:'**

% g #1, p.195, v. 83.
2 #34, p. 275, v. 24. Most rhetorical questions in the Diwan anticipate a short
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. . 125 . A oo s e Lk
Is one yv/zo gives guidance Gy k) (3 sa g A
i difficult matters, and - -

whose guidance s _followed, ) .
like one who is an animal, | )" I I PSR

deaf and dumb?I'*

There are a few other types of rhetorical questions in the Diwan.
One is the “Would that I knew ...!” (lapta shi7) type,'®” which is
preceded by the question word “when” (matd), or followed by the
question words “who” (man), “how” (kayfa), or “what” (ma). All but
one of these verses are composed in a desolate tone of voice and refer
either to the loss of the poet’s family and homeland, or to his hard-
ships in Fars and Egypt. The following verse bemoans the state of
his followers in Fars after his departure. The poetic repetition of the
question “Would that I knew ...!” accentuates the pathetic tone:'*®

Would that I knew who e S e Codus
will succor thewr cries
Jor help, )

whgn thgy com[b[aiﬂ Qfﬂl@ \J)U_s.“ C)\__b\;-r.u ‘)L@ | S \:l
outrages of adversities?!

And would that I knew XA R Ny TR COV R
how [my] enemies oblained . i .

their wishes i separating the (R 20U VO SR FCH Y R )

united among us?!

A third type is the rhetorical question that exhorts to action. In a
poem composed in response to the desecration of Musa al-Kazim’s
grave by the Abbasids in Baghdad, al-Mu’ayyad uses a series of
rhetorical questions to exhort the Shi‘a of Iraq to rise up against
the Abbasids and take revenge. Among these questions, he asks: “Will

and clear answer: “No!” e.g., #37, p. 279, vv. 36-39; “None!” #3, p. 208, wv.
30-32; “Nowhere!” #26, p. 265, v. 6; “Nobody!” #20, p. 251, v. 13; #24, p. 259,
vv. 1=4; #25, p. 261, quatrain 1, vv. 1-2. If the question is negated the answer is
“Yes!” #15, p. 241, v. 22; #58, p. 309, vv. 22-24; #62, p. 318, v. 56.

1% T have followed the readings of mss. 1-5 & 7-8, which contain yuhtada (whose
guidance is followed; ms. 6 contains wa thtadd with hamzat qat, this is grammati-
cally incorrect, and were we to read wa ‘%htada it would become metrically incor-
rect). the ed. has yuglada (one whose example is imitated).

126 Reference to Qur’an 10:35.

7 #17, p. 246, vv. 17-18; #22, p. 254, v. 16; #37, p. 278, vwv. 5-6; #59, p. 312,
v. 47; #62, p. 318, v. 55.

128 #17, p. 246, w. 17-18.
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you tolerate disgrace when your...arm is not short (i.e. you have
power)? Will the sanctity of the Prophet’s Progeny be rent when
even a small boy from among you is present on the earth?”'®

A fourth type is the rhetorical question that is a challenge. In a
poem in which al-Mu’ayyad confronts the Fatimid vizier who had
engineered his exile to Jerusalem, he defies him to find somebody
who can take his place at the Imam’s side by asking:'*’

If you drive me away from N U___u;; 13)
the sanctuary of the Imam ) B T L,
With whom will you fill my O T £ (s s 5

place by his side?

A fifth type is the rhetorical question that enhances the sadness
expressed. Rather than couching an idea in a bluntly stated nega-
tive, the poet arouses the pity of the audience and underlines his
sorry state in old age and infirmity by way of the rhetorical ques-
tion, “Who is there for a body that is emaciated with pain?”"!

A sixth type is the rhetorical question in which the poet chastises
himself for his worldly desires. These questions are set in a theological
mold, with the poet asking, for example, “Why do I preoccupy myself
with my dark body, when I am as dusty earth in it?”'*

A seventh type is the rhetorical question that follows on the heels
of an imperative address to the audience to ask a question. One
poem contains several verses in the form of questions that enumer-
ate al-Mu’ayyad’s services for the Fatimids in Fars, of which the fol-
lowing is the opening question:'** “Ask Fars about my station—who
battled there?”

In the Diwan, al-Mu’ayyad often combines rhetorical questions
with poetic repetition. Thus, several consecutive verses begin with
the same question word, such as the “Would that I knew . ..” verses
cited earlier. When the rhetorical questions are combined with rep-
etition, they are often simultaneously combined with parallelism; thus,
the questions are repeatedly posed in a parallel sentence structure.

129 493, p. 257, vv. 28-29.

B0 #20, p. 251, v. 13.

B #24) p. 259, v. 1; see also following verses 24, and #25, p. 261, quatrain
1, vww. 1-2.

152 #3, p. 208, v. 27. Sec also similar rhetorical questions that precede and fol-
low this verse, vv. 26-32; (translated elsewhere in book; see Index).

195 #40, p. 284, vv. 23-27.
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Several questions are posed in a parallel structure in the following
verse, in which the poet uses these questions to express his bewil-
derment and desperate straits:'**

Who dO.[ place my ' . 2 4 Loy . ’,_;( T
hope in? And who 1is
my confidant? » .

How is the road? And S U Iy e I i Sy
where is the escape?

Qur’anic and Other Allusions

Within the corpus of al-Mu’ayyad’s poetry, his disputational poetry
contains the largest volume of Qur’anic allusions, but almost every
poem in his Diwan has incorporated into it at least one, and usu-
ally several, Qur’anic verses."” This is not surprising in light of what
we know of al-Mu’ayyad’s religion-oriented career and thought, and
his insistence on rational tawil being grounded in Qur’anic exegesis.
In one poem, he explicitly claims that his religion consists of a syn-
chronization of rationality (‘a¢/) and the Qur’an."*

The allusions to Qur’anic verses in al-Mu’ayyad’s Diwan take three
forms: either a complete Qur’anic verse is cited exactly as it occurs
in the Qur’an (rare),'”” or the verse is alluded to without the exact
sentence structure and grammatical forms (more common),"® or a
phrase from a Qur’anic verse is incorporated (most common). Qur’anic
phraseology such as “al-wwa al-wuthqa” (the firm handle)'™ and “al-
sirat al-mustagim” (the Straight Path)'*” is an intrinsic part of al-
Mu’ayyad’s poetic vocabulary. Al-Mu’ayyad sometimes explicitly cites
his Qur’anic reference.'! In his disputational poetry, where Qur’anic
citation 1s most common, he challenges those Muslims who do not
accept a hidden meaning (batin or tawil) in the Qur’an, by citing a
Qur’anic verse and questioning his non-Fatimid audience if they can

B 458, p. 309, v. 19. See also #40, p. 284, vv. 23-29; #37, p. 278, vv. 36-37,
38-39.

% See index of Qur’anic quotations in Diwan ed., pp. 355—60.

5 #62, p. 320, v. 95.

57 For e.g., #5, p. 218, v. 60 (Qur’an 13:14); #58, p. 308, v. 12 (Qur’an 94:5,6).

% For e.g., #4, p. 212, v. 29 (Qur’an 2:210); #23, p. 258, v. 60 (Qur’an 35:29).

139 Qur’an 2:256

"0 Qurlan 1:5

" For e.g., #12, p. 234, vv. 25-27.
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explain its intent solely through the overt meaning (zahu). One exam-
ple is the following verse, in which a non-Fatimid theological inter-
pretation of the Qur’anic verse “Upon that day faces shall be radiant,
gazing upon their Lord”'* is presented as a prelude to its refuta-
tion later in the poem:'*

Like the person who YRIA TS UG W SN R
said, “Fresh faces,” - . A
he said, “[This refers to] 3 b ) O A s

those who look upon
God’s reward.”

In al-Mu’ayyad’s panegyrics, he praises the Imam as the mamthil
(symbolized) of various Qur’anic concepts, as well as the provider of
aid to the prophets, in this respect citing details from the Qur’anic
tales of the prophets.'** Furthermore, he interprets various Qur’anic
verses according to Fatimid belief and connects them in some way
to the Imam. An example is a verse in which al-Mu’ayyad takes the
Qur’anic verse “We shall advance upon what work they have done,
and make it a scattered dust,”'* and applies it to those Muslims
who do not accord allegiance to the Fatimid Imam:'*

The endeavor of the person Lo ;.J’} ;)J JJ i (A
who prayed and gave . )
zakat-alms, and who did
not answer

the da‘wa of the Fatimid b » ; R [P SN P S—
Imam, s dust moltes. . o

He probably takes this interpretation from a passage ascribed by al-
Qadi al-Nu‘man to the Imam Ja‘far al-Sadiq in which al-Sadiq
declares that God does not accept prayer or fasting or the hqj pil-
grimage except from those who bear allegiance to the Imam.'*’

Al-Mu’ayyad interprets a large number of Qur’anic verses that
according to the Sunnis are universally applicable to all Muslims, as
referring particularly to the Imam, as in the following verses from
a praise poem for the Imams:'*

"2 Qur’an 75:22-23, trans. Arberry.

W #1, p. 192, v. 30.

" For e.g., #11, p. 231, vv. 27-31; #19, p. 249, vv. 7-11.

"5 Quran 25:23, trans. Arberry.

HO#13, p. 237, v. 22

Y Da‘@im, vol. 1, pp. 74-75, The Pillars, p. 71.

18 455, p. 304, vw. 34-35. “They fulfill their pledges” (Qur’an 76:7) is part of
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I have pledged to offer PR N C;i_n s i
my lfe as ransom, a o7 ’

pledge I will fulfill

Jor those in whose [praise] )-C_!b l)j_e)f s ——— J_IJ/
came “They fulfill their
pledges”

In their [acclamation] S S = u—” ;3‘—“ 5 p—é—*—’)

came the most shiming
praise from “Did there

come .. .77

The sons of Murtada and A el ke ally s —
Mustafa, the shining leaders. . .

Three of the praise preludes (love, yearning for homeland, and old
age and youth) are relatively bare of Qur’anic allusions."* However,
al-Mu’ayyad uses Qur’anic vocabulary extensively in the censure of
Fate preludes, as well as in the similarly homiletic verses that describe
his beliefs."™

Fewer than Qur’anic allusions but still significant in number, are
Hadith allusions;"! in one case, al-Mu’ayyad even combines a Hadith
allusion with a Qur’anic one.” The Hadiths he cites generally refer
to issues validating the Imamate."”” Among these is an allusion to
the Hadith’s description of the “Straight Path” as being sharper than
a sword and thinner than a single hair; in this allusion, similar to
his challenging use of Qur’anic allusions in the disputational poetry,
al-Mu’ayyad belligerently asks the literalists the real meaning of the
Path."* In another Hadith allusion, al-Mu’ayyad condemns the Sunnis
for lack of fealty to Muhammad’s successors, ‘All and the Imams,
referring to the report that Muhammad had said: “I leave behind
two weighty objects among you, the Book of God and my Progeny.
So long as you cling to them you shall not go astray. Indeed, the
two shall not be separated until they meet me at the Pool [of Kawthar

9,155

in Paradise] like these (and he joined together his two index fingers)”:

the s@ra named “Did there come” (Qur’an sara 76). Note the triple paronomasia
in the two verses.

"9 An example is #55 (pp. 303-5) which contains no Qur’anic allusions in the
love prelude, but a large quantity in the following praise section.

0 For e.g., #9, p. 227, vv. 17, 23, 28; #26, p. 265, v. 15; #30, p. 269, vv. 1-2.
See index of Hadith quotations in Diwan ed., pp. 361-64.
P2 #4 p. 212, vv. 36-40.
1% For e.g., #4, p. 212, v. 48.
Pt For e.g., #2, p. 203, v. 78.

#4, p. 212, v. 36. Note the paronomasia and antithesis in the verse.
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If they had clqng to P LA i I ‘ P N
the two weighty objects . oy o s
when the two were lefl S B DY ) & WS U g

behind, that which .
became weighty for them
would have become light.

In one poem, al-Mu’ayyad alludes to the Hadith of Ghadir Khumm,
in which the Shi‘a believe Muhammad designated ‘All as his suc-
cessor.”® Elsewhere, al-Mu’ayyad exalts his own rank of bab al-
abwab by comparing himself to the Prophet’s Companion Salman,
and citing the Prophet’s declaration about Salman, “You are from
the people of my house (anta min ahli bayti),” implying that he too is
of the Prophet’s ahl al-bayt."’

There are five allusions in the Diwan to sayings of ‘Al b. Abfi
Talib. Two of these allusions refer to “Alr’s homiletic sayings, while
three come in the context of praise of “All. In one pair of verses,
al-Mu’ayyad eulogizes ‘Alf’s asceticism and knowledge by explicitly
using phrases from the sayings ascribed to ‘Alr:'®

¢

Shall I forget our master el —le iy L
Al’s address o L

to his world: “Seduce another, J—nx-‘u RN & 6:—9 AV eV
I am not one to be . .
seduced.”°

And the announcement, | sl Lg.\_a.e J._a ‘3)1‘_,# J By

“Ask me before you lose

me externally, . R
so that I reveal the deep O VY | ) PR AN

secret contained in the i . i

Divine Mystery.”™™

P8 #9, p. 227, vv. 27-28. “Whosoever’s master (mawla) I am, this “Alf is his mas-
ter. O Lord, aid those who aid him, forsake those who forsake him, and make
Truth turn with him wheresoever he turns.” Cf. Al Qadt al-Nuw’man, Sharh al-akhbar
Jt fada@’il al-aimma al-athar, Beirut, 1994, vol. 1, pp. 99-110.

7 438, p. 281, vv. 1-2 (translated clsewhere in book; see Index).

196 #55, p. 305, vv. 41-42.

159 Nalyj al-Balagha (al-MuGam al-mufahras), short sayings #77; Muriy al-dhahab, vol.
2, p. 433.

0 Jbid., sermon #189, Abu Mansur al-Tha‘alibi, al-I9az wa al-tjaz, p. 32, al-
Saffar, al-Basa’wr, p. 31.
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Al-Mu’ayyad also alludes to verses of poetry from the classical Arabic
corpus.'” He quotes verbatim a verse by al-Mutanabbi, prefacing
the quoted verse by acknowledging (albeit without naming him) the
poetic standing of its author, who is “one whose merit poets do not
deny.”'®® Elsewhere, he quotes verbatim a verse by the Qurashite
ghazal poet al-’Arji, and here, he incorporates the verse into his own
poem without reference to its original composer; this was a fairly
common practice when dealing with well-known verses such as the
one he cited.'"™ In a few other poetry allusions, al-Mu’ayyad favors
partial incorporation of themes and vocabulary. One such incorpo-
ration is a verse in which he describes himself by contiguously using
the rhyme words (in the form of paronomasia and internal rhyme)
of four consecutive verses by Muslim b. al-Walid:'**

[ am] repudiated, a A >4 50 VIR L
Jugitive, alone, isolated,
h . 3 3 )
devoid of a loving, | Dy NIW i

well-wishing friend.

In another partial incorporation of a verse by al-Mutanabbi, al-
Mu’ayyad declares that Egypt and Syria, the Hijaz and Yemen, Fars,
Iraq and Sind, all know him as a sword for the Prophet’s progeny.'®
Elsewhere, he recycles Bashshar’s double-simile that compares together
dust raised in battle and combatants’ swords to shooting stars in the
night.'®

It is clear from this examination of al-Mu’ayyad’s artistry that he
was a master of Arabic literary style with a strong command of the
classical techniques of poetry and a powerful mode of expression.
Al-Mu’ayyad’s poetry was an aesthetic product of his time, indeed,
a consummate product. But more significantly, it carried a theolog-
ically grounded spark of artistic originality that would kindle into

161 Husayn has discussed in brief the influence of the Arabic poets on al-Mu’ayyad’s
verse, and most of the poetry allusions noted in the following paragraph have been
remarked upon by him. (Introduction to Diwan, three-page chap. on “The Influence
of the Ancient [Poets] on [al-Mu’ayyad’s Poetry],” pp. 176-79.)

192 #8, p. 225, vv. 16-17.

103 #32, p. 271, v. 5.

160 #58, p. 309, v. 16.

19 #20, p. 251, w. 1-3.

16 #15, p. 242, v. 44 (not noted by Husayn).
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existence a dynamic tradition of Fatimid da‘wa poetry. This origi-
nality is visible in numerous stylistic features: the distinctive use of
light-images and Egypt-images, a profusion of Qur’anic allusions in
a Fatimid exegetical context, allusions to Prophetic Hadiths and say-
ings of ‘Alf, and most importantly, the special and striking use of
metaphor as manifestation, based on the Fatimid /wil (esoteric) tra-
dition. Thus, in addition to being stylistically remarkable, al-Mu’ayyad’s
poetry also contained some distinctive characteristics that made it
uniquely Fatimid da‘wa poetry.
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PRAISE OF THE IMAM

Anything other than praise of a2 4 .
you s _frivolity of speech. L.
Praise of you s religion, & Li;j J 2by ) f O FE

excellence, and intelligence.

(Al-Mv’ayyad, Diwan)"

We have some indication of what al-Mu’ayyad thought poetry ide-
ally ought to be from a mu‘arada poem with which he challenged a
poem by the earlier poet-prince Tamim.? Tamim had composed a
thirty-one verse ode in praise of his brother, the Caliph-Imam al-
‘Aziz, out of which just over half (sixteen verses) was ghazal, the
imagery erotic, the vocabulary flippant, and the focus on the corporeal
beloved. Associating these elements with serious praise of the Imam
was sacrilegious to al-Mu’ayyad, and he showed his disapproval in
his mu‘arada. This mu‘arada begins, without preamble, in praise of the
Caliph-Imam al-Mustansir. Its themes are theological, its language
sober, and its focus squarely on the mamdih. Towards the end, al-
Mu’ayyad openly declares his intent to challenge Tamim, throwing
down the gauntlet by saying that he would continue to praise the
Imam when “another praised the blushing of a cheek.”” Here, just

' #22, p. 255, v. 21.

2 #22, pp. 254-55. This poem is in the same rhyme and meter as Tamim’s:
Diwan al-Amir Tamim, pp. 440—-42. Cf. comments on these two poems by Smoor,
“Wine, Love and Praise,” pp. 94-101; and Husayn, in his introduction to al-
Muw’ayyad’s Diwan (1949), pp. 162-65. Al-Mu’ayyad probably objected to Tamim’s
approach to praise of the Imam as exemplified in his other panegyrics too; for as
Smoor has shown in various articles, Tamim very often connected in the same
verse erotic descriptions of female body parts or wine motifs with praise of the
Imam. (“Fatimid Poets,” p. 243; “Master of the Century” p. 155; and “Wine, Love
and Praise,” p. 107). Cf. brief survey articles on “Mu‘arada,” by A. Schippers in
EI2, vol. 7, p. 261; and by G. Van Gelder in FEAL, vol. 2, p. 534.

# Al-Mu’ayyad then goes on to name his mu%rad, calling his own poem an
“answer” (jawaby—again picking up on Tamim’s language—“for the son of al-
Mu‘izz;” he ends by quoting the opening hemistich (matla®) of Tamim’s poem.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_005
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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before the end of his ode, al-Mu’ayyad asserts that the only justi-
fication for poetry composition is something that is the very essence
of religion and rationality (see verse above): praise of the Imam.

It 1s clear from what al-Mu’ayyad says in this ode that his ideal
poem was the panegyric composed in praise of the Imam and cen-
tered solely on him. Hence, it is but natural that his principal genre
would be praise poetry, and that it would be wholly focused on the
Imam. The majority of the poems in al-Mu’ayyad’s Diwan are, in
fact, panegyrics for the Fatimid Imams al-Zahir (some) and al-
Mustansir (the largest part),* although sometimes al-Mu’ayyad praises
all the Imams collectively, following up the collective praise with
praise of their successor, the Imam of the Age.

Al-Mu’ayyad’s near contemporary Abbasid panegyrists praised their
patrons essentially as secular kings, rather than religious leaders—
their praise motifs were primarily the heroic pre-Islamic motifs of
generosity and martial valor.” They also used conventional elements

* All but one of al-Mu’ayyad’s panegyrics were written for the Fatimid Imams
in general and these two Imams in particular; the exception is his praise poem for
the prospective Fatimid convert and ally, the Buyid king Aba Kaljar (#51, p. 299).
Furthermore, almost all his poems, whatever their genre, have some verses in praise
of the Imam; the exception is a couple of his munajat.

> M.M. Badawi considers the pre-Islamic tribal motifs of courage, martial valor,
hospitality, munificence, justness and resoluteness to be the defining themes of Islamic
praise poetry, including Abbasid praise poetry. He calls “the recipe for the Islamic
panegyric . . . basically the same as for the pre-Islamic, but with some Islamic ingre-
dients added” (““Abbasid Poetry and its Antecedents,” CHALABL, Cambridge, 1990,
pp. 146-66, see 151-52). Compare, for example, al-Mu’ayyad’s religious approach, to
Abt Tammam’s praise of the Abbasid Caliph al-Mu‘tasim as martial hero (cf.
S. Stetkevych, Abi Tammam and the Poetics of the ‘Abbasid Age, Leiden, 1991, pp. 131-33).

The praise of the Fatimid Imam in al-Mu’ayyad’s poetry may also be contrasted
with the praise poetry written for the Abbasid caliphs in the thematic frame pro-
posed by S. Sperl (“Islamic Kingship and Arabic Panegyric Poetry in the Early
Ninth Century,” JAL 8 1972, pp. 20-35, see esp. pp. 20—-35). He outlines three
aspects of the caliphate that were highlighted by the Abbasid panegyrists: virtue,
divine sanction, and mythic power: 1) The Abbasid court poets focused on the pre-
Islamic virtues of resolution, generosity and hospitality—having transferred them to
an imperialist context—as some of the key formulae in their panegyrics. The praise
of the Imam in al-Mu’ayyad’s poetry, however, has only passing reference to these
old tribal virtues. 2) Insignia motifs like the [Prophet’s] cloak, and the scepter, rep-
resenting the divine sanction of Islam, that were a predominant element in Abbasid
panegyric, are considered insignificant and therefore ignored altogether in al-
Mu’ayyad’s poetry. The divine sanction aspect, however, was also represented in
Abbasid poetry by emphasizing the Caliph’s Prophetic lineage, and this aspect is
accorded considerable importance in al-Mu’ayyad’s poetry with regard to the Fatimid
Imam; it is discussed in detail further in this chapter. 3) The Abbasid panegyrists
praised the Caliph’s mythic power in the ancient Near Eastern kingship mode, refer-
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(such as the love prelude and a petition for financial remuneration)
to introduce and close the praise. Their ideological (if not poetic)
sincerity was questionable, since, if not paid, they often turned around
and grossly slandered the very princes they had but recently praised
to the skies.

Al-Mu’ayyad’s poetry does have elements that tie it to BadawT’s
category of “Secondary or Umayyad/Abbasid Qasida:”® 1) It had a
literary and craftsmanly function rather than a ritual and mythical
one. 2) It was partly a product of literary experience, that contained
allusions—albeit limited ones—to the “Primary Qasida,” and also,
in this case, to Fatimid prose works; (nevertheless, al-Mu’ayyad’s pri-
mary, historical experience also formed a major source of his liter-
ary inspiration.) 3) It was chiefly panegyric rather than polythematic;
(then again, in contrast to the norm for the “Secondary Qasida,”
hyperbole was consciously avoided in it, and sincerity was an impor-
tant feature.) 4) Rajaz was used for a serious, didactic purpose, rather
than being neglected as a lowly form.

Some motifs and the affirmation of the religious authority of the
mamduh in al-Mu’ayyad’s praise poetry are also similar to those of
Abbasid non-courtly, religious panegyrics that praised variously the
Prophet and ‘All. But there are significant differences. One obvious
difference is that praise of the Prophet and ‘All was praise of mamdifhs
long passed away, while al-Mu’ayyad’s praise of al-Zahir and al-
Mustansir was praise of living Imams who competed for political and
religious authority with the other major contemporary power (the
Abbasids) in the Islamic world. Abbasid religious praise poetry thus
had a much more subdued political agenda, if any, than al-Mu’ayyad’s.

ring to his soteriological nature and attributing the prosperity of the realm to the
divinely inspired righteousness of the Caliph. This aspect is partially present in al-
Mu’ayyad’s poetry, with the salvation-giving power of the Imam focused upon;
material prosperity of the realm, although touched upon, is not an important theme.

In Mannerism, pp. 14-27), Sperl enumerates some more dominant themes in
Abbasid praise poetry: the association of sovereignty and light, the sacred marriage
(hieros gamos) of the monarch to the caliphate, and the double nature of kingship
reflected in benevolence and anger. In al-Mu’ayyad’s poetry too, the light metaphor
is very important, but it is placed within a Fatimid cosmological frame; the hieros
gamos theme is absent; and the theme of the benevolence and anger of the Imam
towards his followers and his enemies also occurs.

% Badawi, ““Abbasid Poetry and its Antecedents,” pp. 149-52.
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Another major difference was in the symbolic under-pinning of the
two, for Abbasid religious poetry harked back to the tradition of
Ka‘b b. Zuhayr’ and al-Kumayt,® while al-Mu’ayyad’s motifs evoked
a long heritage of Fatimid theological exposition.

In this manner, al-Mu’ayyad’s poctry partially conformed to the
poetic conventions of his time. However, he used mostly different
motifs and structures. Why did he do so? And what was the nature
of the difference?

Unlike those of his Abbasid counterparts, al-Mu’ayyad’s panegyrics
originated in his sincere belief in the praiseworthiness of his mamdih.
His poetic focus on the Imam entailed a particularly da‘wa-oriented
choice of theological motif and structure. The concept of the Imamate,
which lay at the very core of Fatimid belief, was central to his praise-
poetry, and the moral and theological qualities of the Imam formed
its dominant themes. Additionally, the deliberately patterned” pre-
ludes and closures to his panegyrics revolved around a theologically
structured pivot: the persona of the Imam.

Motifs: Fatimid Concepts of the Imamate

The Imam is generally accepted to be the supreme leader of the
Muslim community.'” The Sunnis consider the Imamate to be largely
a secular office,"" but even so, until the end of the Ottoman empire

7 Qastdat al-Burda: Sharh Abi al-Barakat ibn al-Anbari, ed. Mahmud Hasan Zayni,
Jeddah, 1980.

8 Al-Qasa’id al-Hashimiypat, comm. S.°A. Salil, Beirut, 1982.

9 The reason for the formalism of the courtly panegyric poem, according to Sperl
(Mannerism, p. 26), is that it is a formal testimony of the legitimacy of political
and, in our case, religious—authority; and, he says, the panegyric, “like any liturgy . . .
follows a preordained, impersonal pattern.” Al-Mu’ayyad’s panegyric poetry might
not have been commonly meant for ritual court recitation, but it did provide for-
mal legitimation for the Imam’s religio-political jurisdiction, and this was one of the
factors that would seem to have contributed to its largely formulaic nature.

1" For a detailed exposition of the Imamate according to the various Muslim
denominations, see W. Madelung, “Imama,” EI2, vol. 3, pp. 1163-69.

" This is a very general statement that needs qualification: P. Crone and M. Hinds
have proved, using early epistolary evidence, that the Islamic caliphate immediately
following the Prophet was considered by the entire Muslim community to have sole
religious and legal authority. (God’s Caliph: Religious authority in the first centuries of Islam,
Cambridge, 1986). The retroactively “official” Sunni version, largely restricting the
Caliph’s authority to secular matters, was formulated much later during the “Sunni
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in the early twentieth century, they held it to be essential. The Shi‘a
regard the Imamate as eternally essential, and—contrary to the Sunni
viewpoint—to be a continuation of the Prophet’s role in both its sec-
ular and spiritual aspects. They consider the spiritual aspect, in fact,
to be the more important one—in other words, whether the Imam
wielded actual political power or not was immaterial, for he would
always be the highest spiritual authority in any age. They restrict
the Imamate to the family of the Prophet, but differ among themselves
as to the identity and lincage of the Imam. The Shi‘ite Fatimids
believe the Imamate continued in a direct line of descent from the
Prophet through his daughter Fatima (hence their dynastic title, the
Fatimids) and her husband, the Prophet’s legatee ‘Ali. Their views
on the identity of the Imam and the nature of the Imamate are
clearly stated by their chief da‘f, al-Mu’ayyad, in his poetry.

The Imamate themes utilized in al-Mu’ayyad’s praise of the Imam
were not new, and had formed an essential part of Fatimid doctrine
right from its inception. Earlier Fatimid da‘Ts like al-Qadrt al-Nu‘man'?
(d. 363/974) and Hamid al-Din al-Kirmani" (d. 411/1020) had elu-
cidated these themes at great length in their theological prose works.
The importance of al-Mu’ayyad in this respect, however, lies in the
fact that he was the first person to render these themes systematically
into poetry."* The poetic medium he employed probably performed

Revival” under the Saljugs in the sixth/late eleventh century epitomized in the
works of al-Mawardi and al-Ghazali, and later, Ibn Taymiyya.

12°Al-Qadt al-Nu‘man b. Muhammad 1) Kitab al-Himma fi adab atha® al-a’imma (a
manual for the correct behavior of the Fatimid follower vis-a-vis the Imam), ed.
M.K. Husayn, Cairo, [1950s] (best ed.); ed. M. Ghalib, Beirut, 1985; ed. M.Sh.‘A.
al-Yamant al-Harazi, Beirut, 1996; selections trans. into English by J. Muscati &
Kh.B. Moulvi titled Code of Conduct for the Followers of the Imam, Karachi, 1950. 2)
Da‘@im al-Islam (Fatimid jurisprudence work). Trans. into English as The Pillars of
Islam. See especially vol. 1, chapter 1, titled Ritab al-walaya, pp. 20-78 (1991 ed.).
3) Tawil al-Da‘@im, 2 vols., ed. M.H. al-A‘zami, Cairo, 2nd ed., 1982 (best ed.),
ed. “‘A. Tamir, Beirut, 1995; ed. M.“A. al-Ghaffar, n.d., n.p., and incorrectly titled
Da‘@’vm al-Islam.

15 Ahmad Hamid al-Din al-Kirmanit (d. after 411/1020), al-Masabih fi ithbat al-
imama, ed. M. Ghalib, Beirut reprint, 1996, pp. 61-end; its Imamate doctrine is
summarized by S. Makarem in The Doctrine of the Ismailis, Beirut, 1972, pp. 37-39.
See also an early TayyibT work on Fatimid ideology by the da‘T ‘Alf b. Muhammad
b. al-Walid (d. 612/1215), 1@ al-‘aq@’id wa ma‘din al-fawa’id, ed. “Arif Tamir, 1982,
doctrine nos. 32—43, pp. 65-82; English paraphrase by W. Ivanow titled 4 Creed of
the Fatimids, Bombay, 1936, pp. 37-44.

""" A large part of the contents of al-Mu’ayyad’s Magalis is devoted to Imamate
motifs, which have been collected in a separate chapter in the Jami al-haqa’ig, vol. 1,
chap. 6.
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a mnemonic function, poetry being easier to memorize and dissem-
inate than prose, and it enabled al-Mu’ayyad to reach a wider audi-
ence. The poetic rendering of the ideological themes made them
aesthetically and emotionally more appealing to a lay person than
an abstract, theological exposition.

Subtly yet powerfully, al-Mu’ayyad portrays the nature of the Ima-
mate according to the Fatimids and depicts the essence of the True
Imam’s identity, authority, and role.” Fatimid ideology completely
permeates al-Mu’ayyad’s praise imagery, and his poetry cannot be
studied intelligibly without reference to it. Indeed, there are several,
ever-deepening layers of esotericism in al-Mu’ayyad’s poems, and the
audience perceives a particular layer based on its own level of acquain-
tance with Fatimid cosmological symbolism. Either explicitly or by
allusion, al-Mu’ayyad’s poetic motifs touch upon almost every point
made in the corpus of Fatimid doctrinal works about the Imamate.
His Diwan thus forms a reference base for Fatimid doctrine regard-
ing the Imamate, and since the Imamate was central to Fatimid
belief, it forms a reference base for the entire Fatimid belief system.

Al-Mu’ayyad praises the Imam in his role as Imam—in other
words, he does not describe the personal characteristics and virtues
of the Imams al-Zahir or al-Mustansir, but rather, enumerates their
theological qualities, the qualities that any Imam must possess to be
a True Imam.'" To his end, he employs Fatimid cosmological sym-
bolism, such that the majority of his praise motifs are esoteric
personifications and Fatimid dogmatic allusions. According to Fatimid
theology, each Imam is a different individual, but the qualities that
make him the Imam are the same; these are the qualities al-Mu’ayyad
usually praises. For example, he describes the Imam’s descent from
the Prophet, his guidance towards the right path and his leading fol-
lowers to salvation—all characteristics that emphasize the Imam’s
“Imam-ness.” Thus, all the theological epithets applied to al-Zahir
or al-Mustansir could also be applied to all the other Imams, as well
as to the Prophet Muhammad and Al

I have earlier discussed al-Mu’ayyad’s most significant praise theme

15 Cf. Husayn’s analysis of some of the Imamate motifs in al-Mu’ayyad’s poetry
in his Introduction to the Diwan, pp. 69-89.

! This approach is similar to the Abbasid poets” portrayal of their Caliph as the
ideal Caliph. Cf. Sperl, “Islamic Kingship,” p. 34.
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in which various theological objects and concepts symbolize the Imam,
who is the mamthiul. The following is an analysis of eight other impor-
tant motif groups in al-Mu’ayyad’s praise of the Imam.

Descent from the Prophet Muhammad and His Legatee ‘Ali, and the Concept
of the Continuity of the Imamate (tasalsul) and Explicit Designation (nass)

According to Fatimid belief, the Imamate was a continuous chain
(silsila) stretching from the beginning of time to the end of time,
from one Imam to the next, father to son. Expounding on one of
their deep doctrines, Fatimid philosophical works state that when the
real or “mustagarr” Imam 1is in physical concealment, a deputy or
©” prophet—or, towards the end of the cycle in the Tayyibt
da‘wa, a da7 mutlag—has authority vested in him to conduct the da‘wa
on behalf of the Imam. All the Qur’anic prophets were mustawda Imams
representing the concealed mustagarr Imams, except Abraham, who
was simultaneously a prophet and mustagarr Imam, and Muhammad,
his descendent through the mustagarr line of Isma‘il. In a number of
places in his Diwan, al-Mu’ayyad lays emphasis on this concept of
the continuity (fasalsul) of the Imamate although without explicit men-
tion of the term itself. He says, for example, that power and wisdom
are passed down from father to son within the Imamate,"” that the
Imam al-zaman is the central pearl in the pearl string of the Prophet’s
progeny,'® and that whosoever follows the Imam has followed all the
prophets.”” In addition to his special descent, the Imam must also
be explicitly designated (nass) by the preceding Imam, his father;*
using the actual term, al-Mu’ayyad praises al-Mustansir, saying “The
nass of the Imamate has come to him.”?!

Furthermore, the world could not be empty of the physical pres-
ence of an Imam for even a split second of time. Thus, al-Mu’ayyad
says that the Imam’s da‘wa is always established,* and that the stars

“mustawda

7 414, p. 239, v. 20; #25, p. 263, quatrain 26.

5 418, p. 248, v. 4.

19 #46, p. 294, v. 41.

% The Nizaris believe that the Imamate can also pass from grandfather to
grandson.

20 #13, p. 237, v. 30.

2 #2, p. 206, v. 143.
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and skies attest to the validity of his Imamate.” He says there is an
Imam present in every age?* who represents all the prophets and
Imams who precede him,” being heir to the “harvest” of their accu-
mulated spiritual heritage.”

The genealogy of the Fatimid Imams was an important aspect of
their identity as Imams. They claimed direct descent from Muhammad,
through his daughter Fatima and his legatee ‘AlT b. Abt Talib, in a
single line of male Imams.?”” This line of descent was intrinsic to the
Imam’s legitimacy and was a source of uniqueness and great honor.
Due to the importance of this aspect of the Imam’s identity, al-
Mu’ayyad focuses on the Imam’s lineage, constantly addressing or
describing him as descendent of the Prophet Muhammad. He calls
the Imam the Prophet’s son or male offspring (ngl,*® ibn,*® or salil™)
and a branch (fwr*' or ghusn®) from the Prophet’s tree-roots (asl).** He
calls the Imams collectively the progeny of the Prophet (al,** banan,” or
ra®). He sometimes says the Imam’s genealogy (nisha)*’ goes back to

3 #13, p. 237, vv. 32-33; reference to Qurian 41:53.

2 #2, p. 205, v. 138.

B #3, p. 209, v. 53, #4, p. 213, v. 44.

% #41, p. 287, v. 9; cf. comments by Husayn, al-Hayah al-fikriyya, p. 167.

¥ Their dynastic title, the “Fatimids,” simultancously denotes descent from all
three. Al-Muw’ayyad uses this term in his poetry, calling al-Mustansir “the Fatimid
Imam” (“al-Imam al-fatimi,” #13, p. 237, v. 22; #59, p. 311, v. 30), and the Imams
collectively the “Fatimids” (al-fatimiyyan/in, #4, p. 213, v. 43; #28, p. 267, v. 11).
He also calls them the ““Alawites” (al-‘alawiyyan/in) and their state the “‘Alawite
State” (al-dawla al-‘alawiyya) at various places in his Szra, especially in his dialogue
with the Fatimid viziers (p. 83) and his letters to the Syrian princes (e.g., p. 166),
but this term does not occur in his Diwan.

There have been numerous studies on the genealogy of the Fatimids. See, e.g.
Halm, The Fatimids, pp. 3-8 (supports the Fatimid claim); A. Hamdani & F. De
Blois, “A Re-examination of al-Mahdi’s Letter to the Yemenites on the Genealogy
of the Fatimid Caliphs,” FRAS 2 (1982), pp. 173-207; H. Hamdani, On the Genealogy
of the Fatimid Caliphs, Cairo, 1958.

% #16, p. 243, v. 11; #61, p. 314, v. 9.

2 #8, p. 225, v. 25; #14, p. 239, v. 17; #23, p. 258, v. 57; #24, p. 260, v. 19;
#59, p. 312, v. 40.

0 #9, p. 227, v. 26.

*L#16, p. 243, v. 13.

2 #7, p. 221, v. 5.

B #16, p. 243, v. 13.

OH#12, p. 233, v, 12-13; #12, p. 234, v. 45; #25, p. 263, quatrain 26; # 27,
p. 266, vv. 7; #28, p. 267, v. 12; #58, p. 309, v. 25; #62, p. 322, v. 151.

©#3, p. 208, v. 33; #47, p. 295, v. 5; #55, p. 304, vv. 33, 35, 45, 48.

% #27, p. 266, v. 5.

7 #16, p. 243, v. 18.



PRAISE OF THE IMAM 151

Muhammad, and at other times he reverses the formula, calling the
Prophet the Imam’s progenitor, literally grandfather (jadd)* or father
(ab).” Using similar terms of relationship, he also reiterates that the
Imam is descended from ‘Alf and Fatima.*” Very often, he mentions
all three together:*

His grandfather is al-Mustafa," —l A I AV U A
lus father “Alt, s i y
his mother 1s the best of Js J el 36 44 5 4 "]

women, al-Batal*®

The Abbasids contested this claim vigorously, for if the Fatimids’
claim of direct descent from the Prophet were accepted, it would
invalidate the legitimacy of their own claim to the Islamic caliphate,
which was based on a far more distant kinship.* In his Diwan, al-
Mu’ayyad indirectly refers to the Abbasids’ claim while maintaining
the Fatimids’ superiority through their descent from °Ali, asking
rhetorically whether the son of al-‘Abbas (the Prophet Muhammad’s
uncle) could be compared with ‘Ali’s son.*

Referring to the Fatimids belief in the mustagarr Imam rank of the
forefathers of the Prophet and °‘Ali, al-Mu’ayyad claims the Imam
descended from Ma‘add and ‘Adnan*® in addition to Aba Talib."

B4, p. 212, v. 245 #5, p. 217, v. 57; #10, p. 228, v. 13; #12, p. 234, v. 33;
#18, p. 248, v. 4; #40, p. 284, v. 30; #61, p. 314, v. 10.

W #7, pp. 221-22, v. 21.

0 Progeny of ‘Alr: #3, p. 208, v. 33; #5, p. 217, v. 57; #7, pp. 221-22, vv. 5, 30,
33; #9, p. 227, v. 26; #16, p. 243, v. 18; #19, p. 249, v. 14; #33, p. 272, v. 6;
#37, p. 279, v. 33; #38, p. 281, v. 10; #40, p. 284, v. 30; #48, p. 296, v. 9; #52,
p. 300, v. 2; #52, p. 300, v. 15; #55, p. 304, v. 35; #59, p. 312, v. 40; #61,
p. 314, vv. 10, 11; #62, p. 319, v. 72. Progeny of Fatima: #2, p. 206, v. 147 #29,
v. 25 #5, p. 217, v. 57; #7, p. 222, v. 30; #29, p. 267, v. 2; #41, p. 288, v. 22;
#48, p. 296, v. 9; #62, p. 319, v. 71.

#5, p. 217, v. 57.

2 “Al-Mustafa,” epithet of the Prophet, lit. the Chosen One.

% “Al-Battl,” epithet of Fatima, lit. a woman detached from worldly things and
devoted to God (Lane).

" In Rabi® I 402/1011, the Abbasid Caliph al-Qadir published a referendum
refuting the descent of the Fatimid Caliph-Imam al-Hakim and his forefathers from
‘All (and Fatima), reviling their moral character and religious beliefs, and cursing
them. He required all the scholars in Baghdad and Basra to sign it. The text of
the referendum, along with the names of a large number of its signatories, is pro-
vided by the twelfth century Abbasid historian Ibn al-JawzT in al-Muntazam fi tartkh
al-mulitk wa al-umam, Hyderabad Deccan, 1358 [= 1939], vol. 7, pp. 255-56.

P #62, p. 319, v. 72, addressing Aba Kalijar.

0 #33, p. 272, v. 9.

Y #14, p. 238, v. 13 (vis-a-vis the Banu al-‘Abbas).
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Referring to other genealogical issues material to the continuity of
the Imamate, he mentions the Imam’s son-ship from his immediate
forebears a number of times: he refers to al-Zahir as the son of al-
Hakim,* to al-Mustansir as the son of al-Zahir; and to al-Mustansir
again as the descendent of al-Mahdi, the first Fatimid Imam of the
period of zuhur (the period when the Imam is manifest among the
people).” Finally, he calls the present Imam the descendent of all
past Imams.”!

These references to genealogy also indirectly confer onto the Imam
the qualities of his illustrious forebears. Praise of the Prophet, ‘Alf,
or Fatima, is, by association, also praise of the Imam. Muhammad’s
moral superiority over mankind, his role as guide (hadz), his special
relationship with God,™ “Ali’s role as legatee’ and cup-bearer of the
Kawthar (sagi al-kawthar),”* Fatima’s being “mistress of all the women
in the world””—all reflect glory on their descendant, the present
Imam. This conferral of qualities is sometimes quite explicitly brought
out in the genealogical reference itself, as in the following verse:*

How can the glorious deeds ;___Lc o— B d__m S
of the son of Al be ) § :
concealed, B

when ‘Al denotes allegiance. Y5 &Y I s le ; le g

And in these two:®’

Your grandfather is the best b3 s A B4 5
of [the people], and your
Jather is next

to him i might and true
nobility,

% #4, p. 213, v. 46; #14, p. 238, v. 2.

9#2, p. 206, v. 147.

W #18, p. 248, v. 1.

SL#16, p. 243, v. 14; see also #1, p. 198, v. 151.

2 #40, p. 284, v. 30.

3 #9, p. 227, v. 26.

#7, pp. 222, v. 33.

¥ #5, p. 217, v. 57; reference to Prophetic Hadith “O Fatima, my life be ran-
som for yours, you are the mistress (= best) of all the women in the world.”

% #61, p. 314, v. 11.

7 #52, p. 300, vv. 15-16.
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~ . N ./ﬂ 2 . £ .
and you are the third® in L ) W g B RS W
every [avenue of | pride, U .,
this being required by the £ g N el s,

straight religion.

Al-Mu’ayyad also directly compares the Imam to Muhammad and
‘Al and praises the Imam as the inheritor of their greatness.
Muhammad and ‘Ali, says al-Mu’ayyad, are to be seen in their
descendant the Imam.” The Imam is the heart,” tongue® and eye®
of the Prophet Muhammad and the seal of his glory.”” When you
see the Imam in prayer, you see the Prophet in prayer, and when
the Imam delivers sermons, the Prophet is doing so. The divine
moral qualities (khala’iq lahatiypa) of the Prophet are manifest in the
Imam.** The Imam is also ‘Ali’s right hand, his sword and his spear.”
When the Imam is in battle, ‘Alf is in battle, and when the Imam
is on the pulpit, “Alf is explicating the divine secrets.”” The Imam’s
light originates from ‘Ali’s light.”” The Imam is ‘Al’s companion in
loftiness,” his representative in glory.”” A group of verses dwells at

length on this comparison between al-Mustansir and his forefathers
Muhammad and “Alf:"

You meet the Prophet iAo g Al i HeP)
al-Mustafa when you .
meet ham, .

[in terms of] divine moral L, >y b AN 3 St

qualities and characteristics;

% Reference to Quran 36:14 (“idh arsalna ilaylaimu -thnayni fakadhdhabihuma fa-
‘azzazna bi-thalithin,” “Strike for them a similitude—the inhabitants of the city, when
the Envoys came to it; when We sent unto them two men, but they cried them
lies, so We sent a third as a reinforcement,” trans. Arberry).

% #58, p. 300, v. 29.

0 #14, p. 239, v. 25; #33, p. 272, v. 5.
6l #33, p. 272, v. 5.

6 #14, p. 239, v. 25.

6 #19, p. 249, v. 13.

5 #37, p. 279, wv. 29-30.

© #33, p. 272, v. 6.

% #37, p. 279, wv. 31-33.

5 #33, p. 272, v. 7.

W #4, p. 213, v. 47.
® 46, p. 220, v. 27,
%37, p. 279, w. 29-33.
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you see—when you see him L:I_&i :5,_‘\ L;—*’ q\ a e,
praying—the Prophet
praying,

and you think he is—when L—l’\" el 53 :‘:—“"”J
he rises to preach—[the

Prophet] preaching.

And if you have not PoEE O VI Y G g D)
witnessed the battle-stances ’ ’
of Haydar,” L . i}
and do not know how he [ EN u—“‘: oL s —s
turned away [whole]
battalions,
[if ] you have not seen him \:—1’\> ;—’u‘ [CYSI S
upon the pulpits preaching, e e L
explicating wondrous things e W e e e
Jrom the divine secret/s],
then witness Ma‘add,” his PR RS S M AN TN Y
pure son, [ for] you will .
find ham ) )
a companion to him in OO R WS (s P WP 1 [ U

elevation, and a representative

[for lam] in glory.

The Imam’s Servitude to and Representation of God

In accordance with Fatimid theology, which considers the Imam to
be a human being and one of God’s creatures, al-Mu’ayyad refers
to the Imam’s bowing to God in constant prayer’”” and his excel-
lence of servitude to Him:™*

20 - .
He is the best of God’s ot (el Sle 3 »
servants among His servants

However, since Fatimid theology also considers the Imam to be a
very special creature of God—the representative of God on earth,
who forms the communication channel between God and humankind—
al-Mu’ayyad constantly emphasizes this representation. Commensurate
with the similarity of the function of parts of the body, for the body

! Haydar is a name of “All.

2 Ma‘add is al-Mustansir’s given name.
TO#4, p. 213, v. 42, #16, p. 243, v. 15.
T #38, p. 281, v. 13.
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as a whole, al-Mu’ayyad perceives the Imam as fulfilling various
functions within the da‘wa. In this way, al-Mu’ayyad presents the
anthropomorphic Qur’anic attributes of God as referring in a lawil
contex to the person of the Imam.” Thus, al-Mu’ayyad depicts the
Imam as being the intended meaning of the Qur’anic phrases denot-
ing God’s face, side, hands, and eyes, as in the following verse:’

Your face is the shining e ‘A NP VS S
Jace of God, .

and your light is like a b =diS, o & iy
verl from His light; i 7 ’

your hands are God’s oy L% & L
outstretched hands, ’ ’

and you are His side O R AR O
without doubt. / )

On a similar plane, al-Mu’ayyad presents the Imam as “God’s proof™
(huja,”” burhan’) on earth, standing in place of God for His servants,
and “His sword.”” The shade of God’s mercy is extended through
him.* He is God’s “elect” (walr),*" “chosen” (safwa),** and “trustee”
(amin).® He is a touchstone for God’s pleasure or displeasure, mercy
and ease from God being the Imam’s satisfaction, and eclipses and
earthquakes indicative of the Imam’s anger.** God manifests Himself
(tggalli) to humankind through the person of the Imam.” And, as al-
Mu’ayyad states in the following verse, the Imam is the soul’s link

to God:®®

” For a discussion on the question of anthropomorphism in Islam, see J. Van
Ess, Theologie und Gesellschaft im 2. And 3. Jahrhundert Hidschra: eme Geschichte des religiiosen
Denkens im _friuhen Islam, Berlin & New York, 1991-1997.

O #11, p. 231, vv. 36-37. See also the following verses: Imam God’s face: #11,
p- 231, v. 36; #33, p. 272, v. 5; #41, p. 287, v. 10; #59, p. 312, v. 39. Imam
God’s side: #11, p. 231, v. 37; #33, p. 272, v. 5; #59, p. 312, v. 39. Imam God’s
hands: #11, p. 231, v. 37. Imam God’s eyes: #61, p. 314, v. 7.

T #36, p. 277, v. 4, #48, p. 296, v. 4, #37, p. 279, v. 25, v. 26; #61, p. 314,
v. 7.

® #11, p. 231, v. 38.

O#11, p. 231, v. 38.

80 #3, p. 209, v. 41.

8U#11, p. 231, v. 34; #12, p. 234, v. 36; #23, p. 257, v. 38; #36, p. 277, v. 7;
#48, p. 296, v. 4; #49, p. 297, v. 4; #55, p. 305, v. 48; #61, p. 314, v. 9.

8 #12, p. 233, v. 13.

8 #61, p. 314, v. 6.

8 #59, p. 311, v. 36.

® #4, p. 212, v. 23.

8 #58, p. 311, v. 29; see also #59, p. 311, v. 29.
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[My soul] has—through ey e b I L0l
the Progeny of T aha— / ’ /
a means [lo come] s L 1 %

o God. Oh what S U & )

marvelous means they are!

The Imam’s Atiributes and Functions

The Fatimid tradition accords great importance to knowledge and
learning” and considers them essential attributes of the Imam, which
is clear from the prominence al-Mu’ayyad gives to this aspect of the
Imam’s persona. The Imam, says al-Mu’ayyad, possesses knowledge
(Um),"™ wisdom (htkma),*” and good sense (rushd).” He is character-
ized by intelligence (hya),”" thoughtfulness (fikn)** and understanding
(fahm).” The Imam’s knowledge appeals not to the superstitious but
to the rational faculty in humans.”* With God’s permission, it heals
diseased souls.” It is so vast that it can be compared to a sea:™

Your knowledge is a sea, Sy—N 3 ley S e
and the knowledge
[possessed by all] the people .
is like a drop from your =15 3 N . Lai
overflowing sea. . o

Al-Mu’ayyad claims that the Imam’s knowledge is greater proof (of
his legitimacy, among other things) than the proof of Moses’ staff.
It is victorious and just like Moses™ staff it conquers the magicians.
Just as Moses made springs of water burst forth from the desert with
his staff, the Imam’s knowledge brings forth the water of life:"”

% For a detailed exposition of the Fatimids’ tradition of learning, see Halm, 7%e

Fatimids and their Traditions of Learning.

13, v. 30; #2, p. 204, v. 109; #5, p. 218, v. 58; #12, p. 234, v. 22; #25,
p- 264, quatrain 28; #62, p. 322, v. 153.

% See next paragraph for details and references.

% #15, p. 241, v. 26.
' #62, p. 322, v. 153.
2 #25, p. 264, quatrain 29.
P #25, p. 264, quatrain 27; #62, p. 322, v. 153.
% #7, p. 222, v. 36.
> #13, p. 237, v. 30; #19, p. 240, v. 4. The early Isma‘li neoplatonists, the
Ikhwan al-Safa’> (Pure Brethren), also emphasized the idea of divine knowledge as
the cure for souls diseased with ignorance (see my article, “Healing the Soul:
Perspectives of Medieval Muslim Writers,” Harvard Middle Eastern and Islamic Review
2, 1995, pt. 2, pp. 62-87, esp. pp. 67-70).

% #14, p. 239, v. 28.

7 #7, p. 222, vv. 34-36.

©

©
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The proof of your Lot Ol Byb e O
knowledge is above . o
the proof of the Staff: . s i

in every instance it e LA e e s
conquers the magicians; . : i

it makes the water of life u—’i‘ P P— E— 3_;”:,1}
spring forth, when Lo R

bife did not spring forth il Oy
Sfrom [the Staff]. ’ .

1t is clear intellectuality, not B, 2o, =Y | a0l s
a superstitious fable o ’ .

narrated—that which is RS (e V VU PPy Y

witnessed s not like
reported [tradition].

He says that like Jesus the Imam has been given wisdom in the cra-
dle,” but his wisdom also cures dumbness for which even Jesus was
not reputed.” Wisdom can be gained by the seeker only from his
house,'™ for his share of wisdom is the essence (zubad, i.e. batin or
mner knowledge) of the Shari‘a, while others have from it only ephe-
meral foam (zabad, referring to zahir or exoteric knowledge)."”! The
details of all things (daga’ig)'" are contained in his knowledge, for he
has been singled out for knowledge,'” and wisdom has been passed
down to him in the line of the Prophet, father to son.'” He is master
of the inner knowledge (tawil).'"™ He revivifies the dead from igno-
rance with his wisdom and generosity.'” The following verses elu-
cidate a large number of the above knowledge related themes:'"’

. ° 2 A‘
God will not extinguish Jj S bl AL
the light of the mind, ) s
certainly not! And He will not SR B W NP

kindle the fire of ignorance.

W #18, p. 248, v. 1.

9 #25, p. 263, quatrain 22.

100 #18, p. 248, v. 1; #25, p. 263, quatrain 21, reference to the historical Bayt
al-Hikma (also called the Dar al-Ilm) in Cairo built by the Imam al-Hakim.

101 #25, p. 263, quatrain 33-34.

102 425, p. 263, quatrain 25.

5 %57, p. 307, v. 5.

104 #25, p. 263, quatrain 26.
O #2, p. 204, v. 104.

06 #9 b, 204, v. 110; #3, pp. 208, 209, vv. 35, 54; #17, p. 246, v. 39; #25,
p. 262, quatrain 15.

7 #9 p. 204, w. 102-10.

5}
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So strive towards the e > ) Pyl
sanctuary of a o0 o
safeguarding house

that s surrounded by good g"‘-
Jortune and auspiciousness—

whose Revelation s Qs L2
strengthened by tawil, . oo o )

and whose Law is J aally i) 4 Sy
adorned by reason,

who wrests souls from R P J_A )l ;Ala__w
therr darkness . iy , .,

and extracts fruits from L éjw‘ o ot
their coverings—'%

&

Ny a2 G20

and you will see suns ik oL - o |y —
of perspicuity, shining, ) )

and a favor that is specific wml—w £y <& @t & ~ 4
and general, abundant,

and a wisdom that cures i e L s 2 G S
breasts, brilliant, ) P

and a mercy that revivifies 4 Ay < ) s
hearts, abounding.

[Strive towards] the refuge 3
of the Prophet and the
legatee Haydara

and the pure, purified progeny, s

allall 3 ) 5

[it is] a spring of knowledge a_Zal Y [ (,_Lp Je—
whose water slakes - -7
extreme thirst, e o

and everything other than Sl ¢ ("@J)—J M —)
therr word is but an echo;

- v - s

[they are] the resurrectors g‘ 15:“ e Yy /"?“
of dead bones .
by great, overflowing favors. ol La)l & 25 e

Al-Mu’ayyad declares that the Imam teaches his followers and gives
them right guidance: he extracts treasures of meanings (ma‘ani),
removes doubt,'” and explains the realities (haga’iq) of religion;'"" he
establishes Truth (al-hagq) and nullifies Falsehood (al-batil);'"" with the

18 Reference to Qur’an 41:47.

09 #9 b, 205, v. 142; #3, p. 210, v. 59; #5, p. 217, v. 56.

0 #12, p. 234, v. 24; #25, p. 263, quatrain 25.

UL g4, p. 213, v. 55; #14, p. 239, v. 31; #48, p. 296, v. 7; #59, p. 311, v. 37.
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eloquent exposition of the Imams Zayn al-‘Abidin and Ja‘far al-
Sadiq, he removes the confusion created by the founders of two
Sunni law schools al-Shafi‘t and Malik;''” he explicates the Qur’an,'"”
having knowledge of its ambiguous verses.'"* He shows what is legally
permissible (halal) and what is prohibited (karam).'"> He is the one
who orders (amir) the good and forbids (naki) the evil.'®

On a metaphysical plane, the Imam’s foundation (asas) is upon
the First Intellect (‘ag/) and the Universal Soul (nafs), and therefore
he is elevated in both body (kathif) and soul (lafif ).""” He is created
from God’s light (nir),''® and is of a special matter (fina) that gives
rise to the souls of the believers, as in the following verse address-
ing the Imam:'"

o R - 2 e @
Your bodies give rise o o)) 4z JHpt IS
lo the matter T -
from which our souls A N P S PR W

are sprouted.

Al-Mu’ayyad professes that the Imam is the true path (maslak) of the
soul'” and the praiseworthy station (al-magam al-mahmad).”*" He is
pure (tahir, tayyib, zaki),'"” the best of all people (khayr al-anam,'*® khayr
al-wara'). At death, he rises beyond this world beyond the domain
of Jupiter and Saturn. When believers die, their souls go to him.'”

2 #7 p. 222, v. 28. Al-Muwayyad probably singles out Zayn al-‘Abidin and
Ja‘far al-Sadiq for mention because their piety and veracity are acknowledged by
the entire Muslim community and the Twelver Shi‘ite Ja‘farT school of law trace
their roots to Ja‘far al-Sadiq. The other Imam of this standing, Ja‘far’s father
Muhammad al-Bagir, is not mentioned; such an omission—here, probably due to
the dictates of meter—would be surprising in a prose work.

P #33, p. 272, v. 15.

1+ #6, p. 220, v. 28.

5 #16, p. 243, v. 14

"6 #14, p. 239, v. 29.

17 #16, pp. 243—44, vv. 18-19. The First Intellect and the Universal Soul are
believed in Fatimid dogma to spiritually aid and inspire the Imam. Therefore, what-
ever he does is based upon the foundation of their aid and inspiration.

8 #25, p. 265, quatrain 32.

19 #3, p. 209, v. 50.

120 455, p. 305, v. 40.

21 #61, p. 314, v. 7. Reference to Qur’an 17:79.

12 44 p. 213, vv. 42r, 46; #7, p. 221, v. 1; #16, p. 243, v. 16; #28, p. 267,
v. 11, #36, p. 277, v. 4; #37, p. 279, v. 21; #62, p. 322, v. 151.

155 #8, p. 225, v. 21; #61, p. 314, v. 7.

20 #9) p. 227, v. 23.

5 #12, p. 234, v. 17, #59, p. 312, v. 42.
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He is the essence (safwa) of all good people (al-abrar),'”® of all those
who walk the earth,'”” the reason for (ghaya, mihaya) all creation: '*

Az P P 5 P
[The Imams] are the M, b L)l_al.@.) —
reason for every person
whom God created, ) .
the end of His creation, [l 1P . HECH e
and [its] well-being.

In the closures to his panegyrics especially, al-Mu’ayyad emphasizes
the Imam’s role as succor for his followers in this world and the
next. He uses a large number of near synonyms to describe the Imam
in this capacity: the Imam is the refuge (%ma) of good sense and Truth
from perdition and error;'* the preparation (‘udda) for the Return—
for that time of difficulty when sons and property are of no avail;'"
the provision (‘atad) and the pillar (9mad) for the Hereafter;"*! the
succor (ghiyath, ghawth) for the sinner at the time of death;"*? the pro-
tection (mafja’) and safety (mama) for his servants;'* the shelter (ma‘adh)
from the evil of humans and jinnis."”” He is the one who gives vic-
tory (nagir).'"™ He is the treasure (dhukhr) in both the worlds,' the
sanctuary (mustgjar),'”” and the safe haven (aman, ma’man)'*® for the
soul—the one who steadies the Believer when he stumbles (muqil al-
‘athra)."™ He is the hope (murtgga)'*" and the shield (junna) from
hellfire,"! the cool shade (zill zalil),'"* and the one to whom a sor-
rowful person can pour out his troubles (mushtaka al-fuzn).'"* He is

126 #14, p. 239, v. 29.

7 #17, p. 246, v. 36; #49, p. 297, v. 2; #62, p. 322, v. 151.

126 #12, p. 233, v. 16.

129 49 . 205, v. 125; #98, p. 267, v. 12; #36, p. 277, v. 5; #59, p. 312, v. 42.

0 #9. p. 206, v. 148; #3, p. 208, v. 33; #4, p. 213, v. 49; #7, p. 221, v. 16;
#18, p. 248, v. 2; #39, p. 282, v. 16; #48, p. 296, v. 5; #55, p. 304, v. 37.

50 #7, p. 221, v. 16,

152 #3, p. 209, vv. 46-47; #14, p. 239, v. 23.

5 %14, p. 230, v. 24.

5422, p. 254, v. 3.

15 #93. p. 257, v. 38.

50 #36, p. 277, v. 11; #39, p. 282, v. 16; #48, p. 296, v. 5.

57 #3, p. 209, v. 38; #39, p. 282, v. 16.

5 g4, p. 213, v. 49; #22, p. 254, v. 12; #55, p. 305, v. 39.

159 #14, p. 239, v. 25.

0 4 p. 213, v. 52, #5, p. 217, v. 55; #7, p. 221, v. 16; #9, p. 227, v. 24.

H#22) p. 254, v. 1.

249 p. 227, v. 25.

45 %55, p. 305, v. 39.



PRAISE OF THE IMAM 161

the intercessor (shafi) at the Return.'** His prayer (du‘@’) dispels
cares,'” and his opinion is the one sought in times of danger. The
following verses address the Imam as refuge:'*

O rain cloud for the one :\J)—G Lyl w—; —
who puts his hopes in o
ham, O succor for him,

has sanctuary-granting neighbor s i\;{-\ > 23 G ~ o)\ > 9
Jrom his oppresswe Fate.
. 38, -0 - "o G, 4 £ P
O protection for the weak S by il | IV —
and safety for them, s o L
O steadier of the ’}*J‘ o 2l i | <)

stumbler when he stumbles.

Al-Muw’ayyad depicts the Imam as the true Islamic ruler: he under-
takes the welfare (salah) of all people,' saves souls, and is respon-
sible for the salvation of mankind.'*® He is the leader (al-sayyid),'*
the high-minded king (fumam),"® and the master of the people (malik
al-rigab, lit. necks).””" He is the caretaker for the true creed, and
the protector of the Ka‘ha."® The Imam leads in Shari‘a rites, in
prayer, fasting and alms-giving (zaka?)"”* and he makes certain the
mandatory religious duty (fard) and the Tradition (sunna) are kept
alive." The Imam protects God’s religion'™® and strengthens it."”’
He destroys idols"® and kills tyrants, striking them with shame and
ignominy and his striking is actually God’s striking:'*’

W46, p. 220, v. 24

1 #37, p. 279, v. 37; see also #10, p. 228, v. 11.

M6 #14, p. 239, vv. 23-24.

W #22 p. 254, v. 8.

v 49 . 204, v. 105; #13, p. 236, v. 12; #25, p. 264, quatrain 29; #49, p. 297,

19 #59, p. 311, v. 37.

150 #22 p. 254, v. 9.

BU#11, p. 231, v. 34

P2 495, p. 264, quatrain 27, line 54.
55 %94, p. 260, v. 20.

5Y #2, p. 205, v. 140.

195 #4922 p. 254, v. 5.

155 %48, p. 296, v. 9.

BT #12, p. 234, v. 21.

5 #12, p. 234, v. 21.

199 #19, p. 250, v. 18. Sce also #7, p. 222, vv. 21-27; #14, p. 238, v. 7; #22,

p. 254, v. 6; #61, p. 314, v. 7.
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You struck your enviers (EEAYRON - &5 .L Sy
with wgnominy, and it -0 o
was not o, » o 3
you that struck, but rather, & S N s g

God struck.'®®

Al-Mu’ayyad asserts that the Imam also has all the attributes of a
good human being: he is characterized by auspiciousness ( yumn)''
and felicity (sa'd, sa‘ada)."®® He possesses generosity (jad,'” karam,'**
thsan,'"” nada,"™ mann,'"”” ni‘ma'*®) and nobility (majd),'" glory ( fakhr),'
high merit ( fadl),"" and superiority (fafdil)."”* He has justice (‘adl)'”
and mercy (rahma). He has high consequence (sha’n),'”* and victory
(fath), divine aid (nasr),' and might (9z2),"’® such that all people,
even kings, are his servants.'”” He has honor (sharaf)'’® and good-
ness (bim),'” forbearance (hibm)'™ and all lofty traits (maali,'" makrumat,'®

10 Reference to Qur’an 8:17.

161 #2, p. 204, v. 103; #18, p. 248, v. 5; #58, p. 309, v. 26.

102 492 p. 204, v. 103; #4, p. 214, v. 61; #5, p. 218, v. 58; #7, p. 221, v. 14;
#9, p. 227, v. 22; #10, p. 228, v. 10; #12, p. 234, v. 18; #13, p. 236, v. 11; #15,
p- 241, vv. 26, 28; #18, p. 248, v. 3; #24, p. 260, v. 20; #52, p. 300, v. 4.

195 #17, p. 246, v. 38-39; #25, p. 265, quatrain 31.

160 #2, p. 204, v. 110; #19, p. 249, v. 2; #62, p. 322, v. 151.

% #33, p. 272, v. 2.

5 %49, p. 297, v. 4.

17 #9292 p. 254, v. 11; #22, p. 254, v. 12.

4 p. 213, v. 58; #7, p. 222, w. 37-39; #13, p. 237, v. 23; #16, p. 243,
v. 10 #58, p. 309, v. 21.

19 #3, p. 208, v. 34; #4, p. 213, v. 44; #5, p. 218, v. 58; #6, p. 220, v. 22;
#7, p. 221, v. 6; #10, p. 228, v. 12; #11, p. 231, v. 34; #19, p. 249, vv. 1, 13;
#25, p. 264, quatrain 30; #39, p. 311, v. 37.

70 4, p. 213, v. 43; v. 24; #12, p. 234, v. 28; #14, p. 239, v. 27.

T4 p. 213, v. 43; #22, p. 254, v. 4; #25, p. 264, quatrain 30; #62, p. 322,
v. 152.

2 #5, p. 217, v. 53.

75 #4, p. 213, v. 46; #16, p. 243, v. 7; #25, p. 264, quatrain 30; #33, p. 272,
; #48, p. 296, v. 1; #62, p. 322, v. 152.

T p. 222, v. 20.

5 %58, p. 300, v. 26.

176 #13, p. 236, v. 13; #13, p. 237, v. 20; #14, p. 239, vv. 19-20; #52, p. 300,
vv. 15-16.

T #12, p. 234, v. 30; #16, p. 244, v. 20; #33, p. 272, v. 11; #13, p. 236, v. 9.

7 414, p. 239, v. 21; #17, p. 246, v. 37; #19, p. 249, v. 2; #52, p. 300, .
15-16.

79 #14, p. 239, v. 29; #25, p. 264, quatrain 29; #62, p. 322, v. 151.

180 #25, p. 264, quatrain 27.

B #4 p. 212, v. 27.

1w #33 b, 279, v. 2.

<
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3 185 186

Uluww,"™ manaqib'). He has piety (faqwa),'"™ probity (sidg),'"™ and

Right (hagg).""

The Imam’s Role vis-a-vis the Prophets,"®® and His Similarity to Jesus

Referring to the role of the Imams as mustagarr, or real Imams, al-
Mu’ayyad praises them as the benefactors of the prophets who are
mustawda’, their deputies. The Imams, he says, gave the prophets the
strength to perform their miraculous tasks: Adam, says al-Mu’ayyad,
received the Imam [as the Word] of his Lord and took refuge in
him, thus being saved.'"™ It was because of the Imam that Noah’s
ark floated,' Shem attained glory,'”! Abraham was saved from the
flames,'”” Moses was able to vanquish (Pharoah) with his staff, and
the sea parted for him.' It was because of the Imam that David
was endowed with finality in judgment (fasl al-khitab),"”* Solomon’s
kingdom was strengthened,'” and Jesus raised the dead." In one
set of verses, he attributes the miracles of several prophets recorded
by the Qur’an to the representative of all the Imams, al-Mustansir:'”’

Adam received him [al-Mustansir] 4 5 s 537 ol Al
Jrom his Lord, o g )
thus repenting and meeting N S L e 1 WP O e S

with a good Returning.

18 #17, p. 246, v. 35; #27, p. 266, v. 5; #33, p. 272, v. 1.

8 #61, p. 314, v. 11.

9 #14, p. 239, v. 22; #33, p. 272, v. 2.

186 495, p. 264, quatrain 27; #48, p. 296, v. 2.

187 #25, p. 264, quatrain 27; #48, p. 296, v. 2; #59, p. 312, v. 42; #62, p. 322,
v. 152.

'8 The stories of the prophets in al-Mu’ayyad’s Diwan are discussed by Husayn
in his Introduction to the Diwwan, pp. 134-50.

9 #11, p. 231, v. 27; #12, p. 234, v. 31; #19, p. 249, v. 7.

0 #11, p. 231, v. 28; #12, p. 234, v. 31; #19, p. 249, v. 8.

U #12, p. 234, v. 31.

92 #11, p. 231, v. 29; #19, p. 249, v. 9.

95 #7, p. 222, v. 34 #11, p. 231, v. 30; #19, p. 249, v. 10.

AL p. 231, vo 315 #19, p. 249, v. 11,

9 #11, p. 231, v. 31.

9 #11, p. 231, v. 32. Al-Mu’ayyad also calls the Imam “Joseph in the land of
Egypt,” #32, p. 271, v. 10.

T 1L, p. 231, v, 27-32; all the verses contain allusions to the Qur’anic nar-
ratives of the prophets.
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Next, when the water FEREDP SN Y W\ ;___-.19 AT
raged, through him did o .
God set forth [Noak’s] L SRR $ ) -
ark n the billows.
Fust as it was said L b s LS
“Bel” and i .
the fire became safety NPT [ WD S A [P S

through him, and coolness, ‘
afler flaming up.

And through him did PSS T YT IS [ Y
the Staff conquer those i
who disobeyed, )

so that all difficulties NS PR S W
ytelded for Moses.

Solomon’s kingdom became M Lokl fle A 3
strengthened through him,
and David was granted -

Sfinality in judgment.
Through him did the Spirit CVERE PR P | —
[Fesus] return the spirit

of I ,
to those whose lfe (lit. ol A C}“ [T
spinit) was seized, after ’

the seizing.

4 o T, K
la%-\uk 29 >jb @ ij\J

Al-Mu’ayyad singles out Jesus for a large number of comparisons
with the Imam al-Mustansir.'”™ This attention is presumably because
of the very young age of both Jesus (just born) and al-Mustansir
(seven years) at the time of their accession to prophethood and the
Imamate, respectively. Another reason might be the large number
of Coptic Christians in Egypt, who would be an indirect target audi-
ence for al-Mu’ayyad’s proselytizing efforts.'”” Al-Mu’ayyad also com-
pares the Imam to the men who propagated the faith of Jesus, such
as Simon Peter™ and [ John] the Baptist.””! More significantly and
voluminously, however, al-Mu’ayyad depicts al-Mustansir as the
Qur’anic Jesus, for, he says, al-Mustansir obtained the Imamate as
a child and—presumably a tawi/ allusion—talked to people as a new-

1% Cf. comments on al-Mu’ayyad’s comparison of al-Mustansir to Jesus in Smoor,
“Master of the Century,” pp. 142-45.

19 See discussion of this issue in chap. on “Motivation.”

200 #25, p. 262, quatrain 16.

O #95, p. 262, quatrain 20.
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born.?”? In fact, he goes further and portrays al-Mustansir as supe-
rior to Jesus, for although Jesus brought the dead to life and cured
the blind, al-Mustansir brought dead souls to life and cured the spir-
itually blind through knowledge.*” The following is a set of verses

that dwells on the Jesus comparison in its various aspects:*"*

Many a friend, a hypocrite g?_\l—: U] J b G2
like the enemy i L. o

—1 do not see excepl as a pl 20 )y IR
misguiding enemy!— ’

came to me bewildered, Sy 2 \/J Sl s};\ >
and sad n [his] g . .
ignorance: o ) .

“I do not see a likeness S = Ul —
lo the Messiah among
[all] the people.

“For verily, Jesus spoke with NUAUE Y — s O
God wn the cradle o .

as an infant, and spoke with b FLg P e 157, L i
people in middle-age.” .

I sad: “This, the master of A (\_i;Y\ [ S N N CO
the world Ma‘add, . e )

obtained the kingdom and }&_4% R SR TS e
the Imamate as a child.”

He said: “Fesus openly D= &y ) s JLS
revivified the dead.” )

1 said: “Slowly, O you who DU ¥ P ¥ g W U N S CHUS
lack understanding, slowly! ' )

“Verily, this is the master U< QR Y RS W
of the world Ma‘add, -

he revivifies those who die of P TG WU U B R S S
wgnorance, through coT
knowledge.”

He said: “TJesus cured the Y &b AT s U
blind.” I said: “My master R .

Ma‘add removes blindness P N | A | e A

iof it appears.”

202 #15, p. 241, vw. 36-37; reference to Qurian 19:29-33.

5 #61, p. 315, w. 13-22.

00 #61, p. 315, vv. 16-24. Cf. comments on this set of verses by Smoor in
“Master of the Century,” p. 144.
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He said: “Enough! You have N SR S Sy | W
answered me with an esoleric ’ o -
answer . . )

in which you have expounded P T Y Cok S ;b\ :
rationally to me.” . .

Then he turned away from me J_,a_:u [ Lri" grj) ;_j
acknowledging the merit ’ . . \

of the Imam of right guidance, Yo & By QU S (WA

and I went forth proudly.

The Qur’an’s Praise of the Imam

Al-Mu’ayyad refers time and again to the Fatimid belief that the
Qur’an praises the Imams and offers proof of their legitimacy. Some
saras, he says, like the “sarat hal ata,” arc specifically for their
glorification,” especially the verses in it that refer to those who
“fulfill their vows” ( yafuna bi al-nadhr).** He adds that God swears

oaths by them, for God’s swearing oaths by the “setting-places of

the stars” (mawaqi al-mgam)* and “the star” (wa al-nagm)*® refers to

the Imams. They are the “favor” (al-natm) bestowed by God upon
the people and for whom God will make people accountable on the
Day of Judgment.”” They are praised in the Qur’an as the “third”
(thalith) in might and honor (after Muhammad and ‘Ali).?"* They are
the ones for whose legitimacy the Revelation offers proofs.?!' They
are the ones meant by the Qur’anic verse “Obey God, obey the
Prophet and those in command amongst you” (afiu llaha wa atiu
r-rasila wa uli l-amri minkum).*'* They are also the ones meant in the

M Qur’an, sira 76. #4, p. 212, v. 27; #55, p. 304, v. 35. G. van den Berg
identifies this s@ra as a common theme in the minstrel poetry of the Ismalis of
Badakshan (she mistakenly construes it as “sira-yi al-‘at@’.” No such sira exists; the
error is probably due to the Persianate pronunciation in the Central Asian region.
Moreover, as she remarks elsewhere, the “4” is often dropped in orthography by
the people of this region, which is probably the basis for the inaccuracy in their
pronunciation, and, therefore, in her transcription (Manstrel Poetry from the Pamir
Mountains: A Study on the Songs and Poems of the Isma‘ilis of Badakhshan, Ph.d. thesis,
University of Leiden, 1997, pp. 265, 268).

26 Qur’an 76:7. #55, p. 304, v. 34.

27 Qur'an 56:75. #12, p. 234, vv. 25-26.

2% Quran 53:1. #55, p. 304, v. 36.

29 Qur’an 102:8. #52, p. 300, v. 10.

20 Qurlan 36:14. #52, p. 300, vv. 15-16.

M#59, p. 312, v. 39.

212 Quran 4:59. #2, p. 205, vv. 125-38.
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Qur’anic verse, “You are the best community that has been brought
forth for the people” (kuntum khayra wummatin ukhriat li n-nas).*" In the
following verses of poetry, al-Mu’ayyad says the Imams are the ones
meant by the Qur’anic verse, “[O Muhammad,] you are but a
Warner, and for every community there is a guide” (innama anta
mundhirun wa lLi-kulli qawmin hadin):*'*

A7 - . 2.0 Y] -
His grandfather is the Al e PR W N VO
Warner whom God sent ) i
to the people, a refuge of K YU T I )
right understanding. - -

P 0 A > ~
and 1t was [the Imam’s] J\ 55 A &4 LY
Sforefathers that God meant .

when He, ) \
Most High, said: “For every sl o 5 AL x5

communily there is a guide.”

The Imam’s titles

In his use of titles for the Fatimid Imam, al-Mu’ayyad focuses on the
Imam’s role as religious leader. In terms of quantity, he most com-
monly uses the title of “fmam,” with all its variations and modifications,
including “Imam al-zaman” (Imam of the Age, i.e. the present Imam).””
One of al-Mu’ayyad’s many verses that refer to al-Mustansir as the

Imam is the following:*'®
... Jor I have met the oG al K] g B
Imam of the Age, o -
and that has never ceased to g—ibY‘ TSP S5 Wy | ) W

be my utmost wish.

W Quran 3:110. #4, p. 213, v. 41.

M Quran 13:7. #36, p. 277, vv. 5-6.

25 Imam/ &@imma (#5, p. 218, v. 60; #6, p. 220, v. 22; #7, p. 221, v. 1; #12,
. 234, v. 20; #13, p. 236, vv. 9-11; #15, p. 241, v. 35; #17, p. 246, v. 38; #22,
. 254, vv. 1-9; #36, p. 277, v. 4; #37, p. 279, v. 27; #58, p. 309, v. 25; #61,
. 314, v. 9; #62, p. 322, v. 152)) Imam al-zaman (#6, p. 220, vv. 20, 31; #22,
. 254, v. 1; #23, p. 258, v. 57; #55, p. 301, v. 4; #38, p. 281, v. 11; #41, p. 288,
. 19.) Imam al-‘asr (#8, p. 225, v. 23.) Imam al-huda (#2, p. 205, v. 125; #9, p. 227,
. 245 #22, p. 254, w. 9, 12.) Imam haqq: #16, p. 243, v. 7). Imam al-wala’® (#48,
. 296, v. 7).

26 #6, p. 220, v. 20.

T < <T'T T T
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Several times, al-Mu’ayyad uses the Imam’s titles “Mawla” (Master,
pl. mawah),”’ “Waliyy Allak” (God’s Elect),'® and “Amir al-mw’minin”
(Commander of the Faithful).?"” Twice each he uses “Ula al-amr” (the
People in Command), “Al al-aba’” (Progeny of the Cloak),* and
Sahib al-‘asr (Lord of the Age).”*! The title “Khalifat Allah” (God’s
Caliph)*** is less commonly used in the Fatimid theological tradition,
perhaps because it comes to have a secular tone, and al-Mu’ayyad
only uses it once in his Diwan.

In addition to titles of spiritual leadership, al-Mu’ayyad’s poetry
also mentions a fair number of the Imam’s genealogical titles, such
as “al-Itra al-tahira,” (the Pure Progeny)*® “Al Muhammad,” (Progeny
of Muhammad),”** “Al Taha” (Progeny of Taha),*® “Ibn Rasul Allah”
(Descendant of the Messenger of God),”® and “Akl al-bayt” (People
of the House).?

The Regard and Acts Mandatory upon Mankind vis-a-vis the Imam

Since, in Fatimid belief, the Imam is held to be the one who com-
municates God’s will to the people, allegiance (wala’, walaya) and
obedience (fa‘a) to him are considered allegiance and obedience to

AT #3, pp. 208-9, vv. 34-36, 48; #3, p. 207, vv. 57, 58; #4, p. 213, v. 45;
v. 245 #12, p. 234, v. 20; #13, p. 236, v. 9; #16, p. 243, v. 12, v. 16, 17; #17,
p. 246, v. 36; #18, p. 248, v. 5; #28, p. 267, v. 11; #36, p. 277, v. 4; #52,
p- 300, v. 2, v. 3; #60, p. 313, v. 3. Note: the follower is also called by the same
term mawla/mawalr: #11, p. 231, v. 24; #18, p. 248, v. 5; #59, p. 312, v. 43.

W81, pe 231, vo 345 #12, p. 234, v. 36; #23, p. 257, v. 38; #36, p. 277, v. 7,
#48, p. 296, v. 4; #49, p. 297, v. 4; #55, p. 305, v. 48; #61, p. 314, v. 9.

#22, p. 254, v. 15; #58, p. 309, v. 30.

M #4 p. 213, v. 49; #13, p. 236, v. 10; #37, p. 279, v. 22; #59, p. 312, v. 45.

2049 p. 227, v. 231; #40, p. 284, v. 29. Reference to Qurian 33:33, the
“Purification” verse, believed by the Shi‘a to have been revealed regarding Muhammad,
‘Alf, Fatima, Hasan, and Husayn, and their progeny the Imams, cf. al-Qadr al-
Nu‘man, Da‘@im, vol. 1, p. 37, The Pillars, p. 39.

21 Poem 55, p. 305, v. 48 & #61, p. 314, v. 6. Smoor describes the use of the
term sahib al-‘asr in the poetry of various Fatimid poets. He inaccurately translates
it, however, as “Master of the Century” (cf. art. by that title).

22 #19, p. 249, v. 3. Cf. usage of this title in early Islam, and its implications,
in Crone & Hinds, God’s Caliph.

4, p. 213, v. 39; v. 245 #12, p. 234, v. 26; #41, p. 287, v. 1.

251, p. 299, w11, 12

2 #59, p. 311, v. 29.

26 414, p. 239, v. 17; #59, p. 312, v. 40.

25, p. 217, v. 54
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God, and therefore mandatory for all people. Time and again, al-
Mu’ayyad emphasizes the essentiality—in order to attain salvation—
of allegiance to the Imam: allegiance to the Imam gives salvation,’”®
it suffices in the Hereafter, it protects from an evil reckoning,”” The
rope (habl) of allegiance is the one to cling to, for it is the refuge
and preparation for the time [of Judgment] when nothing else is of
any avail.” Allegiance to the Imam is the best kind of wealth,*' it
is a sign of pure birth,** and it validates the Believer’s proclama-
tion of God’s unity (tawhid).*®® It is also the source of honor and
might (7zz), with which the poet has pride in connecting himself.***
And, as in the following verse, the Imam’s wala’ purifies souls of
base defects:*

Allegiance to al-Mustansir 4 e PV N
bi-llah L, . ,

cleanses the soul of every s S A
shortcoming. g

Al-Mu’ayyad conjoins allegiance to the Imam with absolute disasso-
ciation (labarr’) from the Imam’s enemies:*

1 have categorically R ] e s ij,—u S
disassoctated myself from ’ . ’
all the [Imam’s] enemies, .

and have clung to the rope P = I N S N [ WS
of allegiance. - . . .

In a disputational poem, al-Mu’ayyad says unconditional obedience
to the Imam is mandatory (mafrada). He explicates the third part
of the Qur’anic verse “Obey God, obey the Prophet and those in
command amongst you” to mean the Imams, rather than com-
manders, governors or jurists, which is the Sunni interpretation.?”

28 #4292, p. 254, v. 13.
29 #11, p. 231, v. 24.
B0 #13, p. 236, v. 16; #36, p. 277, v. 2; #48, p. 296, v. 6.
BL#55, p. 304, v. 38.
B2 #4927, p. 266, v. 6.
B #33, p. 272, v. 14.
BE#11, p. 232, v. 41,
B #7292, p. 254, v. 10.
6 #48, p. 296, v. 6.
B Quran 4:59. #2, p. 205, vv. 125-38; #4, p. 214, v. 59. Sunni interpretation
related by al-Qadi al-Nu‘man, Da‘@tm, vol. 1, pp. 23-24.
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Also incumbent upon all mankind vis-a-vis the Imam—according
to al-Mu’ayyad—is love (hubb,*® wadad),” service (khidma),*** grati-
tude (shukr)**' and complete sacrifice (fida’).*** Even the angels, he
says, are the Imam’s legions and his servants.**® They prostrate them-
selves before him (syjadan) as they prostrated themselves before
Adam.”™ The Age (al-zaman) and Fate (al-dahr) bow to him,** and
all the world is in awe of him.**

The Condition of the Imam’s Followers and Enemies in
This World and the Next

Al-Mu’ayyad portrays the Imam’s followers as the only people who
are rightly guided and will therefore gain salvation.”*” The people of
allegiance (ahl al-wal@’), he says, are the ones whose prayer and fast-
ing are accepted,”™ who have might** and felicity,”’ and whose
hearts are at ease (nafs mutma’inna).*" The people who recognize the
true Imam are the ones who will die having gained God’s accep-
tance (mardiypan),”* whose faces will be fresh [on the Last Day],”?
who will be given to drink from the Pool (hawd) [of Kawthar],?*
and who will have comfort in Paradise.” In the following verse, al-
Mu’ayyad calls the Imams the ladder by which a believer ascends
to Paradise:**

012, p. 233, v. 12; #49, p. 297, v. 1.

2 436, p. 277, v. 1.

20 #13, p. 237, v. 36.

20 #12, p. 933, v. 15; #58, p. 309, v. 21.

e . 213, wv. 41, 58; #18, p. 248, v. 8; #33, p. 272, v. 16; #39, p. 282,

V. 14- #4—0 p- 285, v. 38 #05 p 305, vv. 47-48; #59 p- 312, v. 4—4

5 #12, p. 234, v. 30; #16 . 244 v, 21.

24 Reference to Qur’an, 3: 113 etc.

W OHT p. 292, v. 22, #37, p. 279, v. 39.

H6#8, p. 225, v. 21; #59, p. 311, vv. 31-36.

2 499 p. 254, v. 13; #49, p. 297, v. 5.

M 419, p. 234, v. 36; #40, p. 285, v. 39.

2 416, p. 243, v. 7.

20 418, p. 248, v. 5; #52, p. 300, v. 4.

I Reference to Qurian 89:28. #22, p. 254, v. 1.

»2 Reference to Qur’an 89:28. #2, p. 205, v. 139.

»% Reference to Qurian 75:22, 76:11, 83:24. #41, p. 287, v. 10.

% #61, p. 314, v. 13.

%5 #50, p. 312, v. 43.

6 #57, p. 307, v. 6.
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[The Imams] are a ladder — PR A 4 u_u,f Wk 5
by which one can ascend o
to the heavens,

therefore, whosoever comes Gl Gl 2l Al P p—
to them n submission, -
will be safe.

He calls the Imam’s enemies pagans by referring to a Prophetic
Hadith which says that the death of those who die rejecting the
Imam is pagan death.”” Extrapolating from a Qur’anic verse which
calls those who deny the prophethood of Muhammad mindless cat-
tle, al-Mu’ayyad compares those who deny the Imamate of the Imam

to cattle (an‘am), for they do not have the sense to look beyond this

life and attempt to be saved by following the Rightful Imam:**

If it were not for you, — (‘J—’ R O B N |
I would not have been ’
distinguished from the
group, who, . R )
in their ignorance [of you/, ol 3 LIV LSV e
are like cattle, no, rather, .
they are even more erring.

259

Al-Mu’ayyad threatens the people who actively oppose the Imam
with ruination in this world and damnation in the next. He calls
them “tyrants” (zalimin),* “hypocrites” (ahl al-nifaq),* and “errant”
(fi dilla). He says they consider the licit, illicit, and the illicit, licit,
and are empty of knowledge and religion.” He terms them “idol
worshipers”®® and the “Progeny of Haman”** and compares them
to Satan (Jibt, Taghut).*® He says that any good deeds they have
performed will be blown away on Judgment Day like dust motes,*®
and that their prayer and fasting will be of no avail.?’ They will

BT #2, p. 205, v. 139, #3, p. 210, v. 61. The Hadith is quoted in al-Qadi al-
Nu‘man, Da@im, vol. 1, p. 25, 27, The Pillars, p. 36.

B84 p. 213, v. 53. See also #12, p. 233, v. 15; #19, p. 250, v. 17.

%9 Reference to Quran 25:44.

W0 4 p. 213, v. 57.

B #48, p. 296, v. 8.

2 #48, p. 296, v. 12.

0% #48, p. 296, v. 12.

2% #38, p. 281, v. 10; Haman is the name of Pharoah’s vizier.

5 #48 p. 296, vv. 10-17.

26 Reference to Qurian 25:23. Diwan, poem, 13, p. 237, v. 16.

W7 #10, p. 228, vv. 14-15.
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undergo the tortures of the Chains (salasil) and the Fetters (aghlal).**®
They will all burn in Hell.* Al-Mu’ayyad contrasts the blissful con-
dition of the Imam’s followers with the doomed condition of the

Imam’s enemies:*”"
He who truly gives [his] Ny B s, S AL S
allegiance to [the Imam] - .
is saved, . .
. . - ° . o, & o
and damnation for him who 4 >ly ) s = ‘J 293

harbors malice and rancor!

Preludes

Although eight panegyrics in the Diwan begin directly with praise of
the Imam, most of al-Mu’ayyad’s praise-poems lead up to the praise
with a prelude that lays the foundation for the praise. He uses six
types of preludes: 1) nostalgia or yearning for the homeland (al-hanin
ila al-watan, seven poems.”’! Reversing the traditional progression, he
also uses the nostalgia theme as closure rather than prelude in three
praise-poems);*”? 2) love (nasih, four poems);*”* 3) old age and youth

(al-shayb wa al-shabab, three poems);’* 4) censure of Fate (shakwa min
al-dahr, two poems);?”” 5) impersonal self-praise, in which the poet

praises himself in his capacity as a Believer ( fakhr, one poem);*”® and

28 Reference to Qurian 13:5, 34:33, 36:8, 40:71, 76:4. #59, p. 312, v. 43.

W9 #22. p. 254, v. 14; see also #33, p. 272, v. 4.

70 #22, p. 254, v. 13,

Y1 Diwan, poems 6, 8, 10, 13, 16, 17 & 37. On fanin, see A. Arazi, “al-hanin ila
al-awtan Entre la Gahiliyya et I'Islam: Le Bedouin et le citadin reconciliés,” {DMG
143 (1993), pp. 287-327.

72 #18, p. 248; #33, pp. 272-73; #52, p. 300.

5 #5 (disputational), p. 215, vv. 1-14; #9, pp. 226-27, vwv. 1-21; #15, pp.
24041, vv. 1-26; #55, p. 303, vv. 1-33. In addition, there is one short nasthb piece
(qit‘a) in the Diwan (#50, p. 298, vv. 1-4 end). For an exposition of the nasib theme
in Arabic poetry, see Jaroslav Stetkevych, The Zephyrs of Najd: The Poetics of Nostalgia
in the Classical Arabic Nasth, Chicago: University of Chicago, 1993; and article by
R. Jacobi, “Nasib” EI2, vol. 7, pp. 978-83.

2 Diwan, poems 3, 11, 25. The old age and youth theme was a motif that was
present in the pre-Islamic nasitb (cf. Jacobi, Studien, p. 41f) and occasionally entirely
replaces the nasth. Later, old age became a popular theme of the strophe. For an
exposition of the old age and youth theme in Arabic poetry, see article by A. Arazi,
“al-Shayb wa’l-Shabab” EI?, vol. 9, pp. 383-89.

" Diwan, poems 58 & 59.

70 #12, p. 233, vv. 1-11.
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6) greeting to the morning of Thursday, the day of the Fatimid
maglis’” (due to their meager attestation, these last two will not be
analyzed in detail). The classical prelude describing the poet’s jour-
ney to the mamdih (al-rahil}—which had dwindled by al-Mu’ayyad’s
time anyway—is totally absent in his poetry, although, using the
theme of the rahil, he states in some of his closure (rather than pre-
lude) sections that he has survived great hardship and come from
afar to his refuge, the Imam.”® In addition to its use in the pane-
gyric, al-Mu’ayyad twice uses preludes in other genres of poetry as
well. He prefaces one disputational poem by a nasib prelude,”® and,
in the “letter” poem that explains his actions to Abu Kalijjar, he
uses praise itself as prelude and as closure. Some of al-Mu’ayyad’s
praise-preludes are thematically mixed; motifs of nasib and Fate inter-
mingle with those of yearning and old age, and I have classified
these mixed preludes according to their dominant theme.

Scholars of Abbasid poetry have observed that, in the Abbasid
panegyric, an antithetical structure of binary opposition exists between
its prelude (“strophe”) and the main praise section (“antistrophe”),
moving from affliction in the prelude to redemption in the praise.?®
Transition verses (lakhallus) between the two sections are instrumen-
tal in the opposition, for they explicitly confirm the antithetical par-
adigm. Al-Mu’ayyad, a contemporary of the Abbasid poets, also
employs certain traditional preludes in this manner: his preludes of
nostalgia, old age, and Fate, fit closely into the antithetical strophe-
antistrophe paradigm—the negative aspects of the prelude bring out
the positive qualities of the mamdah. The darker the harsh side of
the prelude, the stronger the reader’s perception of the mamdal’s
greatness. In this context, al-Mu’ayyad portrays the Imam as con-
solation for loss of homeland and family, as refuge in the Hereafter,
and protection from the vicissitudes of Fate.

With regard to the love prelude, on the other hand, scholars of
the Abbasid panegyric have noted that an inherent parallelism exists
between the prelude and the praise section, such that both the beloved

77 #61, p. 314, vv. 1-5.

78 #8, p. 225, v. 26.

79 #5, p. 215.

%0 Sperl, Mannerism, pp. 19-27, and “Islamic Kingship,” pp. 25-33. He calls the
prelude “strophe” and the praise section “antistrophe.”
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and the mamduh are depicted as recipients of the poet’s regard—a
parallelism that enables the poet to criticize the royal mamdiuh indi-
rectly through his criticism of the fickle beloved.” However, al-
Mu’ayyad’s four love preludes only partially fit into the negative
Abbasid paradigm. They do contain some indirect parallel criticism
of the mamdih (especially for “turning away”), but, on the whole,
they are positive. Rather than dwell on the fickleness of the beloved,
al-Mu’ayyad focuses upon his love for the beloved and his pain at
separation, and he tries to convince the beloved to take him back
into favor. Instead of negating the eulogy of the Imam, the equiv-
alence between the two sections of al-Mu’ayyad’s panegyric empha-
sizes it. Rather than depicting the Imam as being opposite in nature
to the beloved, he depicts him as the true beloved. Thus, while al-
Mu’ayyad’s Nostalgia, Old Age, and Fate preludes lay an antitheti-
cal substructure for the praise, his nasib anticipates the praise.

The preludes reflect al-Mu’ayyad’s historical reality: on the run
from the Abbasids in Fars, without access to the Imam in Cairo,
overseeing battles in Syria, in exile in Jerusalem. They also reflect
his somber emotions at these times: pain at separation, grief upon
being distanced from homeland and family, sorrow upon loss of
youth and vigor, repentance from sins, and frustration at trials and
tribulations. The persona that is portrayed most clearly to the audi-
ence in these preludes is that of the poet himself.

In conformity with standard poetic practice, al-Mu’ayyad’s preludes
are more stylized than his praise. According to modern scholars, the
poet artistically established himself in the prelude, showing off his
skill and raising the value of the poem as a work of art, without
obscuring its official purpose.?® Similarly, al-Mu’ayyad’s praise uses
relatively simpler language and is impersonal and ideological, while
the language of the prelude is ornate, and the imagery very personal.

B J. Meisami, “Uses of the Qasda: Thematic and Structural Patterns in a Poem

of Bashshar,” JAL 16 (1985), pp. 40—60; and Medieval Persian Court Poetry, Princeton,
New Jersey, 1987, pp. 24-28.

22 Cf. 'T. Bauer, Altarabische Dichtkunst: Eine Untersuchung threr Struktur und Entwicklung
am Beuspiel der Onagerepisode, Wiesbaden, 1992, vol. 1, p. 267; and J. Bencheikh,
Poétique arabe: Précédée de essai sur les voies d’une création, Paris, 1989, pp. 128-35.
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Yearning towards the Homeland (al-hanin ila al-watan):
The Imam as Consolation

Al-Mu’ayyad had been happy in his fifty years in Fars. He was mate-
rially comfortable, spiritually at peace, well loved and respected
among his followers, and, most importantly, he had a large degree
of autonomy and a well-defined and fulfilling function in the Fatimid
da‘wa. Ironically, these fortunate circumstances were reversed when
he arrived in Egypt, the seat of the Fatimid caliphate. The power-
ful wviziers were jealous of him and made sure he did not get the
car of the Imam. His family and friends were far away, his finances
were insecure, and, worst of all, he had no overt function, either at
al-Mustansir’s court or in the da‘wa, for many long years.

It is no wonder, then, that al-Mu’ayyad remembered Fars, its peo-
ple, and the years he had spent there with them, with fondness and
longing. He often gave voice to his feelings in his verse, recalling
the glad years he had spent in I'ars, expressing grief at his separa-
tion from the homeland, family and friends, and consoling himself
with the presence of the Imam and the ultimately saving nature of
his own allegiance to him. His nostalgic themes were not an empty
formality comprising blind following of the poetic tradition but were
instead deeply rooted in his own historical reality.

The extended span of the yearning or nostalgia preludes denotes
the importance to the poet of this theme. Four of the seven nostal-
gia preludes each comprise roughly half the entire poem (18 verses
out of 33, 19 out of 33, 20 out of 47, and 21 out of 51). The other
three are shorter but still substantial (6 verses out of 26, 6 again out
of 36, and 9 out of 27). In one prelude, al-Mu’ayyad explicitly uses

the word “hanin” (yearning) in its verbal form:**

1 yearn towards my watering ;_é.._n Sy L :J_A
ground and pasture among . .
them, i

Jor no pasture has been good sl ey dA & EA0L b
after them, nor watering
ground.

The nostalgia preludes are replete with images of loss, separation and
hardship, weeping and tears, humiliation and darkness, complaint

25 #13 p. 236, v. 5.
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and longing. The vocabulary is correspondingly morose, and the
word “ghurba” (exile from the homeland) and its derivatives constantly
recur. The names of al-Mu’ayyad’s dearly beloved homeland—TVars,
Shiraz, Ahwaz—also occur frequently. It is as though he finds com-
fort even in speaking their names—the names of the places evoke
memories of happy times spent there. In keeping with the introverted
nature of his preludes, however, al-Mu’ayyad does not describe Fars’
natural beauty or geographical contours. The focus is on the poet’s
feelings about his separation.

Al-Mu’ayyad’s themes of nostalgia contain a quantity of self-praise
(fakhr). He recounts in them his past achievements and laments his
present ignominy: He had been the sword—now sheathed—that had
destroyed enemies and revivified followers.?®* He had been the succor
of his people.® He had adorned with his presence the Ahwaz masjid
that was now empty of him.?® In Fars, he had preyed upon lions,
but in Egypt, even sheep rose up to prey upon him.*” He had been
brave and courageous in the pursuit of greatness, but had now fallen
from the heights of the Pleiades to the lowly Earth.® He says merit
and knowledge would weep for him if the hand of Fate struck him
a fatal blow.?

Al-Muw’ayyad compares himself to the Prophet’s Companion Abt
Dharr al-Ghifarf, whom the third Sunni Caliph ‘Uthman b. ‘Affan
had exiled from Medina. ‘Uthman had sent Aba Dharr away because
of the latter’s outspokenness against the corruption of ‘Uthman’s
regime and—according to the Shi‘a—because of his open preference
for ‘Ali. Al-Mu’ayyad says he, too, because of his endeavors on the
behalf of the Rightful Imams, has been exiled by their enemies Ibn
al-Muslima and the Abbasids.*”

Al-Mu’ayyad begins five of his seven nostalgia preludes with direct
address, immediately bringing in a personal note. His addressees are
Exile, the morning breeze, Fate, and one or two—probably imagi-
nary—companions. He vilifies Exile, entreats the zephyr to convey
the poet’s greeting to his loved ones, reproaches Fate, beseeches his

W17, p. 245, v. 13.

W #17, pp. 24546, w. 15-17.
26 #17, p. 245, v. 12.

W48, p. 224, v. 0.

W48 b 220, vv. 16-17.
w0417, p. 245, v. 9.

M $17. p. 246, v. 21.
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two companions to greet the abodes of the poet’s loved ones, and
instructs his solitary companion to prepare the mounts for the poet’s
journey back to Shiraz. He uses the third grammatical person in
two preludes, but semantically, they too are in the form of direct
address, with which al-Mu’ayyad extends a welcoming greeting (aklan)
to his loved ones.

Al-Mu’ayyad follows the nostalgia preludes by one or more tran-
sition verses that form the thematic bridge from nostalgia to praise
of the Imam and in which he presents the Imam as solace. He says
the Imam is consolation for loss of family,”! and that allegiance to
him removes all hardship.?® The Imam heals al-Mu’ayyad’s griev-
ing heart,”” gives comfort and felicity,”* and his very meeting makes
al-Mu’ayyad happy.”” The Imam raises souls to angelic realms.?*

The following is a moving hanin prelude that contains all the fea-
tures discussed above—length, powerful images and poignant vocab-
ulary, fakhr, direct address in first verse, and verses of transition
seeking consolation in the Imam:*”

Alas for [my] going into U I COU | uj_x:U [
extle! You are the worst ’ . .
illness! i s . . .

For your wealth is poverty, and i sl Loaly G Y
[your] gwing s hardship. .

[Your] hor}qr is égnominy, iR % 3sla J :j; N
and felicity musfortune, s o, -

[yowr] ease 'is hardsﬁzp, ' L b oL iy e 2
and survwal, annihilation.

[Your] beneficence, [even] P R ‘J_{i!\ Sl A,
if it does come one day, .

s abomination— s . . s )

why nol, when your ol S s el B
conditions are all
abominable!

21 #10, #16.

)

295 #13.

217,

295 #6

26 #37,

¥ #8, p. 224, vv. 1-20.
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O the exile by which 1
have gone far into a
land, in a span

less than that in which
a griffon went far in
its flight™®

and [O] the distance—
the width of the wide
earth is less than it—

that I have traversed, such
that the wilderness
mourned for me!

You made me lose my
way n the land, rather,
you cast me

wnto the open sea; I do not
have any hope of being saved.

I poured out the water of
the eye when you caused
lo vanish from me

the splendor of youth, for

Jfrom it the water receded **

You tore me wnto preces
with gnominy
completely;

and ignominy [is such
that] in s fire
strangers burn.

I used to prey upon
hons i Fars,
and now sheep rise up
lo prey upon me!

How many a long hand®*
did 1 shorten there,

and [now] an amputated
hand encroaches
upon me!

298«
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aghrabty” may also be read as “gone West.” The “anga’ mughrib” is “a cer-

tain great bird that goes far in its flight; in this verse, “going far” has a negative

=29

connotation: “farat bihi al-‘anga@®™ means “calamity or misfortune carried him off.”

(Lane gh-r-b).

29 Referring to the water of the face, meaning beauty and freshness.

0 Long hand-power.
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Who will inform my family,
due to whose distance

the insides are cut up
Jrom pain,

what a sigh is m the
depths of my heart,

Sfrom which the massive
rock splits apart!

The body is not the body
that you once met,

nor the form
the [same] form, or
the appearance the
[same] appearance.

Verily, I have borne heavy
afflictions afier you

—the dusty earth would not
be able to carry them—

fmm every engmdemr Qf an
ijury whose wjury s
unretaliable;

there is no ruling regarding
injury caused by the
dumb beast!

1 have become, from agony,
severed of bonds

Jrom agony’s long making
a habit of me;

wntoning, all my time, a verse
composed by

one whose merit s not denied
by poets:*!

“My complaint about missing
disease s because it

existed when I had
limbs.” 02

31 Refers to al-Mutanabbi.

(._A d.su\___H d_l.h‘ CL__» u—ﬁ
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%2 This verse is by al-Mutanabbi, Diwan al-Mutanabbi, ed Karam al-Bustani,
Beirut, n.d., p. 125, v. 4; it is also quoted in a du@’ that the Tayyibis recite in

Ramadan.
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Severance by the Age, e ST ol ’c_b
Jor the love of ’ ’ .
Muhammad’s progeny,

2 2 L
s union, and the illness slgs VL—’U‘ AET ) S—
of calamities s medicine;
E ¢ E R -
and the meeting of every J.g_.w-««:’ WD Jyy W gL W |
hardship is made easy, s » : , 7
and felicity for me, by el il G bl L Il

our Imam, is ahead.

Love Themes (nasib): The Imam as the True Beloved

Al-Mu’ayyad was not a man to pursue idle romance. Rather, as he
himself proclaims in his poetry, he was the epitome of chastity and
asceticism:*"

2

My habit, through the Gl e ol L S .
age, has been prayer; A QL,, g
the hand of desire has e e e

never held my rewms.

Contrary to his nostalgia preludes, therefore al-Mu’ayyad’s four nasib
preludes were not based on a historical reality, and the beloved in
them was a fictitious character created to fulfill a role. It is not sur-
prising, then, that the love preludes lack the emotional intensity and
the personal touch of the fanin preludes. The focus of al-Mu’ayyad’s
nastb prelude is on the poet himself rather than the beloved. Contrary
to the standard nasth, al-Mu’ayyad does not name or describe the
beloved (either physically or otherwise), overtly mention the ruins of
the beloved’s encampment (atlal),’™* or sketch the persona of a
reproaching woman (‘@dhila). He pictures instead his sorrowful con-
dition and his forbearance in the face of loss and sadness. His oper-
ative words are desire (hawa), longing (shawg), tears (‘abra, dam‘), pain
(shgw), distance (bayn), union (wasl), and separation (firaq).

Since they obviously lack sincerity in terms of romantic love, al-
Mu’ayyad’s love preludes could be called empty of meaning, except
for the way the poet subtly manipulates the character of the beloved
to portray the beloved Imam, the cherished homeland, and the poet’s

5 #62, p. 321, v. 113.
%% The motif of ruins is also used as a metaphorical substratum in an old age
and youth prelude (see next section).



PRAISE OF THE IMAM 181

own preoccupation with the Hereafter. Furthermore, in one love pre-
lude, he masterfully conjures up an imaginary woman who asks about
the poet’s condition, which enables him to talk about his persecu-
tion at the hands of the Buyid courtiers and the Abbasid emissary.’”
Also, the extensive length of the nasib preludes and their proportion
to the whole poem approximately corresponds to the extensive length
and proportion of the hanin preludes. This is yet another indication
that the poet did not intend merely to bow to convention—al-
Mu’ayyad was not one to squander words frivolously—but meant
them to carry a serious message, a real message concerning life and
religion. All of these aspects raise the love preludes from the level
of the mundane to the heights of poetic artistry.

A special feature used in all but one of the four love preludes was
poetic dialogue. The protagonists in the dialogue scene are always the
poet and the beloved, and al-Mu’ayyad employs a question and answer
routine to express his sad feelings and sorry condition. It is as though
the woman draws out his replies in spite of himself—he does not
really want to complain, but she insists that he tell her his tale.

One love prelude is curiously akin to the fanin prelude (or is it
actually a hanin prelude dressed as a love prelude?)™® Here, al-
Mu’ayyad uses direct address—the only nasihb prelude to do so, another
indication of its fanin import—to address the “comforter of the heart”
(anis al-ficad). Then he describes the ease he had felt in his homeland,
even when the hot desert winds blew and the fields were infertile salt-
lands. He goes on to transcribe a conversation between himself and
the beloved that ends with the beloved bidding the poet farewell,
and the poet left with no reply to give her but the tears of his eyes
and the burning of his heart. The following three verses are the cue
that tells us the beloved is actually the homeland: the beloved might
be dear to al-Mu’ayyad’s heart, but he has the courage to leave her
and go away if she turns against him; in fact his love for her has
turned to hatred, for she has gone over to the Sunni enemy:*"’

-0

Do you think, just because I JSEESCNC HDY 15 S &
cannot bear to be far from you, o ) )

that I cannot go forth in U 2,0 polt " 5
the earth? ’

0 455,

W06 #15.

WT#15, p. 241, w. 22-24.
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Even though Shiraz s ) 15 3‘}‘_‘” gl J_<" o)
my home, from which ) . , ’ .

my body developed as a EL VP VS Py e
child and became youthful, ’

my hatred for her is :,M_'o —e g o—‘“ eV
Justified—for she is a nest . s s ae . =’

Jor the old hawk® and b o SNy g

Jor the black, filthy one,*"
i [Sunnite] enmity.

Two love preludes have several elements of the old age and youth
motif.*"' One prefaces a praise section, and the other a disputational
poem, with a few verses of praise at the end. The former, after
describing in detail the troubles al-Mu’ayyad faced at home, moves
to the praise section with the statement that facing death for the
sake of the Imams is a source of pride for him. The transition of
the latter prelude is in keeping with the didactic nature of the poem,
whereby the poet moves to his homiletic themes by saying that love
does not befit someone upon whose head the army of old age has
descended. Rather, he should reflect on the Hereafter.

In one love prelude, al-Mu’ayyad expresses grief and bewilder-
ment at the beloved’s turning away, which is a description of his
sorry state after being separated from the beloved. He also expresses
the conviction that the beloved will come back to him because there
is no one like al-Mu’ayyad in his love for the beloved, and because
the beloved had once loved al-Mu’ayyad just as much as al-Mu’ayyad
loved him. All these themes are directed towards the mamdih, the
Imam al-Mustansir, in a subtle complaint for al-Mu’ayyad’s lack of
access to him. They remind the Imam of al-Mu’ayyad’s love and
past services and plead for reinstatement. This hypothesis is strength-
ened by the fact that the nasth moves to the praise section by overtly
identifying the felicitous nature of the beloved with the felicitous
nature of the Imam—the beloved, says al-Mu’ayyad, is the one who
makes the star of felicity rise and the star of inauspiciousness set,
just as the felicity of the Imam removes all inauspiciousness. This is
.312

the prelude:

308 <Shabba” following the mss. Ed. has “shapba.”

9 “Al-‘atiqg” refers to Abt Bakr (colophon in ms. 6).

30 “Al-adlam al-rys” refers to ‘Umar b. al-Khattab (colophon in ms. 6).
SIL 445, 55.

312 #9, pp. 226-227, vv. 1-22.
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Separation from my>"
beloved has become
umpossible,

he tightens the saddles
intending departure.

Alas for a heart,
between which

and joy, ever since it
became bent, there has
been an obstruction.

May I be ransom for the
one who, by the
perfection of beauty,

has lttle by hitle possessed
my heart.

When he saw me surrender
as a prisoner

he became muserly with
[his] meeting/s].

And he lefl behind—{from
the sighs of separation—

my consolation snatched
away, and my blade dull,

my heart upon the fuelled fire,
my sleep lttle, my might long,

my tears pouring like the
pouring of the rain-cloud,
my longing robust, and
my body ailing.

Ask ham, you two, why he
preferred distance,

thereby pouring upon me
pernicious torture,

and giving me up to grief
and lament,

and leaving my eye kohl-
darkened with stinging,

and making me bear—from
the agony of longing

and the pain of separation—
a heavy burden.

3 Lit. “our beloved” (hibbina).
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If the mountains had JEH ol ala & e }_ls
been made to bear part .
of what I bear, .

you would see the mountains P & L =57 JK L) 2y

a slipping heap of sand.®"*

Was I not sincere in my PR Dy IR o S|
affection _for him? ) O .

Then it is not justice if he Vol = o e
wants lo lurn away from me.

And it is not justice if he sy B olJ 2V,
continues to avoid me, i .

Jor where will he find U LS NS
my like? . T

And he would, and I would— b L sk 5 oL—S
Jrom too much desire— / o

imitate Buthayna and Jamil. S SRR ¥ Py VR I

Even if he had wished that Sy S B T L S
1 gwe up my lfe, T

I would have been generous Yy H RO P SR
with it, and seized the -
opportunity to give it up.

He turned away, and did i 23 C by s I
not heed [his] compact .
with me, . PR

May God protect that P S W\ LIPS | |y p—
wearied[-of-me] beloved!*" ’

He will stretch the reins of g Ao e :}1 u/ "
desire towards me, ) . . )

even if [it be] after a p VDS R S WA '
while, so goodly ’ T
patience!*'°

And his cutting off will al oy« skl | P
become a union, » : .

and he will become tender . . . NESEECPS RS § FYS A )

close . . . easy of union.

31 Reference to Qur’an 73:14, where it says the mountains will become such on
Judgment Day.

315 Cf. the Arabic verse which contains a paronomasia pair (“lam yar'a” and “raa”).

316 Perhaps a reference to al-Mu’ayyad’s hope of returning someday to Fars.
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When, would that I knew, will S RO W P S SO B
] attain union with you, o

such that I meet my Y 2y s Wb ) B
wishes in union? ) o

If you have resolved upon S S PR OV S W
locking us [out], » .

[then] intend to lock out Y’ i L J S N
Jelicity [ from] us!

[For] your rising makes fai b e ;f’c EL’) sy b
the star of felicity rise, . P ) L, .

and compels the star of Y I I ¢ > o iy
inauspiciousness to set.

Just as the felicity of the oGS ; G Lol s
Elect of the Age . L L . s

removes nauspiclousness b >l @ f'i} Bl L -

and exiles stertlity.

Old Age and Youth (al-shayb wa al-shabab): The Imam as
Refuge in the Hereafler

All three of al-Mu’ayyad’s old age and youth (al-shayb wa al-shabab)
preludes are from poems written in his last years in Fars before his
arrival in Egypt,”’” when he was between forty and fifty years old—
not young by the standards of his time, but certainly not aged. In
fact, his vigor is attested to by his decisive actions and intellectual
productivity then and for decades following. Should we, in that case,
look for a catalyst beyond physical old age in his choice of the old
age motif? Or is it just a literary device?

It is certain that al-Mu’ayyad composed these old age preludes
at a watershed period in his life: Fars, where he had spent long,
comfortable years, was turning hostile—al-Mu’ayyad was no longer
welcomed by the king or the majority of the populace, and he even-
tually had to flee for his life. These disturbing events probably cast
al-Mu’ayyad deep into contemplation of the transitory nature of
human existence. His contemplation most likely played a role in his
utilization of this particular introductory motif—old age and youth—
in three panegyrics written at this time.

In these preludes, al-Mu’ayyad uses predictably grim vocabulary
such as death and destruction, tears and remorse. His imagery is

317

See Appendix A.
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correspondingly portentous: a bent stature, the loss of physical beauty
and strength, the onset of the somber evening of a man’s life span,
the inexorable progression of man’s years towards annihilation . . . and
then the angel of death and the grave. When he talks about his hair
turning white—the commonest motif of the old age prelude—he
might even be referring to actual fact; his hair may have begun turn-
ing white just about this time, in response to the effects of aging
and traumatic upheavals.

A special feature of these preludes is their significant amount of
homiletic content, which is a logical follow-up to the theme of old
age. Al-Mu’ayyad sheds a negative light on the corporeal world, with
all its vagaries and intransigencies. Significantly enough, he calls the
corporeal world a “house of exile” (dar ghurba), which is the same
term he uses for his physical exile from Fars. He denounces the
world as a house of trouble and pain, imperfection and vice.*'® He
emphasizes its transient nature and the inevitability of death.”" Thus,
says al-Mu’ayyad, advising himself and the reader, intelligence dic-
tates that we prepare ourselves for the eternal Hereafter, rather than
immersing ourselves in this illusory world.

The transitions between the old age preludes and the praise of the
Imam give a special Fatimid touch to an otherwise familiar theme.
One such transition (following up on the theme of the impending
arrival of the Day of Judgment at the end of the prelude) says the
Imam’s allegiance will suffice in the Hereafter and protect from a
deleterious reckoning.” Another transition takes an admonishing tone
where the poet exhorts himself to put aside desire, for he has no
excuse not to do so, his fields of allegiance to the Imam being fer-
tile.””! The third old age prelude is followed by a long eleven-verse
hanin section (with all the characteristics of al-Mu’ayyad’s other fanin
preludes), which, in turn, is followed by the praise section. What is
especially worthy of note here is the sharp but smooth transition
from old age to hanin: Weep for your own imminent death (says
al-Mu’ayyad towards the end of the old age section), for no-one
will weep for you. They will say (and here begins the fanin section)

318 #3

319 #11

20 #11, p. 231, v. 24.
2143 p. 208, w. 30-32.
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that a stranger (ghwib) has died. The following are the transition

verses:??

Weep, for there is no one el |
who will weep over you, .
on the morning you finish el I 7 245 310 b3
your appointed time;
they will say a stranger =l 2 3L sl 5

has died, L
alone, with unbroken 5ol 55 157 5
sighs. .

U 5l )

O mercy for strangers! "y HU 5

[The star of] their felicity 'y = 5 -
has set. .

They have become strangers, L 20y Vg 73
and it has become a
stranger—— s s

each has parted from his o by | S G 5
homeland.

Then follow nine more verses of hanin, transitioning into the praise
section with the poet instructing himself to hold on to the Messiah
of the world, the Imam.*?

One of these old age and youth preludes has nasth and atlal over-
tones metaphorically superimposed on the old age and youth motif.***
Another contains an overt nasth resonance.”” It mentions the word “pas-
sion” (al-tasabr, lit. behaving like passionate youths) in the first verse,
linking it in a rhetorical question to old age: ‘Is passion appropriate
after [the onset of] old age?’ Eighteen verses of old age themes fol-
low with no mention of love, and suddenly al-Mu’ayyad comes back
to it full circle at the end of the prelude, making the same connection
as before between the gross incompatibility of passion and old age:
“Leave behaving like a passionate youth to passionate youths . . . and
prepare provisions!”#%

22 #25, p. 262, quatrains 9—10 (marked as vv. 17-20 in ed.).

25 #25, p. 262, quatrain 15.

3 Diwan, #3, p. 207, v. 1 (translated elsewhere in book; see Index).
5 #11, pp. 230-31.

36 A complete old age prelude translated pp. 200-204.

hel
=
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Censure of Fate (al-shakwa min al-dahr): The Imam as Protection from
Its Vicissitudes

Al-Mu’ayyad’s two Fate preludes both begin with the word “Fate”
(al-dahr). One addresses Fate directly in the second person, and the
other refers to it in the third person. Both preludes censure Fate
and, in a strong tone of complaint, enumerate the tribulations vis-
ited by Fate upon the poet. In one, al-Mu’ayyad recounts his com-
plaints in general terms, and, in the other, he lodges more specific
complaints: the loss of people who were his sanctuary, the death of
a dear friend, the instability of the poet’s life, the malice of his com-
patriots towards him, and his having to move from place to place
in search of protection. The transition from censure prelude to praise
comes in a by now familiar manner: al-Mu’ayyad portrays the Imam
as his benefactor, his protection from the vicissitudes of Fate, and
the means (wasila) to obtain closeness to God.

Al-Mu’ayyad’s Fate preludes overlap in time with yet another type
of prelude—old age—but although one Fate prelude utilizes the old
age prelude terms, “old age” and “I wander,” they differ from the
old age preludes in their lack of a homiletic content.

Al-Mu’ayyad’s Fate preludes are akin to the fanin preludes in their
melancholy imagery, their vocabulary of darkness, pain, night and
tears (one of them even contains the hanin word “stranger” or
“charib”),”’ and their address to Fate. However, they differ from the
hanin preludes in numerous subtle ways: 1) the tone of the Fate pre-
lude is more strident than that of the fanin preludes, Fate being por-
trayed as the cause for all al-Mu’ayyad’s misfortunes, and loudly and
harshly reproached; 2) they do not contain any self praise ( fakhr); 3)
the loss of family, friends, and home is nowhere alluded to; and 4)
the names of Fars, Shiraz, or Ahwaz do not make an appearance
anywhere in the poems. These differences are not surprising, con-
sidering the fact that the censure preludes cannot contain historically
real nostalgia: Both the censure preludes were written in Fars during
al-Mu’ayyad’s last few months or years there, before his exile be-
came a reality. They truthfully reflect al-Mu’ayyad’s sufferings dur-
ing that turbulent time, but exile is not yet one of them. They depict

827 #58, p. 308, v. 15.
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al-Mu’ayyad’s situation in Fars at a time when things had just begun
to go wrong for him.
The features discussed above are visible in the following prelude:**

O Fate, how much [more] JQL;‘?_J\) NS \..._.S SR
of this uyury and
prejudice! i )

Is there some revenge [to S P vy K W W C a1
be paid off ] between - I
you* and me?

- ¢ 2

You toss me about By s e u_,igj
between encampment - . :
and journeying, s .

thus you neither let me 30 1 56 STy, J F,._i O
lwe nor kill me. g

Disasters have extended st G5 ;_e e Ga
their hands towards me, , -

and dangers have opened F—a G 3l i, E a3,

wide therr mouths for me.

1 wander n the lands,
and comfort has
abandoned me,

:C\"

2 - p 2
R NP N Y S

I continually travel in the :}_.al,; \L 5}_;‘.-\ 3 T :_}_.a\}\’
night, and pain_follows i .
[my footsteps].*!

In this way the pleasantness Dyl L b Py B G_La

of youth and its day
have passed, s )

and old age, which was about 5 S A PN T S/ U
to arrwe, has arrved.

28 #59, pp. 310-11, vw. 1-3, 11-13, 21-22, 26-29.

29 This verse begins with a derogatory address “ya hadha,” lit. “Hey, you!” by
which the poet tries to reduce the formidableness of Fate and indicate its insignificance
to him.

30 Qanl, mss. 1 & 6; ed. has ¢a’il which does not seem to have any meaning in
the context, esp. considering that the first term of the phrase “You are neither this
nor that” is muhyt (to let live, revivify).

31 Cf. the two sets of paronomasia in the original Arabic verse (whajiru/hajirt and
wwasilu/ muwasila).
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1 had none but one
comforter’™ in the
[whole] world,

who stayed by my side
through hardshiyp and

ease, a protector,

The turns of Fale severed
las ropes from me,
and venily it laid for me
the snares of mishaps,

[ take] refuge [with You],
My God! There is no
blame upon You,

and You do not obstruct
contact with loved ones!

There is no complaint
except from Fate, for,

m truth, [it is] from it that
these vilenesses originate.

Fate holds rule over my
body, whose lord it s,

indeed, so let it obtain
Jfrom it what it is going
to obtain!

My soul has conquered
the highest peak, so
whenever [Fate] tries to

grasp it with baseness, it
s unable to do so;

Jor it has a station from
the World of Sanctity,

and a status below which
all other statuses lie,

and 1t has, through
Muhammad’s Progeny, a
means to come close

to God; O how wonderful
are those means!

32 Al-Mw’ayyad’s brother?
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Closures

Abbasid panegyrics usually contain a few verses at the end that refer
to financial remuneration.” Al-Mu’ayyad’s poem has no such final
reference, for his purpose in praising the Imam was not monetary
reward, but religious merit and the pleasure of the Imam. Unlike
his opening verses, therefore, the verses that conclude al-Mu’ayyad’s
panegyrics do not conform to the traditional patterns of classical
Arabic poetry; they close the “speech act” by establishing a con-
nection different than the Abbasid poet’s connection with the mamdir,
a connection related to the Imam in his role as holy and spiritual—
rather than rich and temporal—leader. Thus, towards the end, al-
Mu’ayyad’s praise turns into a plea for succor that implores aid from
the Imam in this world and the next. He follows with one or two
verses of blessings invoked upon the Imam, and then signs off.

I have called al-Mu’ayyad’s concluding verses “closures” and divided
them into three major segments: 1) plea for succor to the Imam
(dtya’); 2) prayer for the Imam using a specialized term “salawat”
(blessing) and/or “salam” (wish of wellbeing, interpreted in the sense
of greeting); and 3) signature-verse (lakhallus). A fourth optional seg-
ment of al-Mu’ayyad’s closures is yearning for the homeland (three
poems, more commonly used as a prelude). Additionally, just once
or twice each, al-Mu’ayyad uses some supplementary closure seg-
ments: congratulations ({fain’a) upon some happy occasion,”* threats
to the enemy,*” 3% expressions of gratitude (shukr) to
the Imam,*” and declarations of willingness to sacrifice life and fam-
ily for the Imam (fida’).*

The complete closure was formed by one of the three major seg-
ments (itya’, salawat, takhallus) or a combination thereof, generally in
the above order, but sometimes reversed. The closure segments are

a mu‘arada cue,

33 Cf. Beatrice Gruendler, Medieval Arabic Praise Poetry: Ibn al-Rami and the patron’s
redemption, London & New York: Routledge Curzon, 2003, pp. 56-59, 233-265. She
terms this section the “metastrophe,” and argues it lays out an “ethics of patronage.”

B8, p. 225, v. 32-33 end.

3 #24, p. 260, vv. 21-28 end.

36 #22, p. 255, vw. 20-22 end; discussed earlier, pp. 143-44.

BTHT, p. 222-23, vv. 37-39, #59, p. 312, v. 44.

P #4, p. 41, v. 58; #33, p. 272, v. 16; #39, p. 282, v. 14; #40, p. 285, v. 38;
#55, p. 305, vv. 47-48; #59, p. 312, v. 44.
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relatively short. They do not always follow a particular sequence; if
we were to see a verse or a set of verses out of context, it would
not be possible for us to ascertain whether they formed the final
verses of the poem; we would be able to place them, however, some-
where towards the end of the poem.

The first two closure segments (iltya’, salawat) are distinctly Fatimid
in nature and contain allusions to Fatimid dogmatic motifs: the
Imam’s role as refuge and savior of the world in the former, and
the Imam being part of a continuous chain of divinely appointed
Imams in the latter. Earlier Fatimid poets had used these two seg-
ments from time to time, but al-Mu’ayyad was the first to make
them a distinct and visible part of his poems.

Plea for Succor to the Imam (iltija’)

Al-Mu’ayyad’s life was both physically and psychologically severe.
Some of his troubles were external and came from the direction of
professed enemies of the Fatimid state, but the majority were inter-
nal, and seemed to originate from the throne of the Fatimid caliphate
itself. Despite this, al-Mu’ayyad never ceased to look for deliverance
to his beloved Imam. Even when the Imam himself was the one to
whom al-Mu’ayyad complained, he was still portrayed as the one
holding al-Mu’ayyad’s redemption in his hand. Al-Mu’ayyad appealed
to the Imam—and no one else save God—for relief. He used his
poetry to convey his distress and the details of his sorry condition
to the Imam, and one of the ways in which he did this was by
including in it a large quantity of verses that begged the Imam (or
all the Imams collectively) for succor (itya’).

Al-Mu’ayyad’s plea for succor takes several forms. In one poem,
he begs the Imam to give him the strength to defend himself against
malicious Fate.”” In another poem, he asks the Imam for permis-
sion to emigrate from Fars to Egypt.** Later in Cairo, he tells the
Imam that he has come to the Imam’s door having faced great hard-
ship and having escaped from those who would seek to end his life.*!
He entreats the Imam for mercy:**?

39 #59, p. 312, vv. 35-46.
“0 #19, pp. 23435, vv. 36-39.
HOH16, p. 244, vv. 22-26.

12 #41, p. 287, v. 28.
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[Your] servant has come to |
your door seeking the rain

Jrom the abundant clouds 5 NHRGE W Lol ”
of your mercy. . g .
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Al-Mu’ayyad often mixes pleas for help with complaint about his
treatment at the Imam’s court.”* In one poem, he asks the Imam
to deliver him from pain and grief, and to avenge him on those
who caused him harm.*** Elsewhere, he laments the Imam’s dis-
tancing of himself from his worthy followers:**

Would that I knew when the e glall 5 S s e 5
[Imam’s] emergence will .
lake place, ., L
with the master of the world e LS N S 2SS

removing every hardship.

Another of al-Mu’ayyad’s iltya’ segments is on an eschatological plane,
in which he implores the Imam for succor in the Hereafter. These
lty@ verses are more ideological and less personal than the previ-
ous kind. He says, addressing the Imam: “the grief-stricken take sanc-
tuary in you,” and “all heart’s desires are sought from you;” “you
are the refuge at the time of death, at a time when sins overbur-
den the sinner;”**® “stretch out your hand to me, you are my inter-
cessor at the time of my Return.”*"

There are fifteen itya’ segments in al-Mu’ayyad’s poetry. The tya
segment usually contains between two and three verses, sometimes
four. They most often occur towards the end of the poem, and there-
fore, may be placed within the final, closure section. They are fol-
lowed by at least one other segment of the closure, and thus do not
occur as the final verse ever, except once, when conjoined with the
signature-verse.”*® One short poem (qif%a) addressed to ‘Ali b. Abi
Talib is in its entirety a plea for succor.”*

Al-Mu’ayyad’s itya’ segments are packed with near synonyms of
succor and refuge. Images of trouble and hardship are also liberally

3 #8, p. 225, vv. 26-30, #10, p. 229, vv. 20-25.

W #17, p. 247, w. 43-50.

35 #22 p. 254, v. 16; i@ continues on p. 255, vv. 17-19.
6 #3 p. 209, vv. 4447,

W #6, p. 220, vv. 24-96.

417, #33, #55.

9 #45, p. 291, w. 1-8.

=
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sprinkled within the #ya’. Fairly common is the image of the beseecher
as a mendicant seeking alms, in which the poet arouses the com-
passion of the Imam by saying he is a mendicant at the Imam’s
door.” Also, al-Mu’ayyad sometimes combines a motif of yearning
(hanin) with the dwa’ >

When the praise section employs the grammatical second person,
the direct address helps to ensure a smooth transition into the wtya’
closure segment. Usually, however, the mamdaf is first described
(praise section) and then addressed in a plea for succor, which denotes
a progression from the ideological to the personal.*? Indirect refer-
ence to the Imam’s role as succor is uncommon, and the sentence
structure of the utya’ segment is usually in the vocative, either in
the imperative form asking for aid (“Help me! Give me aid! Take
my hand!”), or as a statement reiterative of the Imam’s role of suc-
cor (You are the sanctuary! You are the succor!”).

In the following typical #tya’ segment, al-Mu’ayyad addresses the
Imam as succor in the Hereafter, begs him for sanctuary in this
world, and pleads with him for an audience:™

Ma‘add! O my intercessor sl A W A
in the Returning! - o .

The most sufficing of helpers, SIS W . '\ PR Y S — P
and the best place of help. ’ i

Give me sanctuary, for :';\.13_3\ ﬁ\}; d,\._._a_; ;r’f"\

the Age has seared me for

[my love of] you, , s (T S
and one who expends his life ﬁ‘; bt 2L , th_f J

Jor you 1s not like one who

is _feeble.

Blessing and Prayer for the Imam (salawat and salam)

The salawat (blessings) formula is theologically significant in Fatimid
doctrine. Its origin is in the Qur’anic injunction to believers to recite

50 #16, p. 244, vv. 22-26, #41, p. 287, v. 28.

B #33, pp. 272, w. 16-21.

$2 Cf. G. van Gelder, “The Abstracted Self in Arabic Poetry” JAL 14 (1983),
pp- 22-30, see esp. p. 27.

P #6, p. 220, vw. 24-25 (v. 26 translated elsewhere in book; see Index).

3% Mu‘in and muan, as vocalized in ms. 2 & 7; ed. has ma‘in and ma%n, which
do not seem to fit the context.
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salawat™ Al-Qadi al-Nu‘man relates a Hadith where the Prophet,
upon the revelation of the Qur’anic verse mandating it, is believed
to have taught Muslims that the salawat should be invoked as fol-
lows: “May God bless (salla ‘alad) Muhammad and the progeny of
Muhammad,” meaning that the salawat should be invoked upon the
Progeny of the Prophet as well as upon the Prophet himself. If,
Nu‘man continues, the salawat is invoked solely upon the Prophet as
is very often the case in Sunni practice, it is incomplete and unac-
ceptable, just as praying only two rak‘as instead of three in the maghrib
ritual prayer would be incomplete and unacceptable.?®

Nineteen of the sixty-two poems in al-Mu’ayyad’s Diwan contain
this specialized Fatimid blessing for the Imam. The poems use the
terms salawat” or salam™® or both:*? usually the salawat formula is
used along with the salam, sometimes just the salawat, and rarely just
the salam. These terms do not all literally mean exactly the same
thing, but they all fill the same poetic slot of prayer for the patron’s
well-being. The salawat segment is often conjoined with prayer for
the patron’s long life and his kingdom’s felicitous continuance, a
common motif in classical Arabic poetry.*®

Derivatives of the term “salam” are often used in non-Fatimid
poetry,®®! but the term “salawat” appears to be limited to poetry

5 Qur’an 33:56.

6 Da@im, vol. 1, pp. 28-29, in chap. on “The mandatory nature of the [invo-
cation] of the salawat upon Muhammad and the progeny of Muhammad.” The
Pillars, pp. 38-49. All the Shi‘ite denominations conform to this version of the
salawat formula. The Sunnis too, do not reject it, but their use of it is sporadic;
carlier Sunni works use it more often than later ones, and the modern Sunni prac-
tice is commonly to use just the first half.

$7 11 poems: #2, p. 206, v. 149; #3, p. 209, vv. 52-53; #4, p. 214, vw. 62-63;
#7, p. 221, vv. 12-13, p. 223, v. 40; #8, p. 225, v. 31; #10, p. 229, v. 26; #12,
p- 235, v. 40; #14, p. 239, v. 33; #16, p. 244, vv. 15 & 27; #40, p. 285, vv. 41-42;
#62, p. 316, vv. 3-14, p. 322, vv. 150-51.

8 6 poems: #5, p. 218, v. 63; #11, p. 232, v. 43; #17, p. 247, v. 51; #41, pp.
287-88, vv. 1-9, 21-22; #55, p. 305, v. 49; #58, p. 309, vv. 25 & 30. An art. on
“Salam,” is by C. Van Arendonk-[D. Gimaret], EI? vol. 8, pp. 915-18; it dis-
cusses the Qur’anic usage of the term, its usage in the ritual prayer, and its usage
as the greeting in Islam.

92 poems: #1, p. 198, v. 152; #34, p. 275, v. 32.

30 Medieval critics like Ibn Rashiq noted that optative phrases (du‘@’) are appro-
priate and effective in the concluding line of poems for princes (al--Umda, ed. ‘Abd
al-Hamid, Beirut, 1972, p. 241). See also Ibn al-Rami’s prayers for his patron in
his poems that include invocations for the patron’s long life, ease of life, and a
blessed afterlife (Gruendler, Medieval Arabic Praise Poetry, pp. 61-63).

%1 E.g. in the poetry of Abu Tammam (Stetkevych, Aba Tammam, pp. 133,
367-68).
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composed by poets who are followers of the Fatimid madhhab. Ibn
Hani’ began to use this blessing, and the salawat formula occurs
twice in his Diwan, though as part of the praise section rather than
the closure.” Next, Tamim used it, employing it fairly often in his
poetry, and almost always as the last verse.”® About a hundred years
later, al-Mu’ayyad established this usage even further.

Al-Mu’ayyad’s salawat segment is usually one verse, sometimes two,
and occasionally more than two. It sometimes occurs at the very
end of his poems, but usually falls very near—rather than at—the
end. In rare instances, it occurs at the beginning or in the middle
of the poem; in these, the salawat is used as a launching pad for
praise of the Imam.

The blessing is invoked either upon all the Imams, or upon the
Imam of the Age (Imam al-zaman) as being the representative of them
all. Sometimes, it singles him out for special mention after naming
the Imams collectively. The following verse invokes God’s salam upon
all the Imams:***

Upon you be God’s TS é)f\.__,,, M
greeling of peace, ! .
O progeny of Ahmad, , )

Jor the duration of [all] [P VP~ e W W e U [ W
time, as long as the stars
appear, moving.

One of al-Mu’ayyad’s most famous poems may even be named a
“salam poem,” as its first nine verses begin with the word “salam.”*®
Al-Mu’ayyad invokes a greeting of peace upon the “Pure Progeny”
(wra tahira), then upon each of the prophets by name in a separate
verse (starting with Adam, and continuing through Noah, Abraham,
Moses, and Jesus to Muhammad), followed by “Alf and his progeny,
followed by al-Mu’ayyad’s Imam al-zaman al-Mustansir bi-llah whom
he greets as the one who possesses the harvest (mahsul) of the accu-
mulated spiritual heritage of all the prophets and Imams.
Al-Mu’ayyad usually expresses the salawat in the optative mood
(“May God bless the Imam!) using the third-person verb “salla.” Less

%2 Diwan Muhammad b. Han?®, #75, p. 261, v. 42, #91, v. 173, p. 357.
%3 Diwan Tamim, #15, p. 64, #3, p. 106, #12, p. 115, and elsewhere.
% #17, p. 247, v. 5.

W %41, pp. 287-88,
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common forms are the optative form of the verb “khassa” (khassakum
bi s-salawat, May God single you out for his blessing), the impera-
tive verb addressing the Fatimid followers “sallii ‘alayhim” (Pray for
salawat upon them), and the nominative sentence implying a con-
tinuing state of affairs (salawat upon them). One salawat verse in
optative form, invoking God’s blessing upon al-Mustansir is as
follows:*®

O God’s elect, may God M P M N R P
bless you - o

as long as the dove coos Al IS NIy : .
plantively. - .

Al-Mu’ayyad often joins a “forever” or an “as long as” phrase to the
blessing using the conjunction “ma” (“as long as,” e.g. May God bless
you as long as...). This “as long as” phrase always refers to some-
thing good, auspicious, and inevitable that is expected to happen
continuously till the end of time, such as the stars shining, the rain
falling, or the dove cooing. The following verse uses rainfall—the

most common referent by far—in its “as long as” phrase:*"’

A s )
My God bless you, as ( ooa B e -
long as s . . )

the sky walers the earth PN I o .

with heavy downpour[s].

Sometimes, al-Mu’ayyad uses praise motifs in his salawat formulae.
These motifs are ideological and similar to the motifs of the praise
section. The following verse invokes saldm on al-Mustansir, praising
him as the sun of Muhammad’s progeny:**

Greelings of peace upon J—w I T e e
the sun from among the . o
Messenger’s progeny, o o

an Imam through whom oy G—> ol
creation and command
are established.

o:
NS

-
>

6 #19, p. 235, v. 40.
7 #10, p. 229, v. 26.
8 #58, p. 309, v. 25.
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The Poet’s Signature-Verse (takhallus)

A distinctive feature of al-Mu’ayyad’s poetry—although not in itself
a da‘wa feature—is his use, towards the end of the poem, of the
signature-verse (takhallus), which contains some form of al-Mu’ayyad’s
name and says something in a homiletic mode to or about him. This
is a very early attestation of the lakhallus in Arabic poetry. Later, it
was used occasionally by some poets, but never really became a vis-
ible feature in Arabic poetry. In al-Mu’ayyad’s time, the takhallus was
used sporadically in Persian poetry, and it was to become a consis-
tent feature in it later on. Al-Mu’ayyad must have been familiar with
the Persian literary heritage, and this is one of the overt ways in
which its influence makes itself felt on his Arabic poetry.

Al-Mu’ayyad uses the takhallus in about half his poems (twenty-
five of sixty-two). Most of his poems that do contain a takhallus are
panegyrics and disputational poems; an elegy and some description-
of-self poems also have one. The munajat is the only genre in al-
Mu’ayyad’s Diwan completely devoid of this particular closure segment.
The takhallus is very often the last segment in a poem’s closure, and
it consists of one (and sometimes two or more) verses. It uses either
the third grammatical person or the vocative in the second grammatical
person. The first person is rarely used, and only in cases where the
takhallus runs into more than one line.

Unlike the practice of composers of Persian, and later, also Turkish
and Urdu poetry, al-Mu’ayyad’s takhallus is not a pen-name. Instead,
al-Mu’ayyad uses different combinations of the various parts of his
own name to “sign off” his poems. These, in order of quantity, are:
Ibn Musa (lineage, patronymic, fifteen attestations),’® Ibn Abi ‘Imran
(lineage using father’s filionymic or kunya, four attestations),””® Hibat
Allah (given name or ism, four attestations),””! Hibat Allah b. Musa
(combination of given name and lineage, one attestation),””> Abtu Nasr
(filionymic, one attestation).’”® The last one, Abt Nasr, actually occurs
in the beginning section of a poem within the hanin/nasib prelude
rather than at the end and is therefore not strictly a takhallus; the
poem contains a second, regular takhallus at the end.

% Droan, poems 1, 5, 6, 7, 11, 13, 17, 23, 25, 33, 41, 52, 55, 58, 59.
30 Diwan, poems 2, 4, 14, 38.

' Diwan, poems 3, 9, 12, 15.

32 #37.

373 #55
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It is interesting to note that al-Mu’ayyad does not use his title
(lagab, al-Mu’ayyad fi al-Din) as takhallus at all, even though it was
what he was best known by. If the purpose of the takhallus was to
identify the poet for the reader, signing off as “al-Mu’ayyad” would
have been logical. However, he probably avoids calling himself by
it for reasons of humility; “al-Mu’ayyad” (the Aided, Victorious One)
might be considered a presumptuous name to call oneself.

Al-Muw’ayyad’s poetry contains one attestation of a different kind
of takhallus: the word “Ridwan,”** the name of the angel who is the
gatekeeper of heaven, signifying al-Mu’ayyad’s position of bab al-
abwab in the Fatimid da‘wa hierarchy. But although this attestation
does occur in the very last verse of the poem, it should probably not
be categorized as a takhallus at all, for it does not seem to be a dec-
laration of the poet’s identity as much as a notification of his rank.

Al-Mu’ayyad adapts the takhallus verse to serve various poetic pur-
poses:* to declare his servitude to the Imam, and his willingness to
face hardship for the Imam’s sake,””® to extol his verse and explain
his motivation for composing poetry,”’ to appeal to the Imam for
succor’ and reiterate his forefathers’ services in the cause of the
Fatimid da‘wa;* to express the yearning he felt towards his homeland

374 #61

35 Other motifs used just once each in the takhallus are: fakhr: he has forbear-
ance (#5), exhorts himself to patience: God will deliver (#37), fida’: (followed by
tya’ #59).

6 He says in this vein that he does not care about the enemies’ insults and
blows in the Imam’s cause and for the Imam’s love (#5, vv. 63-67, #12, vv. 4246,
poem 15, vv. 49-52), and that he is comforted in his love for the Imam, for it is
his best trade (#23, v. 59, #25, quatrain 33).

%7 He says in this vein that his verses are snares for seekers of guidance, and
strike the innermost heart of the enemy (#2, vv. 150-56), that his praise is inade-
quate (#4, vv. 6465, #14, vv. 34-35), his song a sincere servant, its utmost wish
is prayer and service (#13, v. 36), and his poem a beautiful bride whose mirror
has been polished with his literary skills (#25, quatrain 33); he says further that in
praising the Imam poetry is his slave and he is free (#58, v. 30).

%% He says in this vein that he depends upon the Imams, for they will suffice
in the Hereafter (#9, v. 31), that the Imam is his succor (#12, v. 45), and that he
has been targeted for his love of the Imam, yet has never turned his face away
from him, for the Imam is his pillar now and in the Hereafter, and he begs for
succor, to be saved from pain and grief (completely integrated with tya’ closure
segment, #17, vv. 43-50, signature in v. 49), asks God for deliverance in the Imam’s
name (#55, vv. 50-51) he is certain that he will triumph in the end (#3, v. 62).

7% He says in this vein that his forefathers constantly served the Imam, they were
raised in the shade of the Imam’s favors (#4, vv. 58-60, signature in v. 64), were
the Imam’s best servants (#11, v. 41), the abodes of their rights are flourishing
(#41, vv. 28-30).
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(hanin) and give voice to his melancholy temporal situation.”® Since
the content is varied, the imagery and vocabulary are varied too,
although he often employs gnomic phraseology. The following verses
are an example of al-Mu’ayyad’s signature verses:*!

Lon Abr “bran has T S o P U
[composed] panegyrics
ﬁ r .y 0u’ ° -3 3 2 -
luminous, ornamented with J SR R VP VR VDS T Yy k3

Jewels and fine clothes.

But incapacity and T Z\:,_iu: PR RN
inadequacy are his utmost i i
limat, except that

what he composes is the |
effort of one who has
lttle [to offer].
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=
%
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Literary Analysis of One Praise Poem: “O Progeny of Mustafa”

The following panegyric in praise of all the Fatimid Imams (and
especially their heir, al-Mustansir) is a striking example of al-Mu’ayyad’s
unique literary style. In poetic form, it presents his ideology, his feel-
ings, and his own personal combination of tradition and innovation.
Its language is simple but its imagery powerful. It is a typical sam-
ple that contains most of the elements present in his many praise
poems: the old age and youth prelude with a Fatimid twist, the theo-
logical praise full of Fatimid Imamate motifs, and all the various
closure segments (iltya’, salawat, takhallus) that al-Mu’ayyad innovates
or develops in a special manner.

Poem® and Translation

1. Old age has effaced the ol =) ol B a7 S s
sign of youth L o .
and the scout of death bl L5,

has drawn near to me:

380

He says in this vein that the Imam’s family is his family (#33, v. 20), and
elsewhere that his family’s only recourse is silent sorrow, while his friend is God
(#52, vv. 18-19).

##4, p. 214, vv. 64-65 end.

32 #3 pp. 207-210. Thave numbered the verses here for the sake of the fol-
lowing extended analysis. Vv. 24—26 & 2829 have also been trans. by Hunzai in
Shimmering Light, p. 45.
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. frailty of body, laxness
of bones, and a color
in which yellowness and

pallor have appeared,

. a beauty and splendor
which 1 have been
stripped of,

by whose stripping pleasure
m lfe s stripped away!

. a blackness, in exchange
Jor which I have been
given whiteness—

[the whiteness] seems

putch-black to the eye.

. All these are clear proofs,
evident, that departure
is near.

. Do I seem to you the
one I was of old
or another? For my
affarr is strange!

. Where—if I am who
I was—1s my trunk,
resh, bright, and my
succulent branch?

. beauty of stature and
word and look,
seizing every heart,
plundering,

. a hand continually
extending powerfully—
how many mishaps have
stretched their remns [to

gallop] away from it!

a tongue, n the arena
of verse and prose,
dallying with every new

meaning,

a heart that would
confront death fighting,
and that would face
the wrathful lon.
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12

13.

14.

15.

16.

17.

18.

19.

20.

CHAPTER

. Indeed, all that has
turned away and passed,
all that is lefl to me is
flowing tears,

and a heart that burns

Jrom grief,
afflicted by the muisfortunes

of ils fate.

It has turned away—
no sorcerer will now be
of benefit,

1t has passed—no
physician will now avail.

I am i an abode of
exile, 1t 1s fitling,

nothing to wonder about,
if the stranger is
humbled n it;

an abode of strain and
trnal and tribulation,
its goodness, through
all time, s adulterated
with harm,

ils beneficence is
harshness, its sweetness
butter, obscene

its deed, all its
promuses false,

its honor 1gnominy,
is generosity muserliness,
hardshup

is ease, all its affarrs
upside down;

an abode of vice—the
body s assembled
Jrom 1,

so [the body], like [the
abode], 1s shame
and vices.

[The body’s] concern,
as long as it remains,
is eating and drinking,
and ts range carousal

and pleasure and perfume.
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22.

23.

24.

25.

26.

27.

28.

29.

PRAISE

Aged, 1t has acquired
all kinds of defects
that are disgraceful,
which do not age
[even] by ils aging:
ambitious desire whose
knot 1s stout, strong,
and cravings whose
garments are ever
Jresh, new.

1t persists i its

wtoxication, while death

is a snare set up for
is anmihilation.

Alas for the eagerness of
destre! Indeed my mind

is oppressed by destre,
vanquished.

Alas for myself! For it
s my lyranny that is
[oppressing] myself,

blame and censure do
not bypass me:

Why did 1 squander my
Ufe i error,

when my domain of
rectitude s vast?

Why do I become
preoccupied with my
dark body,

when I am as dusty
earth by t?

And [why do] 1
squander the light
through which I am

connected to the noble
ones, the ones brought

migh [to God]?!

Is the debaser of a
precious pearl,
aggrandizer

of a lowly, msignificant
shell, intelligent?
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30

31.

32.

33.

34.

35.

36.

[Blame and censure]
do not bypass me for
what happened. Is
there a field

of allegiance fruitful
like my field?

What s my excuse,
when the True Datwa
s a person

n whose lap I was
born and raised?

What s my excuse,
when the refuge-giving
sanctuary is my
house?—

whoever does not take

shelter in 1t faces terror.

The sons of Ahmad and
Alz, with whom
[God 5] well-pleased,

are my preparation for
the Returning when
1 return;

masters who are the
purest in branch and
mn rool,

all glory 1s earned from
their glory;

masters who are the
revivifiers of decayed
bones,

those, by remembering
whom, ntractable
camels become docile;

maslters, lo whom from
the past ages

and the remaining,
all return,

CHAPTER THREE
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% Ed. has “mufyi,” but mss. all have “mufyr,” perhaps in the accusative as

khtisas?
The mss. have “yathubu,” ed. “ya’uba,” with footnoted variant “yathuba,” same

384

meaning.



37.

38.

39.

40.

41.

42.

43.

44,
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then they distribute
heaven and hellfire
among them,

Jor each [person] has

his deserved lot;

they are the refuge
when there is no [other]
refuge-giver,

and the ones who answer
the hapless when there
is no [other] answerer,

the trustworthy guides,
shelter for followers

whenever a blistering hot
day casts its shadow;

the seas, the full moons
that have never
encountered diminishing

from waning, and that
have never been
marred by setting

[it is] from them that
the shadow of God’s
mercy 1s extended

and the water of right

guidance 1s poured forthy

[they are] Mount Sinai
Jrom which we hear the
dialogue of God

wm ourselves, and the
diwvine secrets become
apparent;

the [paradisiacal]
springs of nectar from
which we drink,

while the erring one 1s
continually drinking
botling water.

O sons of Mustafa, [it is]
m you, in you,

that the sorrowful seeks
asylum i calamities.
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45

46

47.

48.

49.

50.

51.

32.

385

CHAPTER THREE

. O sons of Mustafa, [it is]
Jrom you, from you,
that wishes of our
hearts are sought.

. You, you are the
succor whenever
sins run the sinner
among us.

You, you are the
succor whenever

death approaches and the
time comes to depart.

O my masters, how
do I praise you,
when the utmost limit
of my praise is

Jumbled speech?!—
you have been created
Jrom clay, and we
have been created
Jrom 1,
it is apparent however,
that we are degrees
m iy
your bodies originate
Jrom the clay
Jrom which our
souls sprout.

My excuse, if I am
not capable of praising
[this group of] people,
[is that] this is a love-
prelude to the Diwan
of their praise.

May the God of creation
[shower] blessings
upon them,

as long as the rain-shower
pours down from the
cloud;
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The Tayyibt liturgical version is: “nahinu minha lakin bina tatriba;” trans.: “We
are from it, but we are earthy.”



33.

54.

35.

56.

37.

38.

39.

60.

PRAISE

and upon the one who
commands thewr
heritage,

and represents the guides
Jrom among them;

the Imam who revivifies
the one whom he
calls—

Jelicitations to the one
who answers him!

[He 1s] the best
shepherd, whatever he
guards is safe,

and that which he does
not look afler, s looked
after by the wolf.

[He 1s] the Book that
speaks Right and
Truth,

through whom the
concealed becomes
uncovered.

[He 1s] the Imam
Mustansir the just,
our master,

lamp in the darkness,
the one with high
lineage and excellent
personal qualities.

He is a master for whom
[all] masters are slaves,

like bees among whom
there s a king-bee;

He explicates the religion
of right guidance, and
removes

Jrom it the confusion-
casting pitch-darkness
of doubt.

[His] follower has the
most winning dwvining-
arrow of [true] religion

like the arrow that
hits the mark,
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2

lals 4 5> a :::lju)

3

61. and as for his adversary,
hus religion 1s pagan, L. L .
he does not have any el QA O 3 aJ

share in the gardens

of Eden.
62. Hibat Allah, if the tun S I R A N
of Fate is your enemy B i i
then you are despoiled St S CO F S N Y
by i, ‘ ’

63. and by the sword of U W g S W+ N S
harshness, by every ’ o ’ ’
scoundrel, s

[you are] struck in Oy e - J_% 3 |
every condition, ’

64. but you are the one p \f_.a_a LW e
who [will] come out -
domanant, so goodly
patience! .
[For] indeed the one — HP VL [y S oY ERV
who s patient in o
tribulations 1s noble.

-

Date of the Poem’s Composition

This poem was probably composed by al-Mu’ayyad between 434
and 436/7 (1043-1046/47), when he was exiled from his homeland
Fars and fleeing to Egypt (for details of dating, see Appendix A).
Al-Mu’ayyad was then about fifty years of age. He was in a difficult
stage of his life: his family and friends had been left behind in Shiraz,
the hard work he had put into the conversion of the Buyid king
seemed to be coming undone, and he was constantly having to move
from place to place, buffeted by the winds of psychological uncer-
tainty and physical danger. It was in this painful frame of mind that
he composed this poem.

Formal Aspects

form Qasida or ode

genre Madih or panegyric.

structure  Polythematic, in three major parts. Note that the second
part (praise) runs into the third (closure), and is not com-
pletely distinct from it. The three parts are a) a prelude
of combined old age and youth (al-shayb wa al-shabab) and
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censure of this world (vv. 1-14, 15-32); b) praise of the
Imams (vv. 33-43); and c) a three-segment closure includ-
ing: 1) plea for succor (iltya’); (vv. 44—47)—praise continued
(vww. 48-31); i1) blessings on the Prophet and his progeny
(salawat, vv. 52-53)—praise continued (vv. 54—61); 1) sig-
nature-verse (takhallus, vv. 62—64).

length  Sixty-four lines. This is fairly long for al-Mu’ayyad, although
he does have some other praise-poems approximately the
same length or just slightly shorter. Only his disputational
poems are longer, numbering upto a hundred and fifty-six
Verses.

rhyme Monorhyme in “b” with or “u” as the penultimate long
rhyming vowel (ridf); the rhyme is “loose” (mutlag) in “a.”
The complete rhyme is therefore “a/7bu,” a fairly easy and
productive rhyme, that permitted the poet to extend his
poem to 64 lines.

meter  Rhafif ( failatun mustaf ilun fa‘iatun), a tairly well attested meter
in classical Arabic literature in general, and in praise-poetry
in particular, although not as popular as the fawil or kamil
meters; used in six other poems in al-Mu’ayyad’s Diwan.
According to a medieval critic, this meter has “purity and
elegance.”**

=9 =9
1

Analysis

1) Prelude: Old Age and Youth (al-shayb wa al-shabab) Combined with
Censure of This World (wv. 1-14, 15-52)

Al-Mu’ayyad does follow his predecessors in his adoption of the theme
of old age and youth, but as mentioned earlier, his is not a blind pur-
suit of tradition. Rather, he adds his own special touch to the tradi-
tional elements of the theme. On a factual plane, the sad sentiments
expressed in the prelude reflect the poet’s historical reality. He is on
the wrong side of fifty, certainly not to be called a “youth” any
more. And the forced exile from his beloved homeland is a water-
shed in his life: the glad associations of youth, a life of relative ease
and felicity including financial self-sufficiency, being surrounded by
family and friends, respected by all, fulfilled and successful in work,
seem to be left sharply behind him. The future, at this point, seems

6 Al-Qartajanni, Minhaj al-bulagh@’, p. 269.
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bleak. And the actual danger to his very life in the present is not a
minor factor, which contributes to the overall grim tone of the pre-
lude; he is hunted far and wide by the Abbasid-directed Buyid admin-
istration, his description and that of his purportedly heinous deeds
is circulated in large cities and small towns alike; death seems but
a stone’s throw away.

On a literary plane, an underlying metaphorical substratum of the
pre-Islamic atlal topos of the nasib, very cleverly interwoven with the
surface theme of old age and youth, distinguishes this prelude from
the ordinary. The opening verse i3 particularly ingenuous:

Old age has effaced the sl Gha g = s
sign of youth .y C . B
and the scout of death has s I s ol xU 35,

drawn near to me

The use of the verb “effaced” (maha) and the object-noun “sign” (aya)
immediately evokes the image of the beloved’s encampment, its signs
gradually effaced by the desert winds. The cruel wind is old age,
which, blowing, has effaced the very signs of youth. The second
hemistich deepens the nasib allusion by its use of the word “scout”
(raq7h). The feared guardian watching the beloved’s tent to ensure her
chastity and almost catching up with her lover forms the evoked
undertone to death’s scout drawing close to the old man. Al-Mu’ayyad
intensifies the sad tone by employing long, drawn out syllables in
this verse. Almost all the words in the verse contain a long vowel:
maha, aya, shabab, mashib, dana, himam, ragib. The structure of the old
age and youth verses, with a sad juxtaposition of current hardships
and past glories, further emphasizes the double imagery. One effect
of this two-layered verse is that it evokes memories of loved ones
left behind, and happy times past. A fainter reil underpinning can
also be detected in the metaphor of the galloping mounts stretching
their reins to get away from the poet’s powerful hand (v. 9), fol-
lowed by that of the latter’s confrontation with the wrathful lion
(v. 11), and, later, in the image of the intractable camels of hardship
becoming docile by the poet’s remembrance of the Imam (v. 35).
Typical elements of the old age and youth theme that al-Mu’ayyad
employs in this poem are: white hair (v. 4), weakness of body and
loss of strength (v. 2), the loss of beauty and freshness (vv. 3, 7-8),
a recounting of the poet’s former vigor and vitality in the time of
his youth in Fars (vv. 6-14), tears and a sad heart (vv. 12-13), and
a preoccupation with the imminent arrival of death (using various
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terms: fumam v. 1, rahil v. 6). These he pulls together and wraps up
in a sad refrain: youth with all its happy associations “has turned away”
(qad tawalla, vv. 12, 14); the terminating particle (gad) puts weight
on the past tense of the verb (fawealla), emphasizing the fact that
youth is past and gone forever, and the repetition of the phrase adds
a finality to this sad fact.

The old age and youth theme leads into a connected censure of
the world section that echoes the themes of the zukdiypa (ascetic
poem).™ In this section, al-Mu’ayyad condemns the corporeal world
for its lack of pure goodness. The first few verses focus on the world’s
adulterated nature, and al-Mu’ayyad emphasizes this nature in verses
seventeen and eighteen by structural and lexical parallelism and by
four antithetical pairs, one following on the heels of the other (urf-
nukr, hulw-murr, izz-dhull, jid-bukhl) and asserting that everything good
in the world is tainted with evil. Next, al-Mu’ayyad describes the
material body as being assembled from the degenerate world, and
therefore, itself degenerate; he names and metaphorically depicts
some of its vices: ambitious desire whose knot is stout and strong,
and cravings whose garments are ever fresh and new (v. 21).

An interesting twist to the censure section is its use of the terms
“exile” (ghurba) and “stranger/the exiled” (ghar7b) in the opening line
of the section (v. 15), which is reminiscent of the vocabulary of nos-
talgia that al-Mu’ayyad was so fond of and used in the preludes.
On the obvious plane, he upbraids the corporeal world for being an
“abode of exile” for the human soul, and this interpretation is borne
out by the ensuing philosophical verses that explicitly refer to the body
and soul. On a more personal plane, he alludes to his own physical
exile from his homeland Fars, and the unsatisfactory nature of the
world is seen reflected in the microcosm of his own historical reality.

The censure section is well integrated into the theme of old age and
youth. In a reference to the decaying body, the poet again returns
to the term “old age,” in an emphatic paronomasia construction
using three different grammatical forms of this word (active participle
“sh@’ih,” verbal noun “shayb,” and imperfect verb “tashib,” v. 21).
Moreover, the imagery of death permeates the entire section, forming
a strong bond with the theme of old age and youth. Next, he uses

%7 For a characterization of the zuhdiyya canon, see Sperl, Mannerism, p. 72, and

A. Hamori, chap. on “Ascetic Poetry,” CHALABL, pp. 265-74.
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the actual term “death” (manaya), metaphorically referring to it as a
snare set up for the body’s annihilation (v. 23), and a few verses later,
he calls the body a lowly shell, that the soul (being the pearl) will
ultimately discard (v. 29).

The personal lament about old age and youth becomes more
philosophical in the censure segment. However, there is still a per-
ceptible personal note to this censure in that the description of the
corrupt world and the base body (vv. 15-23) gives way to remorse
and self-reproach (vv. 24-32). The repetitive use of the melancholy
cry “akt” (vv. 24-25) brings in a very personal note of pain to the
expressed cosmic philosophical view, as do the three parallel rhetor-
ical questions, “Why did I squander my life in error...?” (v. 26),
“Why do I preoccupy myself with my dark body . ..?” (v. 27), and
“[Why] do I squander [my] light...?” (v. 28). These three ques-
tions are followed by another more generally framed question that
asks whether the person is intelligent who debases a precious pearl
(the soul) and aggrandizes the insignificant shell (the body, v. 29).

This combination of philosophy and personal self-reproach is car-
ried over into the last few verses of the prelude, which form a smooth
transition to the praise section. The philosophy here becomes specifically
Fatimid/Isma‘li, with al-Mu’ayyad introducing the Imam into the
picture as the only refuge from damnation and the personification
of the Safe Sanctuary (haram amin) of the da‘wa. The style of rhetor-
ical questioning is also carried forward into these verses, as is the
self-reproach, with al-Mu’ayyad asking himself what his excuse for
squandering his life could be, when his field of allegiance to the
Imam was fruitful (v. 30), when he had been born and raised in the
lap of the da‘wa (v. 31), and when the refuge-giving sanctuary was
his abode (v. 32). In a final question, al-Mu’ayyad asks himself what
his excuse for his negligence could be when the Imams were his
preparation for the Return to the Hereafter, v. 33). This verse intro-
duces the recipients of the upcoming praise as the progeny of
Muhammad and °Ali.

2) Praise of (All) the Fatimid Imams (vo. 33—43)

The praise section of the poem is completely ideological in nature
and conforms to the Fatimid belief system that regards the Imam
as the pivotal point of creation. A large number of the Imamate
motifs discussed earlier are employed here: The Imams are the prog-
eny of Muhammad and ‘All (v. 33) and the pinnacle of nobility
(v. 34). They are the revivifiers of dead bones by the life-giving water
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of divine knowledge (v. 35), and the ones to whom all people from
centuries past and future return (v. 36). They are distributors of
heaven and hellfire (v. 37), succor in the Hereafter when there is no
other succor (v. 38), and trustworthy guides (v. 39). They are the
extended shade of God’s mercy (v. 41), Mount Sinai, from whom
God’s dialogue is heard (v. 42), and the springs of paradisiacal nec-
tar (v. 43). Al-Mu’ayyad presents this ideology through figurative
imagery alluding to Qur’anic images: God’s dialogue heard from MLt.
Sinai (v. 42, Qur’an 52:19); the followers of the Imams drinking par-
adisiacal springs of nectar in the Hereafter (Qur’an 83:25), while the
errant unbeliever 1s forced to drink boiling water continuously (v. 43,
Qur’an 6:70, etc.)

Badi‘, or the use of rhetorical devices that concentrate on the
sound of the words, is favored in this section, in contrast to the pre-
ceding one, where imagery was paramount. The praise begins with
three verses that open with the word “masters” (mawalt) to denote
the Imams, and, right from the start, the repetition and parallel
occurrence of this term serves to emphasize the Imams’ elevated sta-
tus, which puts them on a higher plane vis-a-vis mankind. Al-Mu’ayyad
also plays on the sound of the word mawal to bring in an extended
three word paronomasia construction (mawalt vv. 34, 35, 36, bawalt
v. 335, and khawalt v. 36). In this same set of parallel verses, he makes
an antithetical contrast between past and present centuries (khawali,
bawagqr, v. 36), and, in the next verse, between heaven and hellfire
(jinan, nar, v. 37). In another verse, structural parallelism can be
observed between the latter halves of the two hemistichs (idh (a mujira,
wdh la mujtba, v. 38).

In this poem and elsewhere in al-Mu’ayyad’s poetry, we sce his
use of the antithetical strophe/antistrophe frame in which he con-
trasts the prelude with the main section. Al-Mu’ayyad uses the pre-
lude to lay a contrasting foundation for what comes after: its segments
(old age and youth, and censure of the world) underline the unpre-
dictably cruel nature of this world, followed by the panegyric verses
which portray the Imam as the succor (vv. 35, 38). The prelude
underscores the inevitability of death, and the first segment of the
closure section depicts the Imam as the refuge in the Hereafter
(v. 47). In this manner, the prelude is turned around in the main
praise section.

This praise section is relatively short, just ten verses. However, the
praise continues into the closure section, with two sections inter-
polated between the three closure segments.
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3) Closure (vo. 44—64)

3 a) Plea for Succor (ilya’, vv. 44—47)

The praise section is followed by the closure, beginning with a plea
for succor (iltya’) segment. The move into the closure segment is sharply
denoted with a change of grammatical person (i/tzfal), the third per-
son of the praise (al-mawalr v. 34, hum v. 38, and so on) giving way
to direct address in the second person (ya bani al-Mustafa v. 44,
antum v. 46) and the vocative particle ( ya vv. 44, 45).

The move is also denoted by the suddenly imploring tone of the
verses, as compared to the somewhat distant ideological tone of the
previous praise. However, even in these plea for succor verses, the rela-
tively impersonal “we” (referring to all Fatimid followers) is used
rather than the completely personal “I,” and the refuge sought is
more eschatological in character than immediate. This is in keeping
with al-Mu’ayyad’s stage of life at the time: he had not yet met the
Imam, and although he revered al-Mustansir as Imam, the latter
was still a distant figure. In contrast, in his later poetry, al-Mu’ayyad
portrays the Imam as the sole author of relief in his harsh pre-
sent, and uses specific historical references to ground the plea in
that context.

Al-Mu’ayyad renders the plea for succor highly effective by the
poetic repetition of the “you” words in each of the four verses of
this segment. He declares to the Imams that it is only to them that
he looks for refuge in difficulty (“it is in you, in you, that the sor-
rowful seeks asylum” v. 44), it is only with them that he places his
hopes (“it 1s from you, from you that wishes of our heart are sought,”
v. 45), that it is them and only them who are the refuge for the
sinner (“you, you are the succor whenever sins ruin the sinner,”
v. 46), and that it is them and only them who are the haven at the
time of death (“you, you are the succor whenever death approaches,”
v.47). The concentrated effect is intensified by the earlier repetition
of the address in the first two verses of the segment (ya bani al-
Mustafa vv. 44, 45), and later, that of the word “succor” in the last
two verses (ghath, vv. 46, 47), as well as by the structural paral-
lelism inherent in the first hemistich of each of these latter two.

The constant repetition also has the effect of making the verses
highly stylized, distinguishing them yet further from the previous pre-
lude and praise sections. This stylized effect is heightened by the
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double paronomasia (hana-hayn, hana-ana, v. 47) in the last verse of
the segment.

Praise continued (vo. 48-51)

The next few verses in the poem are again in praise of the Imams,
but they continue gracefully on from the plea-for-succor closure seg-
ment, and may even be considered part of the latter. The direct
address continues, as does the more personal tone within an escha-
tological frame. However, the stylized repetition of the plea for suc-
cor segment is replaced with the ideological-metaphorical turn of
phrase of the praise section: “how do I praise you,” says the poet,
“when the utmost limit of my praise is jumbled speech” (v. 48), “for
we [all your followers] are degrees below you in creation, your bod-
ies having been created from the clay that our souls sprout from”
(vww. 49-50); “all I can say is,” he continues, “that this is a love-pre-
lude to the Dwwan of your praise” (v. 51).

The many shifts of grammatical person (:/tifat) within this segment
indicate frequent shifts from the personal to the impersonal tone and
vice versa: from “we” to “I” when switching from the eschatologi-
cal plea for succor verses to a description of the poet’s own praise-
poetry (vv. 47-48), then from “I” to “we” in the next two
metaphysical-content verses (vv. 49-50), and again from “we” back
to “I” in the continuation of description in his praise-poetry.

3 b) Blessings on the Prophet and his Progeny (salawat, vv. 52-53)
The plea for succor and praise is succeeded by two verses invoking
God’s blessing (salawat) upon the Imams (v. 52). Al-Mu’ayyad uses
the pronoun “fum” (them), following from his earlier mention (v. 33)
of the “Progeny of Ahmad and ‘Ali.” In keeping with Fatimid prac-
tice, however, the pronoun presumably encompasses the Prophet
Muhammad and his legatee “Alf, along with the eighteen Imams in
their line. The salawat goes on to expressly include the present Imam
al-Mustansir, who is the one who “commands their heritage,” and
“replaces the guides among them” (v. 53). This usage reflects the
Fatimid belief that the salawat should be invoked upon the Prophet
as well as the progeny of the Prophet; if it were invoked solely upon
the Prophet, it would be considered incomplete and unacceptable.
The hysteron-protoron (laqdim wa ta’khir) placing of the prepositional
phrase which includes the pronoun “them” before the verb, helps to
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transition smoothly from praise to salawat. The poet has been prais-
ing the Imams, and therefore it is logical that he first mention them
and then invoke the blessing. The placing also emphasizes the iden-
tity of the persons upon whom the blessing is invoked—the Imams
who have all the qualities he has been praising. These qualities are
recalled to the listener’s mind at this time near the end of the poem.

The salawat is formulaic. It is in the optative mood in this specific
poem (“May God bless . . .”) and employs a perfect form verb in the
third person (sa/ld). This is a common method, although, as discussed
earlier, not exclusive. Further, as is often the case in al-Mu’ayyad’s
other poems (as well as in his prose, and in the prose and poetry
of other Fatimid authors), the salawat invocation “May God bless
them,” comes attached to a “forever” phrase, to wit, “as long as the
rain-shower pours down from the clouds” (v. 52). This particular
image is typical of the “forever phrases” in Fatimid works, and is
chosen because of its auspicious connotations, namely, God’s mercy,
which nourishes life and growth without distinction. The particular
description of God as “the God of creation” is also carefully selected,
for the same God who created the world is the one who preserves
and nourishes it. Al-Mu’ayyad’s prayer to Him is: May He keep
showering blessings upon the Imams as long as His rain clouds bring
life-giving water to His creation—in other words, forever and ever.
By mentioning the rain cloud, al-Mu’ayyad could also be alluding to
the Imam, as the person who showers God’s mercy and favors upon
His creatures. In contrast to the popular usage of the rain metaphor
for encouraging the patron’s generosity, there is no reference to mon-
etary generosity here or elsewhere in Fatimid da‘wa poetry.

Praise continued (vv. 54—61)

In the next seven verses, al-Mu’ayyad singles out for praise his Imam
of the Age al-Mustansir. These praise verses come as a follow-up to
the salawat invoked upon him. They are once again to a large extent
ideological, describing the Imam as the bringer of life (v. 54), the
Speaking Book (v. 56), the one with the highest lineage (v. 57), and
the one who removes doubt (v. 59).

More general figurative images of the Imam are a lamp in the
darkness (v. 57), the king-bee (v. 58), and the best shepherd (v. 53).
The shepherd metaphor is made especially interesting by the ironic
use in the second hemistich of the word “looked after” (r4@), which
1s coupled with the image of the wolf. Whoever is not looked after
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by the Imam is “looked after” by the wolf; in other words, whoever
does not take advantage of the salvation-guaranteeing care of the kind
shepherd, the Imam, faces damnation in the jowls of the hellhound.

Al-Mu’ayyad reinforces the ideological nature of the praise by
referring to al-Mustansir several times by his religious title “Imam”
(vv. 54, 57), and as the “Master” (mawla, vv. 57, 58). He does not
use for this purpose any secular title such as “Caliph. During the
course of the praise (v. 57), however, he does mention the Imam by
his regnal title “al-Mustansir,” which is here preceded by the word
“Imam,” and followed by the word “Our Master.”

Towards the very end of the praise, al-Mu’ayyad further deepens
the religious tone by remarking upon the favorable condition of the
Imam’s follower and the hopeless state of his enemy. The follower
has the “highest divining arrow” in religion (v. 60), and the enemy’s
religion is pagan, with no chance of that religion delivering him to
heaven (v. 61). This follower and enemy motif, reflecting the Qur’anic
“promise and threat” theme (wad and wa‘id), is of fairly frequent
occurrence at the end of al-Mu’ayyad’s praise poems, and becomes
standard—although not mandatory like the salawat—in later Fatimid
and Tayyibl poetry.

3 ¢) Signature-Verse (takhallus, vv. 62—64)

The poem ends with a signature-verse (takhallus, v. 62) followed by
two verses in which the poet exhorts himself to patience (vv. 63—64).
As noted earlier, the signature-verse was a relatively new phenom-
enon in Arabic poetry at this time, and its usage by al-Mu’ayyad is
probably a Persian import. In this poem, he uses his given name
Hibat Allah rather than his title al-Mu’ayyad, presumably, as I men-
tioned earlier, for reasons of humility.

The poet begins these two signature verses by addressing himself.
The vocative particle “ya” has been dropped but is implied, and this
implication is made clear by the explicit second person pronouns
(laka, anta) that occur in the verse. Therefore, the addressee must be
vocalized in the accusative (Hibata I'lahi), and not, as the editor has
done, in the nominative.

Al-Mu’ayyad ends his poem with a gnomic statement on the fol-
lowing sad but stoic note: O Hibat Allah, you are despoiled by Fate
(v. 62) and struck by the harsh sword of every scoundrel (v. 63), but
have patience! Goodly patience! For you will come out on top (v. 64).
Thus, in the closure, he has brought us full circle, with an echo of
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both the melancholy old age prelude and the hopeful praise and
plea-for-succor sections.”® The signature-verses pick up the sorrow-
ful threads of the poet’s historical reality and interweave it with the
hopetful ones that reflect al-Mu’ayyad’s faith in his Imam as refuge.
He leaves the listener with this thought: the recourse of the sad yet
hopeful man is patience.

Praise of the Imam was clearly al-Mu’ayyad’s principal poetic genre.
In his panegyrics, he employed mainly theological Imamate motifs,
traditional preludes to panegyric with a Fatimid touch, and special
Fatimid closure segments, crafted together in an aesthetically cre-
ative manner. Many of al-Mu’ayyad’s praise themes are present in
the corpus of classical Arabic poetry, but the manner in which al-
Mu’ayyad uses them is different. In the classical tradition, the same
concepts are poetic hyperbole, whereas in al-Mu’ayyad’s poems they
are theological reality (fagiga). The ideology propounded by these
concepts was obviously deeply meaningful to al-Mu’ayyad, the Fatimid
da‘T; he would probably have regarded his ‘awil metaphors as infinitely
more effective in their praise of the Imam than empty exaggeration,
for the propounding of the Imamate themes granted the audience
a rare glimpse into the otherwise unportrayably weighty stature of
the Imam; a stature, according to Fatimid doctrine, far beyond the
mortal grandeur and kingship praised by court panegyrists who had
no option other than hyperbolic imagery. In this way, al-Mu’ayyad’s
poems are a summa for Fatimid dogma. On account of their praise-
of-Imam-focused choice of genre, theological motifs and Imam-cen-
tered patterning of prelude, praise, and closure, they may be described
as Fatimid da‘wa poems.

% Cf. comments by Hamori on the non-linear structuring of a poem, with devices

that “cut across the line sequence” (“Examples of Convention in the Poetry of Abu
Nuwas,” Studia Islamica 30, 1969, pp. 5-26, see esp. p. 15).
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(Al-Muw’ayyad, Diwan)'

Al-Mu’ayyad was not a man to squander his talents in frivolous pur-
suits. Accordingly, his Diwan contains not a single poem that could
be considered in the least bit frivolous. For example, there is no
poem dedicated solely to invective (hya’); even where sporadic hya’
of the Imam’s enemies does occur, the criticism is about ideological
beliefs—unlike the norm for this genre—rather than personal short-
comings. Another common medieval genre of poetry predictably
absent from al-Mu’ayyad’s Diwan is love poetry (ghazal) and when
he employs the love prelude in a few poems, he employs it primarily
to highlight the Imam’s role as true beloved. We can fully expect
that al-Mu’ayyad’s poetry would comprise solely of serious genres,
genres that would serve his purpose of achieving salvation (for self
and others). What bears examining, though, is the features that make
these serious genres aesthetically meritorious and those that highlight
their da‘wa nature.

In addition to praise poetry, al-Mu’ayyad’s Diwan contains three?
major genres: an original genre of poetry composed to commune with

' #28, p. 267, w. 1-2.

2 A fourth genre in the Diwan, that of the “letter poem,” is attested by just one
poem in the form of a letter to Aba Kalfjar in explanation of al-Mu’ayyad’s words
and actions, asking the Buyid king to resume his allegiance to the Fatimid state
and da‘wa and to reinstate their da‘T (himself) in the amir’s favor (#62, pp. 316-322).

5
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God (munajat),’ a second genre with a disputational-heresiographical
bent focused on the need for rational thinking and, subsequently,
for tawil and its explicator, and a third genre of poems describing
the poet’s temporal condition and spiritual stature. Other than some
of his disputational verse, these genres are clearly artistic, with a
large quantity of metaphorical imagery and poetic innovation. Further-
more, they are all genres that deal with the weighty spiritual issues
of belief and prayer, and are, consequently Fatimid da‘wa poetry.

Munajat: Communion with God

The term “munajat’ is the verbal noun of the form III verb ngja, mean-
ing “to hold a secret conversation with someone, to whisper something
to someone, or to confide in someone.” All these meanings have the
sense of intimate communion. The Qur’an uses derivatives of n@a (but
not the term mundjal) eighteen times in several different contexts:
tete-a-tetes among Muslims (most common usage),* dialogues between
a Muslim and the Prophet Muhammad,” and a private conversation
between Moses and God; the Qur’an says about Moses: “We [God]
called him from the right side of Mount Sinai, and drew him close
in private conversation (wa qarrabnahu najiyya).”® This last Qur’anic
usage 1s picked up in Arabic religious literature, where the term
“mundjal’ denotes a literary genre, namely, that of communion with
God, supplication, or extempore prayer (in contrast to the ritual
prayer, al-salah). The term munajat is generally reserved for poetry,
while prose munajat are commonly termed “du‘@’ (lit. invocation).
Muslims use munajats and du‘@’s composed by pious people as pri-
vate liturgy in popular devotional practice.”

* Mundjat, in the singular form, is transcribed in Arabic with a final @ marbita,
and in Persian with a @’ mafiaha. (The term sometimes occurs with a (@ maftiha
in Arabic works too, but this is a Persianism). The Arabic pausal form pronuncia-
tion is mund@jah. In the plural form, in both Arabic and Persian, it is transcribed
with a final @ maftiha.

* Quran 4:114, 9:78, 17:47, 20:62, 21:3, 43:80, 58:7-10.

> Qurian 58:12—-13.

® Qur’an 19:22.

7 For a discussion of the scope and practice of the du@’, see article by L. Gardet
on “Du@,” EI* vol. 2, pp. 617-18. For a study of Sufi du@’, see A. Schimmel, “Some
Aspects of Mystical Prayer in Islam,” Die Welt des Islam, n.s. 2 (1952), pp. 112-25.

% For a study of this kind of private liturgical use of the munajat, see C.. Padwick,
Muslim Devotions: A Study of Prayer-Manuals in Common Use, London, 1961.
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The Shi‘a, especially in the Indian subcontinent, also use the term
mungjat to include supplicatory poetry addressing the Prophet and
his family, especially ‘Alf and the present Imam.” The Twelver Shi‘a
in India, the NizarT Isma‘lis, and the Tayyibt Isma‘ilis of India and
Yemen, all use the term mungjat for such poetry.'"” The Tayyibs,
however, more often call these “istighathiyya” or “ilya’yya” (plea for
succor) verses, and generally reserve the term munajat for poetry com-
posed to commune with God."

Al-Muw’ayyad uses the term mungjat to mean a genre of prose or
poetry composed to commune with God. In his Magalis M’ ayyadiyya,
he quotes both prose and poetry prayers composed by anonymous
authors before him and refers to them by the term munajat." In one
of his poems, he also employs the active participle munajiyan and the
verb undjr (but not the verbal noun munajat, which is the technical
term for the genre) within a description of his visit to ‘Alf’s shrine,
in the context of private communion with ‘Alr."

? It is interesting to note that a Diwan of the Lebanese born Australian Christian,
immigrant poet, Charbel Baini, which contains direct address “conversational” poetry
with ‘Al b. Abt Talib, is titled Munajat ‘Ali (Sydney, 1992; trans. into English by
N. Mourad et al, Merrylands, New South Wales, Australia, 1992, titled In praise of ‘Al).

' In the Twelver Shi‘ite tradition of India, poems addressed in a plea for suc-
cor to the Imams are popularly known as mungjat, and titles of popular compila-
tions of such “munajat’ addressed to ‘All, or the Imam, contain the actual term,
e.g. Magbul faryad-i nawha va mungjat, Hyderabad, n.d. An Iranian Twelver Shi‘ite
popular compilation of munajat, also contains a few poems addressed to Muhammad
and to ‘Ali, and some poems in their praise which are in the third person; these
are probably random inclusions (Naghma-yi asmani: mami‘a-yr munajatha-yi Dhabiht az
Radyo Iran, Tehran, n.d.) The term is reserved for communion with God in the
clerical version of Iranian Twelver-Shi‘ism.

In the Tayyibi Isma‘fli tradition, the term mungjat has been used in the manual
of prayer, Sahifat al-Salah (Bombay, 1409H, pp. 356, 434) to introduce supplicatory
verses addressed respectively to the Imams and ‘Al. This might indicate that this
usage was at one time more common than it is now.

" The term “munaja’” has also been used in modern times for poetry that com-
munes with the corporeal beloved, i.c., nasth and ghazal, although not consistently
enough to constitute a sub-genre (cf. the modern compilation of medieval love
poems titled Mundajat al-habib fi al-ghazal wa al-nastb, by B. Ramadan, Beirut, 1327H).
Another modern usage of the term is to mean communication with the spirit world
(“munajat al-arwalk’) through a psychic medium (cf. discussion of this topic in Y.T.
al-Bustant, Baljat al-afrah fi munajat al-arwah, Cairo, 1919).

2 These are collected in the Jami‘ al-haga’iq (ch. 15, fols. 525 fI) in a separate
chapter, alongside exhortations and sermons. Some of these may be found in al-
Majalis al-Miw’ayyadiyya, vol. 4, majlis 14, 22, 24, 25, 43.

5 #17, p. 246, vv. 28-29.
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Verses addressing the Imam in supplication have been discussed
earlier in the section on plea-for-succor closures. This chapter con-
tains an analysis of al-Mu’ayyad’s poems that were composed to
commune with God.

Development of the munajat Genre in Prose and Poelry

The medieval literary critics do not include the munajat genre in their
discussions of the various genres of Arabic poetry. This neglect is
probably due to a combination of various factors, among them the
late development of the genre, its religious character, and its periph-
eral nature in terms of popularity. Nevertheless, the genre is quite
visible within the corpus of medieval Arabic literary texts, and the
following paragraphs outline some of its important milestones, in
poetry as well as prose.

The Qur’an contains a large number of short supplications to God
that are made by various prophets and believers,'"* and the Hadith
compilations contain many short du@’s of the Prophet (d. 11/632)."”
‘AlT b. Abt Talib (d. 40/661) is believed to have composed a large
number of prose munajat,'® as is his son, the second Shi‘ite Imam,
al-Husayn (d. 61/680)," and his grandson, the third Imam, Zayn
al-‘Abidin ‘Ali b. al-Husayn (d. 95/714). Those written by the lat-
ter are some of the carliest lengthy Arabic prose munajat of relatively
certain authenticity, and they include prayers that Zayn al-‘Abidin

" For du‘a’s prayed in the Qur’an by various prophets and by the believers, see
A. Farid (ed. & trans.), Prayers of Muhammad (Karachi, 1959, in original Arabic with
English translation), and A.M.Q, al-Rifa‘T (ed.), al-Ad‘wa wa al-adhkar al-ma’thara ‘an
al-nabt al-mukhtar (n.d., n.p., popular edition, pp. 33-40).

Y For du@’s believed to have been composed by the Prophet culled from early
Hadith compilations of al-Bukharf, Muslim, al-Tirmidhi, Aba Da’ad, etc., see Prayers
of Muhammad and al-Adya wa al-adhkar.

1% For du‘@’s believed to have been composed by ‘Alf b. Abi Talib, see al-Sahifa
al-‘alawiyya al-mubaraka (Beirut, n.d.); Naly al-balagha (compiled by al-Sharif al-Radfi,
commentary by M. ‘Abduh, analysis of sources for individual sermons, etc., by H.
al-Aflami, Beirut, 1993, pp. 155, 253-55, 290-91, 44445, 448, etc.); and al-Munajat
al-tlatiyyat (lithographic print, [ Tehran?], 1381H, with interlinear Persian translation).

7 For du@’s believed to have been composed by al-Husayn, the martyr of Karbala,
see his supplication on the day of ‘Ashiira’, beginning: “O God, You are my sup-
port in every trouble”™—allahumma anta thiqatt fi kulli karbin, and his du‘@’s for each
day of the week recorded in the Tayyibi tradition, in a manual of daily morning
supplications, titled Ghamam al-rahma (Bombay 1365H, pp. 256-57, 94-98, 114-15,
135-40, 154-61, 175-80, 197202, 221-225).
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composed on various religious occasions (such as his prayer on the
day of ‘Arafa), times of human need (such as his prayer for rain
during drought), or more generally to praise God and ask for for-
giveness of sins; they are collected in the Sahifa Sajadiyya,'® and the
term mundjat is used in them in the sense of private communion with
God." In the Fatimid tradition, two and a half centuries after the
Imam Zayn al-‘Abidin, the Imam al-Mu‘izz (d. 365/975) composed
some prose mungjat;”® thus it was a genre known to and used by the
Fatimids before al-Mu’ayyad.

Over the next several centuries after Zayn al-‘Abidin, the genre
became closely identified with Sufism.” The Sufi prose munaat focused
on God’s unveiling of Himself to His servant, and the annihilation
(fana@’) of the servant in the path of union with his Creator. The
Sufi master al-Junayd (d. 298/910) is said to have composed a book
by the title Kitab al-Munajat (The Book of Mundjat).”* The Sufi mar-
tyr al-Hallaj (d. 309/922) is believed to have uttered several brief
prose (and a couple of very short poetic) expressions primarily on
union with God collected anonymously within the framework of bio-
graphical reports in a slim volume titled Rutab akhbar al-Hallaj or
Munajayat al-Hallag.* A hundred years later, Abt Hayyan al-Tawhidt
(d. 414/1014) composed al-Isharat al-ilahiyya (Divine Signs), a work

18 AlT Zayn al-‘Abidin, al-Sahifa al-kamila al-sajadiyya, published in a large num-
ber of editions, including the one in Beirut, 1992; trans. into English alongside the
original Arabic by W. Chittick, titled The Psalms of Islam, Oxford, 1988. Fifteen
prayers in the Sahifa are termed munajat, the rest are termed du‘@’; the fifteen
“munajat” are also translated into Persian by M. Shuja‘, titled Dar yaflt az munajat-
U khams ‘ashara: dast-t du@’, chashm-v umid, ['I'ehran,]1366H

9 Al-Sahifa al-sajadiyya, du‘a@® yawm ‘Arafa, p. 180.

% See one such munajat by al-Mu‘izz in M.S. Guyard, Fragments relatifs a la doc-
trine des Isma’tlis, Paris, 1874, text pp. 48-53, French trans. and notes, pp. 168-82;
and one in L. Massignon, Recueil de textes mnédits concernant Uhistoire de la mystique en
pays d’Islam, Paris, 1929, p. 217.

2l There are some brief studies of the mungjat genre, and these focus exclusively
on Sufi munajat. See, for example, articles by A.J. Arberry, “The Divine Colloquy
in Islam” (BYRL 39/1, 1956, pp. 20—44); and the two-paragraph article by C.E.
Bosworth, “Munadjat” (£12, vol. 7, p. 557). Other brief studies of munajat occur
within studies of Sufism, like C.E. Farah’s section on “Literature of Divine Converse,”
in his chap. on “The Prose Literature of Sufism” (CHALRLSAP, pp. 67-68); and
A. Schimmel’s chap. on “Free Prayer” in her book Mpystical Dimensions of Islam (Chapel
Hill, 1975, pp. 155-67).

2 See article on him by A]J. Arberry, “al-Djunayd,” EI2, vol. 2, p. 600.

» Anon., Kitab akhbar al-Hallaj aw mundjayat al-Hallaj, eds. L. Massignon and
P. Kraus, Kéln, 1999, first published 1936.
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largely influenced by Sufi ideas, roughly half of which is prose
mund@jat.** Another half century after that, the Sufi ‘Abd Allah al-
AnsarT (d. 481/1089) composed his Persian work, the Mungjat* All
in all, the prose munajat genre had become fairly well known by al-
Mu’ayyad’s time.

Al-Mu’ayyad (who died, as we know, in 470/1078) composed prose
mungjat (termed du‘@’) which were collected (perhaps by Lamak?) in
his Adya M’ apyadiypa.”® The compilation also contains several du@’s
composed by anonymous da‘wa authors, and these might have been
quite early, even as early as the Umayyad period.” Al-Mu’ayyad’s
prose munajat are distinct from those in the Sufi style but somewhat
similar in content to the Sakifa Sqyadiyya. They praise God, and con-
tain prayers that implore the intercession of the progeny of Muhammad
for the forgiveness of sins. They are also different from al-Mu’ayyad’s
own poetry mundjat in their highly esoteric nature and their heavy
use of cosmic symbolism.

In Arabic poetry, the earliest attestations of munajat are the few
ascribed to the very same figures who composed the earliest prose
mundjat, ‘Ali b. Abi Talib* and his grandson Zayn al-‘Abidin.*

* Abu Hayyan al-Tawhidi, al-Isharat al-ilakiyya, ed. W. al-Qadi, Beirut, 1973.
For an analysis of the contents of the book, and an evaluation of its Sufi outlook,
see al-Qadt’s introduction, pp. 11-22. Also edited earlier by ‘A. al-Badawi (Cairo,
1950), who calls the Isharat a pioneering work in its genre, and one with tremen-
dous influence on later Sufi munajat (Introduction, pp. I-t).

» See article on him by S. De Beaurecueil, “al-AnsarT al-Harawi” (EI2, vol. 1,
pp- 515-16), and a translation of his munajat into English by W. Thackston, titled
Intimate Conversations (New York, 1978); and earlier by A.]J. Arberry, titled “Ansari’s
Prayers and Counsels” (Islamic Culture 10, 1936, pp. 369-89).

% Al-Mw’ayyad, al-Adya al-Mw’ayyadiyya, lithographic print, Bombay, 1380H;
another lithographic print titled al-Tuhfa al-du‘@iyya al-fakhima, Bombay, 1412H.

" These du‘@’s by anonymous authors are quoted by al-Mu’ayyad in the Majalis:
al-Adwya, #1, in al-Maalis, vol. 4, majlis 25; #6 in vol. 6, majlis 12; #10 in vol. 4,
majlis 43; #18 in vol. 4, majlis 14; #19 in vol. 4, majlis 24; #20 in vol. 4, majlis 22.

% In the Tayyibl tradition, two munajat attributed to ‘Al b. Abt Talib are: “ya
dha “l-ma‘ali ‘alayka mu‘tamadi” (O You of elevated actions upon You is my support),
and “wa kam b Uahi min lutfin khafiyy?” (How many a mysterious benevolence docs
God grant!) (Rhaza’in barakat al-du‘@, popularly known as “bihort ni haftz,” in Bohra
Gujarati meaning “manual for late-night prayer,” Bombay, 1389H, pp. 9-10, 91-92).
In the Twelver Shi‘ite tradition, a munajat attributed to ‘Alf is “laka l-hamdu ya dha
lyadi wa l-madi wa -ula,” (All praise is for You, O [God] of generosity and nobil-
ity and elevation), (cf. Agha Buzurg al-Tihrani, al-Dharia ila tasanif al-shi‘a, Beirut,
2nd ed., 1983, vol. 22, pp. 237-38, under “munajat”); the mundjat is quoted in full
in Naghma-yi asmanz, pp. 122-24.

% In the Tayyibi tradition, a mun@jat attributed to Zayn al-‘Abidin is “pa man
layhi l-mushtaka™ (Khaza’in barakat al-du‘a’, pp. 34-35).
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However, according to many scholars, the attribution of these munajat
cannot be positively confirmed. Next we have a munajat poem com-
posed by a proto-Fatimid, possibly from the Umayyad period (ended
132/750), and quoted by al-Mu’ayyad in his Mgalis.™® Parts of Sufi
poetry, beginning in the eighth century with the poems (also of uncer-
tain authenticity) of Rabi‘a al-‘Adawiyya (d. 185/801) have some of
the characteristics of the munajat genre. Unlike Sufi prose supplications,
however, most Sufi poetry is not written in direct address (an essential
element of the munajat genre), but in the third grammatical person,
and it follows the descriptive ghazal tradition, with the divine beloved
taking the place of the corporeal one; hence, it cannot be categorized
as true mungjat.”' Thus, al-Mu’ayyad is the first to whom we can, with
any degree of certainty, ascribe Arabic poems from the munajat genre.
The earliest Persian munajat poems were written by poets con-
temporary with, or a little later than al-Mu’ayyad. One is the above-
mentioned author of the Mungat, Ansart (d. 481/1089), who included
snippets of poetry munajat within his prose; another is al-Mu’ayyad’s
contemporary Fatimid da‘T Nasir Khusrau (d. c. 481/1088), who
included a short set of munajat verses at the end of his long didac-
tic poem, the Rawshana’t Nameh;** a third is the founder of the NizarT
state, Hasan Sabbah (d. 518/1124).% Hence, as with Arabic munajat,
there is no definite attestation of Persian mundjat before al-Mu’ayyad,
and we can state with caution, barring any new findings, that al-
Mu’ayyad seems to have been the first to compose poetic munajat
consistently as a genre in any language in the Islamic world.

0 Al-Majalis al-Mw’ apyadiyya, vol. 4, majlis 14. Al-Muw’ayyad says he is quoting a
mundjal by “one of the truthful, sincere ones, who composed a mungjat at a time of
dissemination and fear, and a period of the stretching of hands of one of the oppres-
sors (named as the Umayyads in the poem, v. 8) upon the people of the da‘wa, in
oppression and tyranny”. The opening line is “[O] my God, hopelessness has sur-
rounded us from every side / and every path has become narrow for us” (ilaht
ahata l-y&’su min kulle jambt / bina wa bina dagat jami-u l-madhahibi). The poem is
incorrectly included in al-Mu’ayyad’s Diwan ed. by Husayn, #63, p. 323).

31 For a survey of the major poets and trends in Sufi poetry, see A. Schimmel,
As Through a Vel: Mystical Poetry in Islam, New York, 1982; and M. Lings, chap. on
“Mystical Poetry,” in CHALABL, pp. 235—64. A study of the poetry of the famous
Sufi Ibn al-Farid is by Th. Emil Homerin, Umar Ibn al-Farid: Sufi Verse, Sainily Life,
New York, 2000.

% Nasir Khusrau, Rawshana’inameh (appended to Nasir’s Divan) eds. Taqizadeh &
Minovi, Tehran, 1368H, p. 542.

% For a translation and analysis of Nasir’s, Hasan’s and ‘Attar’s munajat, sec Van
den Berg, Minstrel Poetry, chapter on “Prayer-Poems: Munajat and Du‘a’,” pp. 287-300.
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Later, the genre became more prolific, although never as popular
as praise-poetry. The Tayyibis continued the composition of munajat
in al-Mu’ayyad’s tradition.”* In addition, the modern Shi‘ite biblio-
graphical work al-Dhari‘a contains notations of some later munajat
poems in Arabic and several more in Persian.* Munajat poetry also
began to be composed in the other, new languages that Muslims
used, such as Urdu, Sindhi, and Pashto in the Indian subcontinent.*
Arab Christians, too, utilize the term for prose and poetry composed
to commune with God.”

Analysis of al-Muw’ayyad’s munajat Poems Composed to Commune with God

Al-Muw’ayyad’s Diwan contains six munajat altogether, which comprises
about ten percent of his Diwan: four complete poems from the munajat
genre,” a short-piece mungjat,” and a munajat which comprises the
last four verses of a twenty-verse poem.*

* Cf. compilations of poetry munajat composed by the Tayyibt daT T. Sayf al-
Din (d. 1385/1965, Magmi‘at al-Munajat al-sharifa al-ramadaniyya, Dubai, 1411 H)
and the current da‘t M. Burhan al-Din (b. 1334/1915, al-Munajat al-sharifa al-
ramadaniyya, Dubai, 1410 H).

» Al-Dhar‘a, vol. 22, pp. 234—42. Also see collection of poetry (and some prose)
munajat in Naghma-yi asmant; mostly Persian, some Arabic; contains munajat of medieval
poets like AnsarT and Sa‘di, and modern ones like ‘Abbas Shahri and Muhammad
Ja‘far Iranpir. Some other Persian mundjat collections are: Mirza Abt al-Hasan
Hamadani Tatt, Munajat-nameh khamsat ‘ashar ya kilid-i dastt ba khuda (| Tehran]:
Sharq, [1920]; Rahim Karg, ed., Chalchiragh-i ashk: Munajat-o mada’ih-o marathi-ye ahl
al-bayt, (['Tehran]: Mash‘ar, [1958].

% In Urdu, for e.g. the mungjat of the poets Josh Malihabadt (in Fadl-i ‘Abbas
(ed.), Intikhab-v Kulliyyat-i Josh, New Delhi, 1989, pp. 168-77), Ahmad Faraz, janan
Janan, Hyderabad, 1993, pp. 16-17, Maqgbual Karimi, Mundgjat-i Maqgbul Karimi,
Allahabad: Asrar-i Karim1 Press, [1970], pp. 89-152.

%7 E.g. the Lebanese Maronite bishop Kh.A. Asaf’s translation of Saint Augustine’s
writings (Beirut, 1867), where he uses the term munajat for Augustine’s supplications
to God (Introduction, p. 4, & pt. 2, p. 4 fI.); and the Syriac Christian J. Shulhat’s
FKitab al-Ngwa fi al-sind‘a wa al-Um wa al-din (Beirut, 1903), where he says his intro-
duction and conclusion are “on munajat with God” ( fi munajat Allah) and the four
parts in between are “on mungjat with the soul” (fi mungat al-nafs, p. 7). Cf. also
the munajat of ‘Ali Shér Nava’l in Chagatay (trans. into Persian, German and
Russian, Tashkent, 1991.)

B #21, p. 253, 15 verses; #26, p. 265, 15 verses; #27, p. 266, 13 verses; #28,
p- 267, 14 verses.

3 #43, p. 289, 6 verses. Two more short pieces (#49, p. 297, 5 verses; #53,
p- 301, 5 verses) reiterate al-Mu’ayyad’s love for the Prophet and ‘All and their
progeny, and assert that his hope lies in them. These, with their sense of suppli-
cation, have a flavor of the mungjat genre, but not being in direct address, nor
directly supplicatory, they cannot be termed munajat.

0 Written in challenge to the vizier who was responsible for his exile. #20, p. 252,
vv. 1720, end.
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Al-Mu’ayyad’s munajat poems have eight features that are com-
mon to all munajat, prose and poetry, earlier and later, Arabic and
Persian, Sufi (except for direct address), T'welver Shi‘ite, and Fatimid,
and they may be said to define the genre:

* Direct address to God

* Spontaneous, personal style

* Plea for forgiveness of sins

* Appeal for succor

* Invocation of the names of Muhammad and his progeny
* Vocabulary dominated by terms of pathos and complaint
* Poignant imagery

* Qur‘an and Hadith quotations

In his munajat, al-Mu’ayyad addresses God directly, pleading with
Him in various ways, begging, informing, and describing his pitiful
condition. The munajat poems all begin with direct address in the
second person: “O my God” (ilahz, three poems), “O my Lord” ( ya
rabbi, two poems), and more unusually, “O You Who see the spread-
ing of the mosquito’s wing” ( ya man yara madda [-ba“udi janahaha, one
poem). He explicitly uses the vocative “pa” as the first word in three
and implicitly in the other three. He personalizes the address, using
the personal pronoun explicitly in three (#/ah) and in a truncated
form in another two (rabbi). The following is an opening verse of a
munajat addressing God directly:*!

[0] my God, I hope ) SN i
Jor salvation, )
by the vast mercy of the L %3}3} . ~) /A\}e

One Who grants 1.

Not only do they begin with direct address to God, but the munajat
poems are entirely in direct address, and the vocative particle ( ya)
and the expressions “My Lord,” “My God” and the like recur after
every few verses in the poems. The imperative form of verbs is often
used in supplication, such as “End our night!” (ikshif laylana), “Give
me case!” (yassir), “Be generous with...!” (jud bi-...), “Grant
me ... (umnun ‘alayya).

The formal aspects of the mungjat all convey a sense of spontaneity.
The length of al-Mu’ayyad’s munajat is shorter than that of both his

27, p. 266, v. 1.
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praise-poetry and his disputational verse: the four complete poems
range from thirteen to fifteen verses, the short piece six verses, and
the munajat included in another poem, four verses. This brevity gives
the impression of probable composition in one sitting. The rhymes,
despite the shortness of the mungjat, are all relatively simple ones
(I —two, n, 1, b, j —one each), reinforcing the feeling of spontaneity,
as does the fact that in four of the six poems, the matla® (opening
verse) is without Zasr7¢ (rthyming of the two hemistichs); this feature
seems to make the munajat more occasional pieces rather than delib-
erated-upon odes. His preferred meter is mutagarb, (three munajat,
followed by two in kdmil and one in rgjaz), which a medieval critic
said has “softness and simplicity” as well as “continuity and unin-
terrupted sequence.”* The use of the mutagarib meter thus confers
an impression of extemporaneity. Moreover, all three of these meters
are “simple,” having a single repeated fgf“ila (metrical foot), which
also contributes to the feeling of spontaneity.

Al-Mu’ayyad also exploits the spontaneous, conversational possi-
bilities of some other syntactical devices. He uses the conditional for
the purpose of reasoning, for explaining to God why He should for-
give the poet: If I, he says, with my paltry, insignificant strength,
were to have my enemy in my control, I would still forgive him.
And I am not an enemy. You with Your omnipotence are more
worthy of generosity.” In addition, as in the following verses, he
uses the rhetorical question to emphasize the poet’s dependence on
God for all his hopes:*

>
[
©
N\
o
<
Lo

1 see something like
a barrier ,

between the answer and Ji iy Y e d
the plea. ’ ’

If You tum away the 1O VR S O I S
hand that . .

1 have stretched out towards ) 115 L s Lgad g
You, O Sublime One,

do I have any other lord .A_____Mi L) & O P
[to go] towards whom 1 Al = s AN ) 4 g
can fasten my saddles?

2 Sabata wa suliila, and husn al-ittirad, al-Qartajanni, Minhaj al-bulagha’, pp. 268—69.
B #26, p. 265, vv. 4-8.
O#28, p. 267, vw. 4-7.
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Will you make sorry with U VU ;H&
the answer, L, s, o7

like me, like the iniquity of J 53 e e
my deeds?

A plea for forgiveness of sins is a common theme, and often car-
ried over a number of verses.” Al-Mu’ayyad does not, however,
describe or recount his individual sins, but mentions them as a large,
umbrella category. He begs God to pardon his sins, even though he
1s most unworthy and of no significance, for granting pardon is what
God 1s worthy of. In the following two verses, he asks God for for-
giveness and clemency:*

el °
Your pardon is not too narrow Y SR P vt | IO W
[to encompass] my sins, T s ;
even though they have the Ju =, ROy > ‘
weight of mountains. ’ ’ i
Far be it from Your forbearance o ’” of & < l/’%‘ 5
to become slight'” ) )
at my weighty transgressions! Jua I s HUSEX! 3

Asking for aid and succor is also a recurring motif in the munaat.
The succor al-Mu’ayyad requests is either this-worldly, in the con-
text of the poet’s many troubles, or eschatological, in a plea for sal-
vation. In making his plea effective, the poet recounts why he should
be granted God’s aid: his proclamation of the unity of God; his love
for the true Imams—the progeny of Muhammad—and the trials and
tribulations he has faced in their cause. He says in one such plea:*

o o -

So_forgiveness, O my God! S Uu AR
For I am a man .
who has “entered the city L &b P e )53

from its door;”* ’

® For a discussion of the role of repentance in Muslim worship and the concept
and vocabulary of sinning in Muslim prayer manuals, as well as of God’s forgiv-
ing nature, and traditional petitions for forgiveness, see Muslim Devotions, pp. 173-203.

1 #28, p. 267, vv. 8-9.

* Lit., to become light.

B #27, p. 266, vv. 9-10.

* Refers to a Prophetic Hadith which says: “I am the city of knowledge and
‘AlT 1s its door. Whosoever wishes [to enter]| the city must enter through the door.”
(ana madmatu -imi wa ‘aliyyun babuha wa-man arada l-madinata fa’l-yadkhul b’l-bab).
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And I have fought well in DY PP [y S NN P
God’s cause, . . -

and have offered my life { ALY, AR >
Jor ats lords. i -

He also asks God to punish the Imams’ enemies soon and severely
with hellfire. The same poem continues:*

And punish their enemies, o &) i e Ll £y
the followers o

of their divining arrows and L\ PP Y5
graven images. . .

And cut out thewr garments p—%&‘ oA ¢ A& )
Jfrom hellfire,! . , ..

and indeed, the time to cut " il é i o7 A i
its garments has arrived. i

For Your hellfire, O my Lord, r———-‘s dfo s
is deserving of them, L . s

and they, O my God, are L £ 4 A\ : ¢ 2

deseroing of it!

Asking for wishes to be granted, either general or specific, is not a
theme that occurs in al-Mu’ayyad’s munajat. Pleading for an “answer”
(yaba), however, is a fairly common one; so is imploring a “look”
(nazra), that, al-Mu’ayyad says, would suffice him in the oppression
of the nights and revivify him into eternal life.”

Granl me a Zo_ok that (SRS VD I S 57 :5 [P
1 become alwe by, . ) g
as it was of old in the first age. J9Y oL I G 'y

Invocation of the names of the Imams and appealing for their inter-
cession is a well-known Shi‘ite motif™ that takes its legitimacy from
the Qur’anic verse “O believers, fear God, and seek the means to
come to him (al-wastla).”* The Fatimids placed great importance on
this invocation. Al-Qadi al-Nu‘man’s Aitab al-Himma expounds on

this motif, quoting a saying of the Imam Ja‘far al-Sadiq (d. 148/765):

N #27, p. 266, vv. 11-13, end.

1 Reference to Qur’an 22:19.

2 #43, p. 289, v. 6, end; “the first age” refers to the time of first creation, before
the original sin, and before the creation of the heavens and ecarth.

» See also Schimmel’s comments on the importance to all Muslims, including
Sunnis, of invoking the name of the Prophet Muhammad (Deciphering the Signs of
God: A Phenomenological Approach to Islam, Edinburgh, 1994, p. 146).

* Qur’an 5:35, trans. Arberry; see also Qur’an 17:57.

» K. al-Himma, Husayn ed., p. 51, Code of Conduct (Eng. trans.), p. 42.
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We are the doors to God, and the means [to get near to] Him for
His servants: whosoever secks nearness through us gets near; whoso-
ever seeks intercession from us, his intercession is successful; whoso-
ever begs mercy through us gains mercy; and whosoever turns away
from us has gone astray.

Al-Mu’ayyad invokes the names of Muhammad and his progeny in
almost all his munajat and seeks from God the success of their inter-
cession for himself. He uses the term “lawassul” (lit. seeking a means
of coming near to God, here, through the Imams) explicitly in this
context in one poem.”

The vocabulary of the munajat reflects its poignant contents.
Forgiveness (‘afw, ghafr) i3 a common word, as are words related to
its theme, such as sins and errors (dhunib, khataya). Words convey-
ing the poet’s troubles and his distressed condition also recur, such
as night(s) (layl, layali) and care (hamm), heat (harr) and its antonym,
shade (zial), hardship (‘usr) and its antonym, ease (yusr), weeping
(abk?) and complaint (ashka), grief (hazan), injury (lit. injured person,
mustadam) and troubles (mifan). Words used to convey the positive
pleas of the munajat are mercy (rahma), salvation (ngat), hope (amal,
rqj@’), plea (dawa, sw’al) and answer (yaba).

The imagery is not abundant, but it is moving and powerful where
it does occur: a mendicant stretching out his hand for alms;” the
poet constantly prostrating himself before God during the day and
continuously weeping and complaining in the darkness of the night;”
the roaring sea of God’s strength (qudra), which has swamped the
poet’s ship from anchoring or from setting forth;* al-Mu’ayyad hav-
ing become pure gold for the sun of right guidance (Imam) and the
futility of fire trying to consume pure gold.” In the following verse,
personified night strikes the poet with all kinds of hardships:®!

[0] my God, verily, for the b | S i "
Progeny of the Prophet, .. , B
the nights have struck me Ll 23t Jb U o

with their sufferings.

% #98, p. 267, v. 11.

T #28, p. 257, v. 5.

B #20, p. 252, v. 18.

% #26, p. 265, v. 6.

“ #96, p. 265, w. 12-13.
5 #97, p. 266, wv. 7-8.
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How they have made me _ Gl RS —_—
swallow of their bitter drink!®® ’ ’ 7 )

and how they have wearied Lol i 2 S
me by raising up their ’ -
banner/s]!%

From time to time in his mungjat, al-Mu’ayyad alludes to Qur’anic
verses and Prophetic Hadiths just as he does in his other genres. In
one verse, he quotes a verse from the Qur’an verbatim, “Verily,
with hardship comes ease” (inna ma‘a al-usri yusran),** prefacing this
with a plea for ease. Another time, he alludes to the Hadith “I am
the city of knowledge and ‘Al is its door” (ana madinat al-iUmi wa
‘aliyyun babuha):»

In addition to these eight features of munajat that apply universally
to the genre, there are two more features that are relevant to our
discussion of al-Mu’ayyad’s munajat in particular. First, praise of the
Imams, which occurs in almost all al-Mu’ayyad’s poems regardless
of their genre, is relatively light here. It occurs only in the context
of the poet’s invoking their names and declaring his love for them.
Thus, there are one or two verses in some munajat that contain praise
of the Imam in passing,”
section in al-Mu’ayyad’s munajat is the following five verses:*®

and none in others.”” The longest praise

.. Jor I have gained sanctily, B U S SV 6____:
O Sublime One,

through [salvation’s] masjd o Sy s ‘.
and pulpit:

the prophet of right guidance R PP PRTREY ;
and his legatee,” who, . .
when war bares its fangs,

lis sharp sword smiles necks, Il 250 e Y
like fire’s burning of its logs. sl

62 §ab: a bitter tree, or the milky juice extracted from it (cf., Lane, s-w-b); could
also be taken from sa’b (s--b), with the hamza dropped to form sab for poetic need,
meaning “full [cup].”

9 bi-tinsabiha: tinsab tansab does not occur in any of the many lexicons I have
looked at; could be 1) gipast taf ‘al/ uf“al form of nasaba, or 2) tanasib: banners, back-
formation to singular.

0t #26, p. 265, v. 15, Qur’an, 94:5-6.

0 #27, p. 266, v. 9, Hadith cited in Shark al-akhbar, 1: 89-90.

6 #26, v. 11, #27, vv. 3-4, #28, v. 12.

7 Diwan, poems 20, 21, 43.

8 #27, p. 266, vv. 2-6.

% T.e., the masjid and pulpit of salvation are the prophet and his legatee.
Grammatically, the latter two terms are in apposition (badal) to the former pair.
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And his progeny,”® a progeny = P
that has become elevated . .

in its lineage and its good Ll > Lal i\
character.

Allegiance to them, for the Y I J- J vt Ny

people of allegrance,
s a sign of purity of line. Ll

[V
L o
5 -
st

S

Second, the contents of four out of al-Mu’ayyad’s six mungjat do not
refer to any particular time or series of events. Two munajat, however,
are clearly grounded in a historical context, both were composed
during his yearlong exile in Jerusalem. The first historically grounded
mun@jat’" contains a number of images that refer to the poet’s temporal
reality: his old, infirm body shaken in howdahs and thrown into the
corner of a masjid in Jerusalem, after having spent all sixty years of
his life in the service of the Fatimid da‘wa. Al-Mu’ayyad expresses
shock at the unexpected pain and humiliation forced on him by this
exile, and he asks God to end his night and usher in the morning of
deliverance. The second historically grounded mungjai? is part of another
poem, and the historical connection (a challenge to the Fatimid vizier
who was responsible for al-Mu’ayyad’s exile) is established in the six-
teen verses preceding the four munajat verses. The munajat itself has no
historical reference; al-Mu’ayyad turns away completely from the vizier,
and addresses God in an impassioned plea for aid and deliverance.

Since al-Mu’ayyad’s two historically grounded munajat were both
composed during his Jerusalem exile, it is possible that all his munajat
were composed either just around this time or a little later, during
the last stage of his life between exile in 453/1061 and death in
470/1078.

The following is a complete mungjat from al-Mu’ayyad’s Diwan,
which displays all the features discussed above:”

[0] my God, I have called upon % 5\ ~ Wy o3 —A
You wn prvate and in public, .. 9y
O master of the kingdom [ P S S W U\ 3 W |V W

m creation and command!™*

Grammatically, conjoined with (ma‘taf ‘ala) the prophet and his legatee.
T#21, p. 253.

2 #20, p. 252, vv. 1720, end.

B #26, p. 265, vv. 1-15, complete.

Cf. Majalis Mu’ayyadiyya, vol. 1, majlis II: khalq is dar al-dunya; amr is dar al-
ibda.
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O You who dispatches us
however he chooses,

m life and in death, in
congregation [afler death]
and n resurrection.

[0] my God, I have fastened
the saddles of hope
towards You, so pardon,
my God, and forgweness!

[0] my God, if I were to
have power over the enemy,

1 would stretch out a veil of
pardon over him.

And what is my value among
[Your] servants,

such that I have the power
of benefiting another or
harming him!

And wherefrom such strength
Jor me, [for] the sea of
[God’s strength]

has swamped my ship
while anchored and
while on course!

Then if someone like me,
with my litleness,
and my bemng the littlest
of the litle in value,

can be generous with pardon
of I have power [over my
enemy/,

then You are more worthy,
and [yet] more worthy,

of generosity!
[Moreover,] I am not an
enemy, for I have lad open,
[my] heart,” by Your Right,
O [my] Lord, for religion.

> Lit. breast.
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And the proclamation of my L s oy EPRH )
Lord’s unity, has become,
in my wnsides, ) .

the concealed secret of its ! 2l o)
secrels.

And I have turned my face J <A Y u oy oa s
towards the progeny of the
Messenger . . L, .. o s

i allegiance, and I have ‘ w2 UAERC TN
turned my back to the
malicious one.

Then what do I care about A @Ja S, J\ )
hellfire? The long hands s L

of my right understanding (VY R PR  [¢ WS- YU -\ W
make hellfire’s hand short! i

1 have become pure gold for EX— u—w—mS b——-d OIS
the sun of right guidance, ) .

and fire dare not consume | ol U W o ] O VS )
pure gold! .

[0] my God, my intention e
is good, )

so be generous with that which 14
is good as an abode!

And give me ease from J/J—“’ u—‘ — a—f —i)
my hardship, , i B »

Jor indeed You have said, SRR e S ) RCU - SV
“Verily, with hardship ’

comes ease.”"®

Thus, we see that al-Mu’ayyad contributed to the development of a
new genre in Arabic poetry. Moreover, in the TayyibT da‘wa, his
own mundjat are still used in liturgy and prayer today.

Dusputational-Heresiographical Verse
Al-Muw’ayyad was a master of the art of disputation (munazara) that

was popular in the medieval Islamic world, and he had participated
in at least two religious-sectarian disputations while in attendance at

6 Reference to Qurian 94:5, 6.
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Abu Kaljjar’s court in Shiraz. He recorded these disputations ver-
batim in his S7a, in which he states that he won Abu Kaljjar’s con-
version to the Fatimid madhhab through a written disputation, and
confounded his enemies at the king’s court by crushing his oppo-
nent in a verbal one.”

Three of al-Mu’ayyad’s long poems resemble the theological mundzara
in their dogmatic content and combative style.”® The poems are ide-
ological, containing specifics of Fatimid and non-Fatimid theological
beliefs, and they are polemical, condemning non-Fatimid Muslims
for the irrationality of their beliefs. Two are didactic,”” providing
information on Iatimid doctrine and being almost devoid of rhetorical
tropes. Al-Mu’ayyad takes on the role of the belligerent questioner
in these poems; the opponent upon whom the onus of defense falls
is the non-Fatimid Muslim community at large, specifically the religious
scholars among them. Contrary to a real disputation, however, the
opponent’s voice is controlled by the poet.

77 Al-Muw’ayyad says in his Szra (p. 15) that several disputations took place between
himself and scholars at Abu Kalijjar’s court. He records in it the details of two: 1)
The complete text of a written disputation between al-Mu’ayyad and a Sunni pro-
Abbasid scholar called al-Khurasani in Shiraz between 430/1039 and 433/1042;
main topic: the necessity of tawil and the sole right of the Fatimid Imams to expli-
cate the tawil (pp. 16-42). Abu Kalfjar converted to the IFatimid madhhab in its
wake (p. 43). 2) The contents of a much shorter verbal disputation between al-
Mu’ayyad and a Zaydi shaykh from the line of descent of ‘Ali b. Abt Talib in
Shiraz between 433/1042 and 435/1044; (pp. 57-60); main topics: necessity of
tawil, and moon-sighting for Ramadan fasting. Cf. remarks on these disputations
by Klemm (Die Mission, pp. 14-16, 22).

8 Duwan, poems 1 (pp. 191-98), 2 (pp. 199-206), & 5 (pp. 215-18). Studies on
disputation in the Islamic world include: E. Wagner’s survey article, “Munazara,”
EI2, vol. 7, pp. 565—68; and J. van Ess’ earlier article, “Disputationspraxis in der
islamischen Theologie. Eine vorlaufige Skizze,” Revue des études islamiques 44 (1976),
pp- 23-60. The history of the disputation in Fatimid tradition is discussed briefly
by Walker in his recent art. “Fatimid Institutions,” sub-chapter on “The Munazarat,”
pp. 180—82. The Kitab al-Munazarat of Ibn al-Haytham (trans. as The Advent of the
Fatimids by W. Madelung and P. Walker, London and New York: I.B. Tauris, 2000)
is not relevant for this issue despite its name, as it deals with discussions between
the followers of the Imam rather than scholarly debates. It should also be noted
that al-Mu’ayyad’s disputational poems bear very little resemblance to the medieval
literary debate poems (also called munazara) between objects such as the rose and
the narcissus, or the pen and the sword (some studies of these can be found in
Duspute Poems and Dialogues in the Ancient and Mediaeval Near East: Forms and Types of
Literary Debates in Semitic and Related Literature, eds. G.J. Reinink and H.L.J. Vanstiphout,
Leuven: Uitgeverij Peeters, 1991).

7 References for didactic poetry are provided in the “Introduction.”
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Development of the Disputational Verse Genre

In contrast to the munajat, al-Mu’ayyad’s disputational verse continues
and modifies an existing tradition of heresiographical poetry. In the
classical Arabic literary corpus, there are some attestations of here-
siographical poems before al-Mu’ayyad.® Two authors of early polem-
ical poetry are the Twelver Shi‘ite Ma‘dan al-A‘ma al-Shumaytt
(2nd/8th century), who wrote a long poem on Shi‘ite sects and the
supremacy of the Shumayti denomination,*" and the Mu‘tazilite Bishr
b. al-Mu‘tamir (d. 210/825), who also used verse to convey sectar-
ian arguments.” The proto-Fatimid encyclopedia of the sciences, the
tenth-century Rasa’il Ikhwan al-Saf@’, contains a long didactic wrjiiza™
similar to al-Mu’ayyad’s disputational verse in two ways: it expounds
upon the necessity of someone leading the da‘wa (dhii da‘wa) in every
age, and it contains questions about the true meaning of Qur’anic
verses such as the letters at the beginning of some siuras and the sto-
ries of the prophets. Unlike al-Mu’ayyad’s disputational poetry, how-
ever, the Ikhwan al-Saf@® poem also contains verses on haga’iq topics.

Within the historical Fatimid tradition before al-Mu’ayyad, some
didactic poetry is attested to, but, contrary to al-Mu’ayyad’s, none
of it is on specific ideological issues. Al-Qadi al-Nu‘man (fourth/tenth
century), the first Fatimid da‘T to compose didactic poetry, wrote
tour uniiza muzdawyas, two of which are extant: on the question of
the Imamate and AlT’s rightful succession to the Prophet, the largely

8 Cf. J. van Ess, Theologie und Gesellschafl, vols. v and vi. Other “theological” poets
are Safwan al-Ansari (Mu‘tazilite, lived 2nd-3rd/8th-9th centuries, sce art. by
W. Heinrichs in EI?, vol. 8, pp. 818-19), and Thabit Qutna (Murji’ite, d. 110/728),
whose theological poem is in al-Aghant (Bulaq ed., vol. xiv, p. 270, German trans.
by G. van Vloten ({DMG 45, 1891), pp. 162—62.

81 A few verses from Ma‘dan’s poem are cited at three different places by al-
Jahiz in al-Bayan wa al-tabyin (ed. “A.M. Hartn, 5th ed., Cairo, 1985, pt. 1, p. 23,
pt. 3, pp. 75, 356), who says that one of these (p. 356) is a long poem about the
“Ghaliya, the Rafida, the Taymiyya, and the Zaydiyya.” Cf. Khulasi, “Didactic
Verse,” p. 506, and GAS, vol. i1, p. 454; see also reconstruction of his poem by
C. Pellat in Oriens 16 (1963), pp. 99-109, and additions by J. van Ess, Der Islam
47 (1971), pp. 245-51.

8 Al-Jahiz, K. al-Hayawan, ed. ‘A.M. Hartn, Cairo, 1965-69, pt. 6, pp. 28497, com-
mentary (interrupted by digressions), pt. 6, pp. 297—443. See also a set of verses by
Bishr with brief critique in ‘A. Balba®, Adab al-Mu‘tazila ila whayat al-garn al-rabi® al-
hyrt, Cairo, 1959, pp. 355-56. Van Gelder considers Bishr’s poems a borderline case
between the literary and the didactic (“Arabic Didactic Verse,” p. 112, and note 19).

8 Tkhwan al-Safa’, Rasa’il Ikhwan al-Saf@’, Beirut, n.d., vol. 4, pp. 139-44, in
Risala 6 of pt. 4.
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historical, somewhat polemical, al-Upiza al-Mukhtara;®* and the legal

manual al-Upgiza al-Muntakhaba.® His two lost wrjiizas were historical.*®
The Diwan of another da‘T who lived almost a hundred years later,
al-Husayn b. ‘Amir (d.c. early 5th/11th century), also contains two
didactic poems:*” one is a long, largely historical, partly ideological,
somewhat polemical wriiza muzdawya, describing the epochs of the
six major prophets and all the Imams, up to, and focusing on the
poet’s Imam of the Age, al-Hakim (d. 411/1021);*® a second didactic
poem in his Diwan is historical in content and strophic in form. Al-
Mu’ayyad was probably aware of these poems, and it is quite possible
that he was influenced by them. Two of al-Mu’ayyad’s contemporary
da‘ts also composed didactic poems, albeit without a polemical slant:
Nagir Khusrau (d.c. 481/1088) composed a long didactic Persian

masnavi on haqa’ig topics, the Rawshana’imameh;®® and a Syrian da‘t

named Muhammad b. ‘AlT b. Hasan al-SarT (d. 490/1097)—who,
after al-Mustansir’s death in 487/1094 probably declared allegiance
to Nizar—composed a haqiga treatise in wyaza muzdawya form, titled
al-Qasida al-Sariyya.” After al-Mu’ayyad, didactic uyjiizas proliferated
in the Fatimid-Tayyibi tradition.”"

8 Al-Qadr al-Nu‘man, al-Uyaza al-Mukhtara. 2375 verses, ed. LK. Poonawala,
Montreal & Beirut, 1970; studied by T. Nagel in “Die ‘Urguza al-Muhtara des
Qadi an-Numan,” Die Well des Islam 15 (1974), pp. 96-128.

% Al-Qadt al-Nu‘man, al-Upyiza al-Muntakhaba, ms., see Poonawala, Biobibliography,
pp- 53-54.

8 Al-Qadi al-Nu‘man, Dhat al-minan fi Strat al-Imam al-Mu‘zz l-Din Allah al-Fapim,
and Dhat al-mihan fi Strat Makhlad al-Dajjal al-Marig Abr Yazid al-Rharyt, see Poonawala,
Buobibliography of Isma‘tli Luterature, p. 58.

8 Al-Husayn b. ‘Amir, Diwan. ms. Tayyibi da‘wa library, copied by Yusuf b.
Mulla ‘Abd al-Wali b. Mulla Da’ad b. Ibrahim in Sidhpur, 1270H, very brief bio-
bibliographical information in Poonawala, Biobibliography of Ismali Literature, pp.
92-93. Synopsis of the poem’s contents in Majda“s Fihist, pp. 44—45.

8 Also describing the poet’s journey to Mecca.

8 Nasir Khusrau, Rawshana’tnameh, pp. 511-42. J. Rypka describes the
Rawshana’inameh as “a didactic poem of an ethical nature that puts forward a cosmo-
graphical-metaphysical system based on the philosophy of Aristotle in the light of
Avicenna and al-Farabi, but with the addition of Suff features.” (History of Iranian
Literature, Dordrecht, 1968, p. 189).

% Muhammad b. ‘Ali b. Hasan al-Stri, al-Qasida al-Sariyya, ed. ‘A. Tamir, Damascus,
1955. For biographical information on this da‘T, see M. Ghalib, A%m al-Ismalyya,
Beirut, 1964, pp. 482-83.

9" An example of a didactic urjiza composed after al-Mu’ayyad before the begin-
ning of the Tayyibi da‘wa is Abu Firas (d. 5th/11th century, Nizari), al-Qasida al-
Shafiya (ed. ‘A. Tamir, Beirut, 1967). TayyibT da‘wa poects are discussed in detail in
chap. 6.
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Purpose and method of al-Mv’ayyad’s disputational verse

The primary purpose of al-Mu’ayyad’s disputational poems seems to
have been conversion, and their polemical and ideological elements
come together in a powerful proselytizing package. As we know from
his statements in the Sira, al-Mu’ayyad addressed his prose disputations
to this purpose and it seems likely that the poetry version had a sim-
ilar goal. Further, he composed all three of his disputational poems
in Fars, where the most energetic of his direct proselytizing activities
took place,” and the content of the poems makes it almost certain
that their primary audience was the larger Muslim community of
Fars who were potential converts to the Fatimid da‘wa. Al-Mu’ayyad
calls his disputational verses “snares” for “seekers of guidance.””
A second, pragmatic purpose these poems served was to defend
al-Mu’ayyad and the Fatimid da‘wa to Abu Kalfjar against accusations
of unorthodox beliefs, such as the abrogation of the Shari‘a and the
raising of ‘Alf’s status above Muhammad’s. These were beliefs held
by the Ibahiyya and the Ghulat [Shi‘a], two groups al-Mu’ayyad
names and denounces towards the end of his first disputational
poem.”® It should be noted that in a poem-letter to Abtu Kalijar, al-
Muwayyad explicitly defends himself against accusations of a (presumably
agnostic) philosophical approach,” and it seems likely that the disputa-
tional verses too are a response to real accusations made against him
about being a Rafidi.”® He uses his poetry to disassociate himself from

9 After his arrival in Egypt, and especially after his appointment as daT al-du‘at,
his direct da‘wa activities were focused on the religious education of the Fatimid
followers in the capital, and his proselytizing activities, although far from over, were
carried out indirectly through the network of da‘is that he supervised in other lands.
For a discussion of Isma‘dlism as the state religion in the Fatimid Empire, and a
missionary movement outside it, see Stern, “Cairo as the Centre,” pp. 234-56.

% #2, p. 206, vwv. 150-52. Cf. similar didactic questioning in Nasir’s poetry (trans.
Schimmel, Make a Shield, p. 33).

% #1, p. 197, vw. 139-140. See al-Muw’ayyad’s refutation of the Ibahiyya in al-
Maalis al-Mv’ayyadipya, vol. 1, maglis 65. In #5, p. 218, v. 66, he denies being a
Rafidi. Note that in his Maalis, al-Mu’ayyad defines rafd as ghuluww (1:39, pp.
184-85). See al-Mu’ayyad’s refutation of the Ghulat in ., 1:17-18, 3040, 65-67
& 93. Al-Mu’ayyad does not give any details of their beliefs, unlike his manner of
dealing with the Sunnis, the literalists in general, and the Mu‘tazilites.

B #62, p. 321, v. 116; Sora, p. 52. See al-Mu’ayyad’s refutation of the philoso-
phers in al-Majalis al-Mw ayyadiyya, 1:1 & 15, 2:5, 3:40—-43, 6:41; Jami al-haqa’ig,
vol. 2, chap. 12, fols. 192-99, 287-91.

% This contention is supported by the contents of an open letter (risala) included
in al-Muw’ayyad’s Maalis, written according to the Magalis by a Fatimid “da‘T in the
East,” complaints about whom reached “the king” along with accusations of various
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these groups and their beliefs, and he lays out his position vis-a-vis
the SharT‘a, reiterating that the people of his madhhab undertake both
aspects of divine worship: knowledge (%/m, referring here mainly to
tawil) and practice (‘amal) of the Sharia with the Prophet as their
guide.”

A third purpose these poems probably served was to assert the
supremacy of the Fatimid belief system to those who already sub-
scribed to it. The conviction Fatimid followers had in the validity
of their own belief system would be strengthened when their daT
could show them the flaws inherent in all others.

The method employed by al-Mu’ayyad in these poems was the
one generally used by Fatimid da‘Ts to gain converts:* tashkik (doubt-
creating) questions. The da‘T would approach an individual of some
social standing in a community, sound out his latent promise, and
impress this person with his own learning and piety. Then he would
ask the potential convert about specific tenets of his beliefs and grad-
ually create doubts in his mind by pointing out specific reasons for
their non-viability; in other words, poking holes in them, tenet by
tenet. When the potential convert questioned the da‘T about the true
beliefs, the daT would answer broadly, expounding on the righteousness
of those true Imams who were the sole communicators of divine
learning to mankind, and the explicators of the inner meaning of
the Qur’an. Finally—and only after the potential convert had sworn
allegiance to the Fatimid Imam of the Age—the da‘T would begin
gradually to reveal the esoteric Fatimid interpretation. Al-Mu’ayyad’s
disputational poems are replete with tashkik questions. The following
verses (detailing the Qur’anic verses about God offering the Trusteeship,

things: atheism, exaggeration of ‘Alf’s status, and of following the path of the philoso-
phers (al-Majalis al-Mi’ ayyadiyya, vol. 3, ed. M. Ghalib, Beirut, 1984, majlis 38). This
da‘T and king could very well be al-Mu’ayyad and Abu Kalijjar, for he was indeed
accused of these things as we also know from al-Mu’ayyad’s poem-letter to Aba
Kaljjar in his Swra (#62, p. 321, v. 116; Sira, p. 52).

7 #1, pp. 197-98, vv. 13247, esp. 134 & 143.

% Details of the method used by the Fatimid da‘Ts to proselytize is noted by al-
Maqrizt in al-Khitat, vol. 1, pp. 391-96. An important record of a historical case of
conversion is that of the Ibn al-Haytham, later to become a Fatimid da‘T himself,
in his memoirs (Ritab al-Munazarat, ed. and transl. by Wilferd Madelung and Paul
Walker as The Advent of the Fatimids: A Contemporary Shit Witness, 1.B. Tauris, 2000).
Another case is the conversion of an Iraqi in the period preceding the appearance
of the Mahdi by the da‘T Hamdan Qarmat (by Heinz Halm in The Empire of the
Mahdz, pp. 2630, from al-Tabari 3:2124—2127). Al-Mu’ayyad in his Majalis explains
how a da‘T (himself?) converted a scholar through tashkik questions and rational
answers (vol. 1, majlis 13-14).
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“al-amana,” to the sky, earth and mountains) give a clear picture of

al-Mu’ayyad’s “they said . .

They denied that He presented
the trusteeshup

to the skies,'™ as He made
clear.

They sawd: “It is an nanimate
body, 1t cannot be charged,

and a just person disdains
such an act;

He had meant the people
of the sky
and it was to them He alluded

>

by the name ‘sky’.

And after that the earth and
the mountains—

they said about [these two,
something] sumilar to that
[earlier] assertion.

Nothing has prevented the
Merciful from explaining;
[is it that] they could talk and

He could not?

They were ignorant of the
wisdom of the Book,

and each person gave
Judgment wm it by whim.

They thought they had
patched one rent,
they fell into an [even]

greater ordeal.

We said to them, “The
people of the sky, who
are they?”

Their assertion, “Angels,”
is acceptable.

9 #1, pp. 192-93, vv. 32-43.
10" The reference is to Qur’an 33:72.

. I said” questioning style:”
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We said, “And the people of
the earth?” They said,
“The people’™—

correct, wsofar as analogy
dictates.

That is done with, and the
“mountains” remain—

are its people the hyenas
and the ibexes?

If changing the Book were
rational,

then refuting it would be even
more deserving of merit.

O how weak they are, and
how weak s that which
they have fabricated!

And how feeble is that, which
by their opinion, they have
interpreted.

CHAPTER FOUR
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Formal Aspects, Style, and Specialized Terminology

As mentioned earlier, two'’' of al-Mu’ayyad’s three disputational
poems adhere closely to the norm for the Arabic didactic poem, and
this adherence is manifested in a number of ways:

1.

The poems provide information on theological issues and are thus

nstructional.

They are almost devoid of poetic tropes.
The poems are in wuniiza muzdawya, the preferred meter and rhyme

for didactic poetry.'™

They are long when compared to the rest of al-Mu’ayyad’s Diwan,
152 and 156 verses respectively (although far shorter than some
other Arabic didactic poems, which are thousands of verses long).
Enjambment (fagmin) is a common feature in these poems; the

O #1 (pp. 191-98) & 2 (pp. 199-206).
12 For studies on the rgaz meter, see D. Frolov, “The Place of Rajaz in the
History of Arabic Verse,” JAL 28 (1997), pp. 242-90; and M. Ullmann, Untersuchungen
zur Ragazpoesie: Ein Beitrage zur arabischen Sprach- und Literarturwissenschafi, Wiesbaden,
1966. A study of the muzdawya is G. von Grunebaum’s art. “On the Origin and
Early Development of Arabic Muzdawij Poetry,” FVES 3 (1944), pp. 9-13. A short,
recent survey is by W. Stoetzer, “muzdawija,” FAL, vol. 2, pp. 567-68.
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individual verses of poetry are frequently not grammatically inde-
pendent but run on through the second or even the third verse.

6. Just as a theological prose treatise would, they begin with praise
of God.

The third poem is more difficult to categorize, since it contains ele-
ments of what Wolfthart Heinrichs calls both “genuine” and “didac-
tic” poetry, viz., an instructive agenda and good literary style.'” This
veering away from the unambiguously didactic towards the literary
1s manifested in the following features:

. The poem has a monorhyme in “I” and is in the khafif meter.'"*

. It contains a fair amount of imagery and tropes.'”

. It has a nasib prelude, which is unusual indeed in a didactic poem.

. The poem is shorter than the other two, 67 verses, a relative
brevity that is to be expected considering the more difficult rhyme
and meter

5. It has no enjambment.

= 00 N —

All three poems, however, are brought together by some common
stylistic features. First, the various segments of the poems follow a
narrative structure that logically develops the argument through a
large number of verses. Each verse is directly based on the preced-
ing ones. The following segment is a sample of al-Mu’ayyad’s logi-
cal style:'"

; ' 2
What do you think ntn is, o ‘5;_5“”CL~4 (PR S W
O companion, and kaf ? i 5
—all creation is a pearl and ] A\ 2y 3 G 146

108

they are shells.

1% #5 (pp. 215-18). W. Heinrichs, “Literary Theory: The Problem of its Efficiency,”
Arabic Poetry: Theory and Development, ed. G.E. von Grunebaum, Wiesbaden, 1973, pp.
18-69, esp. p. 27; and his art., “nazm,” FEAL, vol. 2, pp. 585-86.

1 This is not by itself a decisive factor, for although the rgjaz meter and muz-
dawya form are preferred for didactic poetry, others are also attested to, e.g., a
115-line poem in monorhyme by al-Suyuti summarizing his history in the basi
meter, Tarkh al-khulaf@’, ed. Muhammad MuhyT al-Din ‘Abd al-Hamid, Beirut,
1988, pp. 588-9 (Cf. Van Gelder, “Arabic Didactic Verse,” p. 110 and n. 16.; see
also Khulast, “Didactic Verse,” pp. 500-501).

' E.g.: paronomasia (untha wa khuntha, v. 29), antithesis ((uliuha wa l-ufalu, v.
33; ma dana, ma ‘ala, v. 36; personification (gjabat huzanuha wa s-suhuli, v. 61, hyper-
bole (... mn jaf@’in minhu l-jibalu tazala, v. 5), poetic dialogue (vv. 8-11).

105 #2, pp. 199-200, vv. 10-18.

17 Truncated form of sahib.

198 kaf and nin put together form the word “fun”, referring to their creative force
in the Qur’anic notion of “kun fayakun” (36:87 and elsewhere).
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Verily, anyone who thinks
they are [sumply] letters
of the alphabet

deserves all kinds of ridicule
Jrom the person of

intelligence.

Are the protector[s] of the earth
and the sky,

O blind men, two letters from
the alphabet?

Understand, O my people,
what the two letters are—

venily, the salvation of man
is by cognition.

The generator of the world
is not like the generated,
indeed not, and the carrier is

not like the carried.

And kaf and nan—ithrough
them

the workmanship of God
became ordered and
clove together,

Jfrom them Existence becomes
Jowned logether

Jor huim who s the observer,
the existing.

How could they be from
that which is lifeless,

when from them are the
sources of life?!

They are majestic, so be
assiduous in looking
and extract the pearls from
the depths of the sea.

CHAPTER FOUR
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Second, al-Mu’ayyad frequently uses direct address in his disputa-
tional poems. His addressee is invariably the Muslim “community”

(umma)'™

09 41, p. 197, v. 122
10 #1, p. 195, v. 81.

or “people” (gawm).'"" He usually follows the address by an
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exhortation to think rationally (such as “O [my people] ... ponder
over the fig and the olive . ..and why there came from our Lord
an oath by them”)!"" or to follow the guidance of the Imam.'? As
in the following verse, he sometimes follows the address with a
descriptive denouncing phrase:'?

O you community that has L@;L_..; w,\_;— s (S
lost uls perspicuily of meaning )
since it made its blind its guide. (V5 AN I3 & e 51

Third, the vocabulary in all three poems is quite specialized. Al-
Mu’ayyad employs the technical terminology of philosophers and
theologians.''* The terms hamil (carrier), mahmil (carried),'” fa%l (agent)
and maf“al (patent)''® are philosophical. The terms tanzil (Revelation,
referring to the outer, literal meaning), tawil (inner meaning),'"’ tawhid
(proclaiming the unity of God), tashbih (anthropomorphism),"® al-lawh
(the Tablet) and al-qalam (the Pen)'" are theological. Al-Mu’ayyad
also uses some distinctive Fatimid terms (also used in other genres),
such as mathal (signifier), mamthal (signified),'” al-hudid (people holding
ranks in the Fatimid religious hierarchy),'?! and various terms referring
to the Imams such as ahl al-dhikr (People of the Remembrance, i.e.,
Qur’an)'?® and al-%ra al-tahira (the Pure Progeny).'” Qur’anic terms
and allusions are more numerous in these poems than in other genres.

Rational Thinking, the Need for tawil and Its Explicator

In his disputational poetry, al-Mu’ayyad delineates three bases of the
“true” (Fatimid) ideology:

HE#L, p. 195, v, 81-84.

" E.g. #2, p. 204, vv. 103—4.

15 #92, p. 204, v. 101. See also #1, p. 122, v. 44.

1S, Khulast considers the use of dogmatlc terminology to be a characteristic

of Shi‘ite verse (Shiusm and its Influence on Arabic Literature, Ph.d. thesis, University of
London, SOAS, 1947).

549 p. 199, v. 14; #5, p. 217, v. 38.

6 #9 b 199, v. 14, #5, p. 217, w. 38-39.

W49 b, 204, v. 1-4.

B 49 p. 201, v. 53.

9 9. . 201, v. 54,

49 b, 203, v. 80.

2149 b 205, v. 124,

12 #2, p. 202, v. 70. Cf. Da@’im, vol. 1, p. 28, The Pillars, p. 30.
5 %9 p. 204, v. 108.
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* the integral position of reason in religion,

* hence the need for ‘wil in interpreting the Qur’an rationally,

* therefore the need for its explicator, viz., the Imam, who is the
divine guide.'*

In his poetic exposition of religion, al-Mu’ayyad accords prime impor-
tance to reason. This is clearest in his first two disputational poems,
in which he praises the intellect (al-‘ag/) and rational thinking and
condemns blind imitation (laglid)."” He argues that the human being
created by God is a thinking creature, exalted above the rest of cre-
ation because of his intellect; therefore, to say that God’s religion
has nothing to do with the intellect is absurd.'”

Closely tied in with the idea of the rationality of religion is the
notion of deeper meaning or tawil, the main elements of which have
been discussed earlier. Throughout his life, t@wil was the cornerstone
of al-Mu’ayyad’s exposition of religion and a key component of his
proselytizing strategy. The need for twil—and the sole right of the
Fatimid Imam to explicate the tawil—was the subject of al-Mu’ayyad’s
written disputation in Fars mentioned earlier,'”” and it was visited
time and again in his Magalis later in Egypt. In his disputational
verse, al-Mu’ayyad argues that religious dogma and law are based
on reason, and ‘dwil makes rational sense of this seemingly irrational

dogma and law:'#

His Revelation is strengthened Jas L A Ay 5
by Inner Meaning, o )
and His Law is adorned by J’ il Ly 4 )

reason.

But if dogma and law are apparently irrational, as al-Mu’ayyad states,
the question may be asked: Why did God use unclear language in
the first place? Why confuse the believers? An earlier Fatimid thinker

2 The Imam is perceived as a guide who explicates the (awi/ in other Shi‘ite
denominations as well. Cf. MLA. Amir-Moezzi, The Diwine Guide in Early Shitsm: The
Sources of Esotericism in Islam, English trans. by D. Streight, Albany, New York, 1994.

%A verse specifically on this is the following: #2, p. 202, v. 63 (translated else-
where in book; see Index).

126 See, for e.g., #2, p. 203, vv. 89-92.

127 Sira, pp. 16-42, see also Chapter 1: “Al-Mu’ayyad’s Life.”

128 49 p. 204, v. 104. Al-Mwayyad argues that the Shari‘a is based on reason
in a number of places in his Maalis (E.g., al-Majalis al-Mi’ayyadiyya, vol. 1, majlis
1, vol. 5, majlis 40).
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whom al-Mu’ayyad would probably endorse, Abu Ya‘qub al-Sijistant,
explained the rationale of Qur’anic (wil by comparing it to the hid-
den efficacies of natural objects:'*

Since the cause of natural compositions and of the Qur’an derive from
a single source and since natural compositions come in a form whose
utility is both readily apparent and concealed, the Scripture will be
likewise. Just as knowing the usefulness of natural objects often requires
the expertise of scientists (e.g. mathematicians, engineers, astronomers),
so too the Qur’an. Even the unambiguous (mufikama) verses contain con-
cealed knowledge (al-ulam al-khafiya).

In his Maals, al-Mu’ayyad, addressed the question of the need for
tawil from yet another angle. He equated tawil with “al-ghayb” (hid-
den, eschatological truths), and conditioned the veracity of Muhammad’s

message upon the necessity for tawil:'*

“If [Muhammad] had summoned the [people] to something that is
hidden (ghayb) from the senses and hidden from the intellect, his sum-
mons (da‘wa) would be invalid ... Those who believe in the hidden
truths are the ones who accept the Qur’an’s tawil, which is alluded to
in the Quran and for which the Qur’an was revealed ... Thus, the
guidance of the Message is towards something whose vision is hidden
from sensory perception, but whose proof is witnessed by the intellect.”

In these disputational poems, al-Mu’ayyad addresses various literalist
Muslim denominations that insist on a solely exoteric interpretation
of the Qur’an while rejecting its inner meaning or flawil, and he
challenges them to explain what he perceives as irrationalities in
their dogmatic tenets. He denounces them for blindly accepting irra-
tionalities in religious matters that they would never accept in worldly
affairs. He also addresses the Mu‘tazilites, who accepted the concept
of tawil but not the need for a guide. He accuses both the literal-
ists and the Mu‘tazilites of usurping the right of the Prophet’s fam-
ily, of going astray and blindly following their errant leaders without
using their own reason. Their belief, he says, is closer to anthropo-

morphism than to the proclamation of God’s unity (tawhid):""!

129 Paraphrased by Paul Walker, Early philosophical Shiism: The Ismaili Neoplatonism
of Abua Ya‘qub al-Syistani, Cambridge, 1993, pp. 129, 114-33.

B0 Maalis, vol. 1, majlis 46, pp. 216-218. See also majlis 16, p. 68.

BU#1, p. 193, v. 45. Since al-Mu’ayyad elsewhere discusses two ways of liken-
ing God to His creation, the intellectual and the visual, the two terms tashbih and
tamthil could possibly be in reference to these two respectively.
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x

Thetr tawhid s comparison S 23 2_ 3l -
and personfication, \ s ,
They do not have any road  POUSSiry-J6 W\ R 5 W S

lo right guidance.

Al-Mu’ayyad illustrates the defective lawhid of the two groups by cit-
ing their interpretation of the Qur’anic “ru’ya” (lit. seeing) of God,
the literalists believing in physical seeing of God and the Mu‘tazilites
in intellectual cognition of Him. Al-Mu’ayyad states that both are
wrong, that God can neither be seen by the eye nor perceived by the
mind. Like the eye, the mind is a tool, and each perceives its own
kind. God is neither like the mind nor the eye, and therefore He is
beyond mental comprehension just as He is beyond visual percep-
tion. Thus, both groups, he says, are anthropomorphists.'*

In his first two disputational poems, al-Mu’ayyad discusses specific
irrationalities in non-Fatimid Muslim theological beliefs, some of which
were hotly debated issues at the time."”” In addition to the seeing
(rn’ya) of God,"* he addresses the following issues: the origin of Good
(al-khayr) and Evil (al-sham);"* the identity of the letters kaf and nin;'*® as
well as the nature of God’s Throne (al-‘arsh),’”” His Chair (al-kursi),'™
the Cockerel of the Throne (dik al-‘arsh),'® the Scales (al-mizan),"*

152 See #2, p. 201, vv. 46-53. This set of verses is prefaced by a long discus-
sion about the duality present in everything created—two Paradises, two seas, two
ships, two drownings—referring to the physical and spiritual in each of these (vv.
19-40). This aspect of al-Mu’ayyad’s ¢awil exposition on the outer meaning (zahir)
of created things and concepts and their inner meaning (batin) is further discussed
in his Majalis, e.g. the Qur’anic idea of two Paradises (Qur’an 34:15, 55:54, 62,
etc., al-Majalis al-Muw’ayyadiypa vol. 6, majlis 83, Jami al-haga’iq, vol. 2, chap. 10,
fols. 79-80), and the two seas (Qur’an 25:53, etc., al-Maals al-Mv’aypadiyya vol. 4,
majlis 9, jami© al-haqa’ig, vol. 2, chap. 11, fols. 166-68).

1% Analysis of several of these issues can be found in Husayn’s Introduction to
al-Mu’ayyad’s Diwan, pp. 109—-22. Some Maalis references are provided, and the
positions of the various theological groups are discussed in detail.

AL pp. 191292, v 15-16; #2, p. 201, vv. 41-53.

A1, p. 192, v, 17-18.

156 #2, pp. 199-200, vv. 10-18. See Husayn, al-Hayah al-fikriyya, pp. 165-66, for
a short analysis of these verses.

BT#1, p. 192, w. 23-29; #2, p. 202, vv. 63-70. See al-Mu’ayyad’s tawil expo-
sition on the Throne in al-Maalis al-Miw’ ayyadiyya, vol. 4, majlis 48; Jami al-haga’yg,
vol. 2, chap. 13, fols. 28-31.

8 #2, p. 202, vv. 71-76.

B #2, pp. 2034, vv. 93-100.

1042, p. 203, vv. 81-92. See al-Mu’ayyad’s tawil exposition on the Straight Path
in al-Majalis al-Mw ayyadiyya vol. 3, majlis 42; Jami al-haqa’ig, vol. 2, chap. 13, fols.
292-93.
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the [Straight] Path (al-siraf),'"*' and the Trusteeship (al-amana).'** He
also questions the Qur’an’s swearing of oaths by insignificant objects
such as the fig and the olive'” and the seemingly unintelligible
unconnected letters that open some siras.'** He outlines the different
positions taken by different groups on these issues and brings out
the defects in each. He does not usually name the groups here (except
in a couple of cases)'® but uses the phrase “And somebody said . . .”
(wa [rubba] qa’ilin . . .)."*

Another aspect of the literalists’ belief that al-Mu’ayyad questions
is the solely exoteric interpretation of the Qur’anic tales of the
prophets.'*” He attributes the absurdity of the literalists’ beliefs in
this aspect, too, to their ignoring the Imam’s guidance. He devotes
a large part of his first disputational poem to specifics of these tales,
and why they cannot be taken at face value. The prophets, he says,
are God’s chosen from among all other human beings, and it is
therefore unreasonable to attribute to them traits that cannot—by
any stretch of imagination—be considered noble or good among
human beings. Among the seemingly ignoble Qur’anic traits of the
prophets are Adam’s gluttony,'*® Abraham’s calling the sun his Lord,"*
Lot’s offering his daughters sexually to his people,”” David’s annex-
ing a poor man’s single ewe to his own already large flock,"”" Joseph’s
desire for Potiphar’s wife,"”” and Muhammad’s coveting of Zayd’s
wife."” Al-Mu’ayyad rebukes the literalists for their blind belief in

HE#2, pp. 202-3, vv. 77-80.

"#1, pp. 192-92, vv. 32-43. See al-Mu’ayyad’s awil exposition on the Trusteeship
in al-Maalis al-Mw ayyadiyya vol. 5. majlis 15; Jami® al-haga’iq, vol. 2, chap. 13, fol. 279.

#1, p. 195, vv. 82-89. See al-Mu’ayyad’s exposition on these in the Majalis,
vol. 1, majlis 15 & 16.

#1, pp. 195-96, vv. 92-99

5 Al-Mu’ayyad does name Abtu Hanifa and al-ShafiT in one didactic poem, say-
ing that their [teaching] does not benefit like the teaching of the Imams (#1,
p- 196, v. 101). Elsewhere, in a panegyric for the Imam, he says the Imams remove
the confusion created by Malik and al-Shafi‘T, and by the Mu‘tazilites (#7, p. 222,
vv. 28-29).

10 E.g. #1, p. 192, vw. 19-23, #2, p. 201, vv. 41, 43.

"7 These stories are analyzed by Husayn in his Introduction to al-Mu’ayyad’s
Diwan, pp. 134-52.

18 #1, p. 193, vv. 47-56. Adams’ gluttony (bifna) refers to his eating of the wheat
grain or the fig tree named immediately after, vv. 50-51.

19 #1, p. 194, vv. 57-62.

B0 #1, p. 194, vv. 63-67.

BU#L p. 194, v, 68-72.

2 41, p. 194, vv. 73-75.
#1, pp. 194-95, vv. 76-80.
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these tales, which make nonsense of the goodness of religion and
the bringers of religion. He says that according to the literalists’
beliefs, the prophets are degenerate.'”* He asserts that the prophets
are, in fact, above such baseness,'*® and that the tales have an inner
meaning to them, which is the one intended."”® The following verses
discuss the lack of rationality in the exoteric interpretation of Abraham’s
story, the accepting of which would mean believing that Abraham
committed the unforgivable sin of idolatry:"’

Abraham’s case s even more ,C a3} % POV 5
shocking
d. d}l 2. u:.‘y i"{e N J‘:/j {
according to you, and his I 5 25 r_§:

idolatry even more atrocious:

sC“

hus saying about the star,
“This is my lord,”"® ., . B
and [the same] about the full e—bLdlgi_Jol LI 0,
moon when 1t appeared ’ ’
in the pole,

and his considering the sun I : ) o : >
a supreme lord

because of its being the 0
brightest among them.

How lowly, then, is his 4 ESVER Liny 03) O Y
intelligence and his ’
religious path, e .

Jor God does not_forgive : . P
being assigned pariners.'™

If dolatry 1s not considered :g«—w; M Bl_f’zﬂ Lol sy
reprehensible in hum, . : .

then another is more worthy gu A . 8 ) & Yy B
of being excused for idolatry.

Verily, the Quran is light U OS B | [L G O
and right guidance s , .

and word of Truth, of which NS R S —Sda> G J3y

your share is the echo.

"
&
N e
c’
N
L
3
o
&
.

Bt #1, p. 193, v. 46.

19 E.g. #1, p. 194, w. 71, 74.

B0 E.g #1, p. 194, vv. 88-89, p. 195, v. 84.

BT #1, p. 194, vv. 57-62.

1% Reference to Qur’an 6:76-79.

19 Reference to Qur’an 4:48, 4:116.

160" All mss. contain inna -qurana la-hwa nirun (mss. 2, 5—7 vocalize both inna and
al-qurana, and mss. 1, 3, 4, 8 vocalize just al-qurana); the editor vocalizes it as -,
both are metrically feasible, but my reading seems to make more semantic sense,
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In the third disputational poem, al-Mu’ayyad names and refutes the
primary beliefs of three groups: those who believe the soul does not
survive death (el al-talasht—whose beliefs, he says, lead to atheism
(muntahahumu t-tatilu);'®" those who believe in the transmigration of souls
(ahl al-naskh wa al-faskh);'** and those “who are the greatest in number”
(the Sunnis), and who claim they are the ones who will taste the joys
of Paradise, when, in fact, they have followed leaders who have led
them to perdition referring to Abu Bakr “their ignorant, tyrannical
shaykh” and ‘Umar “his deceiving satan.”'®® He outlines the key doc-
trine of each of the three groups, then goes on to argue against it,
addressing each group in turn. In refuting the atheists, he proves the
existence of a Creator in the following manner:'**

O you who foolishly claim S35 T ) s—f—fk-{‘ ]
annthilation, s ) I .

that which you claim is Je ,() e e Xl
an agent against you.

Do you think all these created G b /é‘f 2l “ s i
things , )

are without rhyme or reason, J o ¢sl 2l \ Pt =

not having any pownt for
[its] Creator?

for reading it as i would mean considering it either a negation (the lz- would be
left unaccounted for) or an apocopated version of #na (not necessary, as mna itself
fits the meter).

161 #5, p. 215, v. 15, pp. 216-17, vv. 31-40. See al-Mu’ayyad’s refutation of the
atheists (al-mu‘attila), including his refutation of the arguments cited by Ibn al-
Rawandr in his al-Risala al-Sumurruda, in al-Majalis al-Mw’ ayyadiyya (vol. 5, majlis 5,
12-22, 49 & 71; Jami® al-haqa’ig, vol. 2, chap. 12, fols. 199-223); ed., trans. into
German, and analyzed by P. Kraus in “Beitrdge zur islamischen Ketzergeschichte: das
Kitab az-zumurrud des Ibn al-Rawandi,” in Ruvista degli Studi Onrentali 14 (1933), pp.
93-129; recently analyzed by D. De Smet in “Al-Mwayyad fi d-Din a3-Sirazi et
la polémique ismaélienne contre les <<Brahmanes>> d’Ibn al-Rawandi,” in Fgypt
and Syria in the Fatimud, Ayyubid and Mamluk Eras.

192 #5, p. 216, vw. 16-19, p. 217, vv. 41-48. See al-Mu’ayyad’s refutation of
those who believe in the transmigration of souls (ahl al-tanasukh) in al-Maalis al-
Mu’ayyadiyya, vol. 4, majlis 9 & 20; Jami® al-haga’ig, vol. 2, chap. 11, fols. 165-70.

165 #5, p. 216, vv. 20-30; & #1, p. 197, v. 140 where he denounces them with-
out referring to their specific beliefs. See al-Mu’ayyad’s refutation of the literalists
in al-Majalis al-Mw ayyadipya, vol. 1, majlis 3, 13, 92, vol. 2, majlis 14, 21; Fami al-
haga’ig, vol. 2, chap. 13, fols. 315-39.

16 #5, pp. 216-17, vv. 31-38.

1% Ed. has incorrectly vocalized “humagan” which is metrically faulty; the correct
reading is “humgan.”
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The movements of the BL_ — J_; (\;_;/Y\ o>
celestial bodies—tell me, o -
what are they?

2 25 25 -

Why do they rise and set? J NPV L 131 IEJ
Do they have free agency N %T | 2\ DG 3 Jf
i their orbit or not? s - - ST N

[If not], then it is possible J’ =55 3 13) s
that they orbit through : i
some other [agency].

If you say, “This is their g S | gfie 3 \;ul o u\
action by their chowe,” . - . )

the mind will reject what Jadl o Ll & <
you claim. .

For in the drawing migh of P S SR U U WS DU 3 |
water and s ) . i i

the rising high of fire is an s IS e . e
example for us. i

And of you say, “That s g‘: "‘ — AL s u g
without [their] choosing,” , ’ o, , .

1 say, “Each s directed, Js e ,‘11;\ S & 5
carried.”

And of this s so, [the existence :)_»\;L\ Ll Sa ol s s
of | the Carrier is proven, s B \

and of the Kind, Glorious S 14 Ca, LU | el
Doer. i

An integral part of al-Mu’ayyad’s philosophy of rationality in reli-
gion was the concept of divine guidance. Reason alone is not sufficient,
he says. Just as the perfectly healthy eye needs an outside source of
light to see like the sun, moon, stars, or fire, the mind, too, requires
an outside source of guidance in order to perceive:'®

1 #1, p. 191, vv. 5-9. See also #2, p. 204, v. 106, where al-Mu’ayyad calls
the Imams “shining suns of elucidation.” Al-Mu’ayyad often compares the mind
needing an outside source of guidance with the eye’s need for an outside light to
see in his Majalis too (e.g. al-Majalis al-Mw’ ayyadiyya, vol. 5, majlis 15, 17, 34; malis
17 pub. Kraus in “Beitrage,” p. 97.) Another analogy al-Mu’ayyad puts forward is
that reason is potentially present in human beings like the potential presence of fire
in flint, and it needs someone to strike the spark to bring it to actuality. This “some-
one” is the prophets (., 5:17).

Al-Mu’ayyad also refutes the Mu‘tazilites by name in his Maalis, who, although
they accord importance to reason, do so to the extent of excluding the necessity
of divine guidance (al-Maals al-Miw’ayyadiyya, vol. 3, majlis 46-48, 5:15; Jami al-
haqa’iq, vol. 2, chap. 13, fols. 241-75, 302-10).
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[There is] many a beholder . o N LU s
with his eyes who does i ” :
not see

and many a percewer with 2z N G L2l P
lis heart who does not i i : .
understand.

4 2 o T [

There are [cerlain] conditions -E-fb s 4 s Iy Ly
Jor a man to see, i " s

one who forswears them dayl = ol WY S
stumbles around n darkness: . .

these are that there be a sun J—a_; P P of sl g
or a moon . ) . ;

or ﬂames; or not—and then ) L;..J b 5N A
seetng does not suffice. .

Similarly, the intellect, LA I mhauis
upon reflection L, . _

by dtself, s i the realm > J > 3 4 1
of bewilderment;

except by a helping light T s Py cam—
from outside, ) i i )

at which time it ascends in 7\ A% ‘C‘ % s 5

the degrees of ascent.

The 1dea of the need for a divinely guiding light underpins the recur-
ring light metaphor in al-Mu’ayyad’s poetry in general and his dis-
putational poems in particular, where he equates light with divine
knowledge. The source of divine knowledge, he says, is the Prophet,
his legatee, and their progeny, the true Imams. They are the ones
whose teaching makes religious dogma and religious law rationally
clear to the human mind. They are the ones whose guiding light
illuminates the Straight Path. Those who do not follow them go
astray. The following verses are an example of al-Mu’ayyad’s metaphor-

ical usage of light for divine guidance:'®’

0 t/.le straying of the t\}f i = AN P
riffraff, the rabble, i . )

Jrom the places upon which N [ ) SRS L R i S Y
the rays are thrown in religion, ’

by the shining stars and the H [y J A% ( |
crescent moons, . o ) . ) .

the guides of Truth, the suns 4 W e 55 PE N
of the Fuaith. o - -

7 #9 p. 202, wv. 60-61.
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In these disputational poems, which were considered open zakir works
addressed to a non-initiated audience, al-Mu’ayyad never lays out
his own position on particular issues. In his prose Majalis, which
were restricted to an initiated audience, he explicates the tawil of
each specific point. In the poems, he simply provides a single, general
response to the specific irrationalities that he lists: there is an inner
meaning (tawil) to the Qur’anic verses; most people, because they
do not acknowledge the ‘awil or the true Imams who explicate the
tawil, flounder in the confusing sea of arbitrary opinion.'® In the
following poem, al-Mu’ayyad states that the unconnected alphabetical
letters in the beginning of some Qur’anic s@ras are not mere decoration
but have been revealed by God in order that their meaning be
understood; their meanings have been locked up, and the keys are
with the Imams. He goes on to declare the generally contradictory
nature of the outward meanings of the Qur’an, their actual harmony
not being understood except by learning the inner meanings from
the Imams:'®

s

In the letters in the beginnings Y ! AIRYSYy 25
of the suras, ’ o .

cut off from each other, is a place ’ ol W el i
of reflection for people. g °’

Like kaf ha’ ya ‘ayn sad, 5 LT o, S5
the sura,

How many meanings are YA VIS I s <

hidden below it. -

They have been mentioned S 4
to be known, not to be
not known; . . ,

if its knowledge were e ' obs Jlz ‘
tmpossible, mvalid would be ’ ’

its occurrence m the perfect'”! “’L—Q‘ v—i"i ¢ W
Book. . .

This is a reminder for people ol LW Shel B
of intelligence: . ) :

16 #1, p. 195, vv. 88-91, #2, p. 204, vv. 101-10.

9 #1, pp. 195-96, vv. 92-113.

70 Qur’an 19:1. For correct meter, this has to be read ka-kafa ha ya ‘ayna sad
as-sura.

7 “Mulkam al-Kitab” could also refer to the “clear” verses (@yat mulkamat) of the
Qur’an, as opposed to the “ambiguous” (mutashabih).
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Many a meaning is enveloped
m words,

like light enveloped in
darkness;

preserved like the preservation
of grain in husks,

m a fortress that is among
the most protected of
Jortresses.

But then, the gate of
meanings s locked,
and most people are unaware

of them.

Its key is in the hands
of keepers

by whom God has guarded
His knowledge.

In order that the whole world
lake refuge i them,

they have been selected for
this light'™ by their Lord.

Aba Hanifa and al-Shafit
are not

of benefit, like the benefit
gwen by the [Imams].

Those are the upright people,
the progeny of Mustafa,

And they are the ones by
whom Marwa gained honor

and Safa

They are the shiming full
moons and stars,

the source of right guidance
and knowledge.

They are the reliable people, the
ones who remove confustion,
saviors for people from
every perplexity.
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72 All mss. (1-8) contain “yalidh”; the ed. contains “palid,” which does not seem

to have any meaning that I could find.

175 The word “light” is used interchangeably with “knowledge” from the previ-

ous verse.
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1t is to them we have listened
and them we have obeyed,

Jor they have substituted for
us security afler fear,

hence no difficully s a
difficulty for us,

through them we have been
protected from every
perplexing dilemma.

They have guided us lo the
roads of reason,

and taught us the knowledge
of this Book

Jree from the defect of
contradiction,

safe from the plunging of every
plunger [into false discourse];

congruent, harmonious of
meaning,
as God said about this [issue/

—rousing us to
contemplation

and shaking us to shake up
these thoughts—

[that] if it was from someone
other than God

they would have found
differences unending."™

If we were to hold valid
the outward meaning
of the words

wm this, we would be
submatting them to
argument,

Jor in the differences of
the Quran, are a
multitude

of all sorts of assertions

[espoused] by all sorts
of groups.

17 Reference to Quran 4:82.
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Poetry Describing the Poet’s Condition and Stature

Al-Mu’ayyad’s poems contain a large number of verses in which he
expounds upon his high spiritual station and sad temporal state, giv-
ing us an insight into his own perception of his historical situation
and into what he considered to be his own character. These verses
in description of the poet’s condition and stature do not actually
form a genre, but rather, are included within poems of different gen-
res. They do, however, form a prominent element in the Diwan, and
sometimes make up half, or even three quarters of a praise poem;
they also constitute the sole theme of several short pieces. These
verses are some of the most poignant and poetic verses in al-Mu’ayyad’s
Diwan, and effectively demonstrate that his poetry has aesthetic value
in addition to its acknowledged theological worth. They also give us
a glimpse into the mind of this great da‘f, and describe to us in his

own words who and what he was.'”

Pathos

At one point in his da‘wa career, al-Mu’ayyad had worked as a katb
in the Fatimid Secretariat. However, his poetry is different from that
of —for example—al-Sahib Ibn ‘Abbad, who was also a katib and
Shi‘ite. Charles Pellat calls the latter “a highly accomplished rhymer
and nothing more” because, although some of his lines “bear the
stamp of practiced craftsmanship, it is difficult to detect in [his Diwan|
any signs of genuine feeling, either religious or poetic.”'”® The gen-
uine feeling in al-Mu’ayyad’s poetry—both the religious and the
poetic—is hard to miss. His reverent love for his Imam comes through
clearly, as does the pain and pathos of his personal life.

As we know from his biography, al-Mu’ayyad’s life was a hard one.
This sadness is reflected in his poetry. His poems are warm, passionate,
filled with life and strength. Bitterness surfaces in them every so often,
and pathos comes through in the words, the meanings, and the
cadence itself. The pain in al-Mu’ayyad’s poetry is not poetic con-
vention but real pain. His grief-stricken poetic persona is, in fact, a
reflection of his actual historical persona.

' Some of the verses and ideas discussed in this chapter have been presented

earlier under other rubrics. In this section, their inclusion for the second time is
specifically from the point of view of al-Mu’ayyad’s poctic presentation of the pathos
in his life and his station.

176 CHALABL, p. 111.
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It 1s likely that al-Mu’ayyad’s plaint verses were a permissible
medium for making his complaints known to the Imam. They also
probably served a cathartic purpose, allowing him to cleanse his
emotions through his poetry as was not possible through his physi-
cal reality.

Through his verses, we see how each new day of al-Mu’ayyad’s
life showed him a new depth of pain; his grief kept changing in
nature and building, taking on new dimensions at every stage. During
al-Mu’ayyad’s last troubled days in Fars, he expressed pain over lost
youth, and despair over finding the strength to face his many ene-
mies. He composed the following poem at the end of this period,
when he was escaping from one haven to another, alone and hunted,
facing indescribable odds, attempting to elude the long hand of the
Abbasids:'”’

I am in a darkness of o\ L7 - L@ ol
gloom o

that has enveloped me. 5 6 5 > e P
No morning urges it on. )

Nothing that turns in 1, 178", i L i HA 5
turns for me , L

with benefit, rather with —ai s e
that which harms. i

Nothing that rises from —b e o b L »3
i rises . o

with bengficence, rather J S Vg Sy 2 =
it is, through the age[s], :
detestable. , ,

My share of it is J Ll sl S —
long toil, , , R

and my abode at the —r > _,--——w -y

sea of s gain is land.

77 #58, pp. 308-9, vv. 6-19. Note the large number of poetic images and word-
play devices employed in these verses. E.g., imagery: vv. 6, 9, 10, 11, 15; internal
rhyme: vv. 11, 16; antithesis: vv. 6, 7, 8, 9, 12, 14; paronomasia: vv. 13, 15, 17;
rhetorical questions: v. 19; parallelism: vv. 7-8, 10, 11, 19. See also: #3, pp. 207-8
(old age and youth prelude); #34, p. 274, vv. 8-14; #45, p. 291, vv. 4-5; #55,
pp- 303-5 (dialogue, translated elsewhere in book; see Index); #56, p. 306 (on exile);
#59, pp. 310-11, vv. 1-29 (Fate).

178 T have followed my mss. (all) which contain “da@’irun” and “faliun” (next verse) in
the nominative case. The ed. has accusative case, which is grammatically problematic.



My companion is torture,
my fortune distress.
My cloak is empty of the

comforts of lfe.

With restraint thrown off,
I wander the wildernesses

wm which wild beasts roam.
I do not find stability.

Was it not said “With
hardship comes ease”?""

Then why has ease deceived
me with hardship?

1 conceal anguish, but
Slowing tears

diwvulge my secret, so that
no secret remains.

And 1 conceal, but the
secret

that I hide from the people is
well known to the people.

Because I am a stranger, my
heart ts plundered.

The nights attack 1t with
[vet another] night.

Repudiated, a fugitive, alone,
isolated,

devoid of a loving, well-
wishing friend.

I am in an assembly of
enemies,

wmsolent, how much rancor
they harbor for me!

They are devils who are
bent upon hostility.

How much cunning follows
cunning!
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179 Reference to Qurian 94:5, 6. Al-Mu’ayyad repeats the phrase “Along with

hardship comes ease,” to echo the Qur’an’s repetition of it.
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Whom should 1 put my
hopes in? And who is
my confidant?

How goes the road? And
where 1s the escape?

b Ly e S

P ‘} s ..
FIURU POy | Cap S

The above verses are carefully crafted to convey—in a scamless and
seemingly spontaneous manner—al-Mu’ayyad’s pain. His vocabulary
conveys grief (‘usr, ‘adhab, ikivab, ‘an@’, zulma, jawa, dumi); the imagery
is also predominantly that of distress (v. 6: darkness without morning;
v. 13: flowing tears exposing inner pain; v. 15: wave after wave of
night); parallel rhetorical questions emphasize the poet’s helpless sit-
uation (v. 19: Whom should I put my hopes in? Who is my confidant?
How goes the road? Where is the escape?); and also in this inter-
rogative frame, al-Mu’ayyad quotes the Qur’anic verses that promise
ecase after hardship, asking rhetorically why his hardship never turns into
ease (v. 12). He provides graphic descriptions of his unhappy situation
wandering the wilderness where—literally—wild beasts roam (v. 11).
Upon al-Mu’ayyad’s arrival in Cairo, he had expected the worst of
his troubles to be over. But they had barely begun. As we can observe
through his plaint verses, the pain no longer came just from the out-
side, from the direction of the enemy. It had become internal—the
hurtful actions now originated in the name of the Imam himself. In
one poem, al-Mu’ayyad describes his sad condition in Cairo:'®

My face is not the face A ge gjj_d\ Ao L

that [you] knew.
1t used to be agleam, now
has become darkness.'™!

When the bird flies, I tremble.
When the phantom appears,
I crawl imside in pan.

[My] soul, if “Comel” is said
to me, is subdued.

The eye—from wakefulness—
Slows blood.

180419, p. 250, vv. 24-28.

181 Lit., darknesses.

AR A

. ° .
o O LY

Uond 2 &y S 0 il
L 30U Lo G Ly

i e,
SV N - S & Y

182 My trans. is based on the vocalization “in ¢ila liya ub” of ms. 7. Ed. has “ab(a),
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A@ one of my troul?leﬁ PR CHEAS j_S 65_&; ey
if I had pressed it 3 )

upon iron’s heart, it would Leag e I > -
crumble.

Patience is the ultimate e el il el L,

recourse of the youth—
one patient person ) . , .

is patient willingly, and ‘ £, 2 2y e b 2
another by compulsion.

In these verses, al-Mu’ayyad conveys the pathos of his situation by
comparing it to happier times in Fars. He addresses his loved ones
far away, saying that they would not recognize him now, his coun-
tenance having lost its earlier radiance (v. 24). He paints a remarkably
expressive picture of his broken spirit—at the mercy of the malicious
viziers, with no access to the Imam and no overt function at court—
with two graphic images: when the bird flies, he trembles; when the
phantom moves, he crawls inside in pain (v. 25). He has borne so
many startling rebukes, that now, even when something most
insignificant and completely unrelated to him happens, he imagines
another thunderbolt falling on his head. In the next verse (v. 26),
he communicates his subdued resignation at his unhappy situation—
his soul’s fire is put out (lit. meaning of khamidal) just by being
addressed; he also expresses his forced acceptance of the sad situation—
there is no recourse other than patience (v. 28). The personification
of iron (v. 27), with its heart crumbling from the weight of even one
of al-Mu’ayyad’s troubles, is an effective one, which conveys the
force of al-Mu’ayyad’s troubles and his stoic bearing of them. The
eye flowing blood (v. 26) is a classic and gory image of anguish that
is meant to unsettle.

The poems of this period are al-Mu’ayyad’s bitterest ones. In
another poem, he conveys his bitterness, as well as his disillusionment
and bewilderment, through a powerfully moving image:'®

& o

What a strange tale it is, 4 P . | JU s
parable of a servant and SR Ay AR -
master. g g

and notes that the meter is incorrect like this, that this is how he found it in the
mss., and suggests “gila aba lz,” instead of “gila &i aba.” Note too that of mss. 1-7,
all have “alif-b” without a madda on the alif:

1% #10, p. 229, vv. 24-25.
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A Nile flowing copiously— ¢ iy & Je ;
and 1, ) , - ) -
thirsty at the banks of the - LW A Zy sl N

Nile, slain. . .

After al-Mu’ayyad’s victorious but defiant return from Syria, he conti-
nued to be barred from the Imam’s presence, until, when his patience
was exhausted, he wrote the Imam a letter containing a few verses
in passionate appeal. He expressed the depth of his pain at being
kept away continually from the Imam—the grievous hurt suffered
by his emotions at the separation, and in an uncontrollable physical
response, the whitening of his hair (like the dulling of his radiant

countenance earlier):'#*

Your keeping me away sl . B AN
Jor an hour . B . i
has grayed my heart along ] HUpS ATy 5 5

with my head.

The Imam answered al-Mu’ayyad’s desperate plea, granted him pri-
vate audience, and appointed him da‘T al-du‘at and bab al-abwab.
Al-Mu’ayyad’s situation, however, took a grim turn once again, when
he was removed from his position as head of the da‘wa and exiled
to Jerusalem for a year. In the poems of this period of exile, rather
than remonstrating with the Imam, al-Mu’ayyad addresses only God
(in the form of mundjal) in prayer and entreaty. He has given up
hope of tangible succor from the Imam. The bitterness has gone.
The complaints are over. All that remains is sadness—deep, all-con-
suming sadness. In one such mungat, al-Mu’ayyad asks God for deliv-
erance, describing himself in the following sorrowful manner:'®

22 °

/1 am] an old man whose 4 > Ui CREN “
body is infirm,
wm whose breast 1s a sad heart, & S s ) 23

Who was [attacked] in his place L o ool L (3 ol 51
of safety by that o .

which had not even occurred Cl: me LI
to the mind. ’ .

Most of al-Mu’ayyad’s plaint verses, as we have seen, are personal
and historical. A few, however, are theological and eschatological in

18 #60, p. 313, v. 4. All four verses translated elsewhere in book; see Index.
18 #4921, p. 253, vw. 4-5. Complete poem translated pp. 90-91.
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tone. In the following verses, al-Mu’ayyad lauds death as his escape
from the world of darkness to the world of light:'®

1 have become weary of B, el i alle
this life, knowing L L, e, L,

that being is in my 7 e 32 > 4l Ol - -
non-being.

Death is my sweet basl, e G5 — Cya{ =)
so that I pass through by it . ,

to the sanctuary of light from ‘ )i £ 5 s ~ )

the world of darkness. :

Al-Mu’ayyad’s plaint poetry harmonizes two seemingly paradoxical
states of mind. On the one hand, we discern the troubles and pain
that led to bewilderment and loss of hope. He had hoped for, if not
anticipated, a worthy reward for his services and unsurpassed achieve-
ments in the cause of the Fatimid da‘wa. During the larger part of
his life, his hopes were not realized. On the other hand, we glimpse
patience, courage, and acceptance. For, as he says often in his verse,
the Imam is his (ultimate and spiritual, if not immediate and phys-
ical) hope. We do not see al-Mu’ayyad’s poetic persona at any time
turning away from his Imam. He swallows his tears and continues
to serve the da‘wa. It is enough for him that he serves his Imam.
This is portrayed clearly in a poem he composed during his early
years in Cairo, when his position at court was inconsequential, his
finances weak, and hardest of all to bear, his access to the Imam’s
presence had been stopped by a powerful courtier a few months ear-
lier. In the first few verses of the poem, al-Mu’ayyad conveys the
deep humiliation of his state, then goes on to proclaim that noth-
ing will change his love for the Imam:'¥

Tell the son of ‘Abbas: e e N
“May you be congratulated, o7 o
that I— 5 \

in the very place that 1 look PR [P U C¥y ST~ UM

pride and strength from—
am the most humiliated
person.

186 #29, p. 268, vv. 16-17. See also #2, p. 206, v. 156; #3, p. 208, vv. 24-32;
and #29, p. 268, vv. 14-15.

7 #24 p. 259, vv. 6, 12-16. Similar in content are #5, v. 66; #7, p. 223, v.
49; #12, p. 235, v. 46, #15, p. 242, vv. 49-52; #34, pp. 274-75, vv. 16-19; #55,
pp. 304, w. 33, 38.
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Do not be sorry if killing me EC S SO N A N
has eluded you— s ,.“, s o )
indeed, by the sword of Jomn s JA e !

wnominy, 1 am most

wickedly killed.

The impact of incapacity s e Ly Y ol 3y
stronger on a youth s .- . R -,

than his being killed by a J 2 2l ) 2l “1 5 5 -
polished blade.”

That is how it is; but all of e ey ST
this s insignificant i

Sor love of the family of Fye—Iy I >3
Revelation and Inspiration

Even though I be cut into — a3 AR r‘ﬁ g
preces, this would not strike i \ ) 7

the sharp edge of my J: “:/: oo 7: Vs el L

allegiance for them
with bluntness.

My resolution would not turn Yy ﬂ:_;- — s Ly
away from my love for i
them, nor would 1 .

Jollow a tribe other than S Ay :Tfilj 3 £ ol
their tribe. o ’

Al-Mu’ayyad’s pathos expressed in these verses is profound and real.
Building on earlier verses in which he had boasted of the strength
of his anticipated support from the Fatimid Imam," he addresses
the Abbasid Caliph conceding defeat—he has been shamefully humil-
iated in the bosom of the presence he had proudly claimed was his
ultimate safe haven (v. 6). The image of being killed by the sword
of ignominy (sayf al-dhull), and the comparison to the lesser impact
of being physically killed (v. 13), effectively conveys the depth of al-
Mu’ayyad’s despair at al-Mustansir’s court. However, his morale is
bolstered by a deep conviction in the absolute saving nature of the
true Imam. Carrying the sword image further, he declares that even
if he is cut to pieces by this sword of ignominy in the very pres-
ence of the Imam, he will never turn away from loving and fol-
lowing the Imam (vv. 14-16).

'8 T have vocalized the word with a fatha: “fadda,” i.e., direct object of “rama,”
from ms. 6; ed. “haddu.”
189 E.g., #55, p. 305, v. 51.
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Personality

Al-Mu’ayyad was a man who knew his own worth and was not
bashful about letting others know it. The numerous verses in which
he describes his mettle depict four aspects of his character and deeds:
high spiritual station, beliefs, moral virtues, and services—including
sermons and poetry—for the Fatimid da‘wa.

One of the most unusual aspects of these fakhr verses, and the
most interesting from a theological point of view, is their portrayal
of the poet’s spiritual station. We know that al-Mu’ayyad was the
bab al-abwab of the Imam al-Mustansir Billah, and second to none
but him in the Fatimid spiritual hierarchy. The identity of the per-
sonages within this hierarchy was usually kept highly secret, and this
record is one of the few instances in which historical data is avail-
able regarding the identity of the bab. The bab held a high religious
station. Just how high this station was 1s made clear in al-Mu’ayyad’s
verses. In one verse, he calls himself Ridwan, the gatekeeper of
heaven.'” In another, he compares himself to the Prophet’s Companion
Salman al-Farisi, who, according to Fatimid belief, was the bab of
the Prophet, and whom, says al-Mu’ayyad, the Prophet included in
his family, the People of the House (ahl al-bayt.)"' Furthermore, in
the following verse, al-Mu’ayyad calls himself an angel:'”?

I am a human being in S SO P U R | W |
countenance, my reality o o
is an angel. This is established Al B3 0 ARG v

Jor the man of perception.

In yet another verse, he says his pasture is above the heavens, and

he has a place—because of his love for the Imam—in the highest

assembly (al-mala’ al-a‘la):""

My pasture—because of them— "C}_Ma Ol gl d)_a (’._e_,_» é P
is above the heavens, . ) )
and I have a place and a time (y—»w}‘j i LU g,

i the highest assembly.

Using the Qur’anic light-verse analogy with Fatimid #Gwil signification,
al-Mu’ayyad compares his soul to a lamp shining forth in a glass.'*

90 #61, p. 315, v. 25.

91 %38, p. 281, vv. 1-2.

192 47 p. 223, v. 43. See also #12, p. 233, v. 3.

195 #34 p. 275, v. 22.

9 #30, p. 269, vv. 1-2. Reference to Qur’an 24:35. He says elsewhere that his
soul is illuminated with Divine Light, #12, p. 233, v. 4.



266 CHAPTER FOUR

In a comparison which may not sound complimentary to an untrained
ear, but has a most positive significance in Fatimid theology, he says
he herds souls towards the Imams, just as sacrificial animals are
herded towards the Ka‘ba.'” In several verses, he says he is the best
of the Imam’s servants,'” and in one instance, he challenges the vizier
to fill his place at the Imam’s side with anyone else."”” In the ultimate
statement of challenge, he says that in his allegiance to the Imam,
he has become pure gold; hellfire cannot touch him now.'”

Al-Mu’ayyad’s religious ideology is prominent throughout his Diwan.
There are several short pieces, however, in which he explains it
explicitly and with specific details. Al-Mu’ayyad probably composed
these verses in Fars, where he had to defend his religion against
accusations of extremism (rqfd), Mu‘tazilism, and philosophizing. He
accomplishes this defense in two ways: first, by denying holding
unorthodox beliefs, and second, by stating the beliefs he does hold.
Thus, in one poem, he says he is “Sunni”—i.e., he follows the prac-
tice (sunna) of the Prophet. He is not a rdfidz, for rafidis, according
to him, are those who consider ‘Alf to be God, or to be of higher
rank than the Prophet (he also calls them ghulai).'” Elsewhere, he
states he i1s not a dualist Mu‘tazilite; he believes both good and evil
originate with God. He categorically disassociates himself (bara’a)
from the so-called Sunnis—whom he calls “haters [of ‘Ali]” (nasibt)—
and their caliphs, to whom he alludes without naming names.*” In
another poem, he says his religion is based not on philosophy but
on the Quran.””' In yet another poem he says his love for the
Prophet and his progeny will win him salvation.”” In a munajat, he
says the proclamation of God’s unity (tawhid) is the secret of his
innermost self.?” The following is a short piece in which al-Mu’ayyad
proclaims many of his beliefs:***

1% #90, p. 251, v. 10.

19 #33 p. 281, v. 13; #61, p. 315, v. 25.

97 #20, p. 251, v. 13.

% #96, p. 265, wv. 12-13.

199 #5, p. 218, v. 66; #42, vv. 1-7, end. For more on al-Muw’ayyad’s views on
Rafidi belief see “Disputational Poetry.”

W0 44 vy, 1-10.

0162, p. 320, v. 95, p. 321, v. 121.

0 449, p. 279, w. 1-5.

205 #26, p. 265, v. 10.

00 #42, p. 288, vv. 1-7 complete.
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O interrogator who asks P R S AT P E—
me about myself, . . - )
. ° ¥ 2 E % e o
know that 1 am a Sunnite man. & . >) s L ed
] P o £ 3
1 love the Companions of the TS W\ R S P o >
Prophet of right guidance. L. . i
My religion 1s based upon e 0 > ls . ot
their love.
Jos T s o2 tor
Our pure Siddiq and Farug*” L 35,8 ¢k L ol
are‘li/fe the pupil of the eye (s £ & o &l ’:\/ e -
n my eye.
1 disassociate myself from the one 4_14:— u—f Ju_s u—:*" \J_,\
who sawd through his ignorance,
w ¢ 2 o WS ° ¢
“I am a man to whom a —=d ~ 5 A —
Jinn appears.”
And I curse the tall, black J— 3 B
0”6}20/ ° oz PR * @ -
for Sahhaka did not cease to o 5 s 20 Loy g sl 2
commit adultery in the past.
Leave me be from rafd and i\ib—&‘) ﬂ;—” _;—*’ s—-"”
is people. . o a3 * |
I have disassociated myself © 3 8 g t
Jrom them. Leave me be!
Lo . 33 o L2 | s, L1
This is the path of right ° <Y - 2 G —
gudance, none else— ) , i
if you want right guidance, PR ¥ ¢ W%/ - CU . g |

then follow me!

Al-Mu’ayyad was an upright, godfearing man according to the his-
torical sources. He himself enumerates his virtues in his poems: con-

tentment, lack of greed, and sufficiency with the wealth of spirit and

religion;*® continence (no music or wine, no illicit passion);*” purity

25 The Shi‘a believe the titles Siddiq and Fartq belong to “Alf and his son
Hasan, and by Sunnis to belong to Abt Bakr and ‘Umar.

26 Refers to Abu Bakr.

207 Refers to ‘Umar. Cf. #15, p. 241, v. 24 “al-adlam al-rjs"—ms. 6 says this
refers to ‘Umar. See also #44, p. 290, vv. 1-2 in which al-Mu’ayyad disassociates
himself (bara’a) from “Hubal,” “Adlam” and “Nathal.” The last is a well-known epi-
thet of “‘Uthman, so the two before it therefore refer to Abta Bakr and ‘Umar. Ms.
2 states that al-adlam refers to “the one signified by the [pagan idol] al-Lat” (al-lat
al-manaw?). Sahhaka, according to it, is the name of the original Adlam’s mother.
Majlist’s Bihar al-anwar (ed. al-‘Alawi, Beirut, n.d. vol. 31, pp. 99-100) says Sahhak
(sic) was the name of ‘Umar’s grandmother, a well-known adulteress.

08 #12, p. 233, w. 6-7; #62, p. 321, v. 114.

209 #62, pp. 32021, vv. 111-12.
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of word and deed;?" integrity and trustworthiness;*'' honor and
might;*'? good sense, right guidance, and the healing of souls;*"’
knowledge and erudition;*'* piety and sincerity in the worship of
God;*"” courage and the heart of a lion,”"® good intentions,*” felic-
ity,?"® nobility,”" and graciousness;** forbearance and patience in
hardship.?" All his virtues, he says, are by the grace of the Imam.**?

The following is a set of verses in which al-Mu’ayyad vaunts his

many high qualities:***

Pens have entailed my & N J s S PRS- W
Selicity, s . T .z

and the days have decreed el N el \PRC 28
good fortune.

I have awakened with regard to I 22 /’ j"‘;'; O 5y
the right ways of my religion

lo those things to which LSS [ 1 P S 2 S ¢ W ) P
[other] people are asleep. .

My countenance is a body, and & > sy ¢ > u—"};’
the harvest of my body , , is , .

is an angel, momentous affairs®* ¢l Ao LAl Fpcel L
are under [whose authority].

My heart shines with the light ss 2 PRy — G’L )
of my Lord . ) N

when the souls of [other] people S g}—’ Gy Bt :f‘—f'

are enveloped by darkness.

20 #12, p. 233, v. 5.

A7 p. 223, v. 42.

N2 #34, p. 275, v. 20.

215496, p. 265, w. 12-13; #34, p. 275, w. 20-25; #62, p. 320, v. 110.

MH7 b, 293, w. 41-49; #17, p. 245, v. 9; #62, p. 320, v. 109; #34, p. 275,
vv. 20-25.

W5 489, p. 282, v. 3; #34, p. 275, vv. 20-25; #62, p. 321, v. 112.

206 #4 pp. 211-12, vv. 15-16; #6, p. 220, v. 16; #7, p. 223, v. 44.

N7 496, p. 265, v. 14.

M 419, p. 233, v. 1.

29 440, p. 284, v. 16.

2 $17, p. 245, v. 0.

2UHT, p. 223, v. 44; #17, p. 246, v. 19.

2 47 p. 223, v. 41.

2 #12, p. 233, vv. 1-7; theological in tone, explains his station. See also #7,
p- 223, vv. 41-49 end; #62, p. 320, vv. 93-98, pp. 320-21, vv. 109-14 (translated
elsewhere in book, see Index); #34, p. 275, vv. 20-25.

2 Alternative translation: weighty mishaps come upon him.
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My words are refined, and L x5y Ol o UL iy
my deeds

are i a fortress unapproach- P o~ . 3295 = )
able by blemish. - S -

My avarice s dead, and thus,
my resolution ts alive,

arising from it, [my] tongue ol
is a sharp sword.

Wealth of'the soul is my J::\__J\ H} J_;:\i ng,__ﬂ 6__..;)
preparation, and wealth of
religion. ) . )
Annihilation cannot harm me. ¢ Y 2 O L 5

G -
[
(o
o

RS
los

In several places in his Diwan, al-Mu’ayyad recounts his weighty ser-
vices for the Fatimids in Fars and later. He says there is no one in
the East whose services for the Fatimids parallel his.””® He has raised
the banners of the Fatimids and guided the people to their rightful
cause. The lands of Fars and Syria, the Hijaz, Iraq, Egypt, and even
those as far away as Sind and India, know him as a sword for the
Prophet’s progeny.””” He has destroyed the enemies of the Fatimids
and openly established the Fatimid da‘wa in the very house of the
Abbasids.**® He has promulgated allegiance to them through word
and deed.”” He has protected the stronghold of religion.” In doing
this, he has not cared about himself, about insults or invective, about
devastation or death.”" He has even given up family and friends,
home and homeland, and has wandered the wilderness, solely for
the Fatimid cause.”® He has been a sincere supporter, one who
always offers good counsel.””® Moreover, his forefathers before him
spent their lives advancing the Fatimid da‘wa, even prior to the
establishment of their state.** In one poem, after stating that he has

2 My vocalization is “ma7b,” meaning fault, or fault-finding, following ms. 6;

ed. mub, which is probably incorrect as there does not seem to be a Form IV verb
for “-y-b (Lane).

26 #10, p. 229, vv. 21-22.

27 #38, v, 10-13; #20, p. 251, vv. 1-16 translated elsewhere in Book; see Index.

28 #38, vv. 10-13; #41, p. 287, vw. 21-27; #24, p. 260, v. 24; # 16, p. 244,
vv. 23-26.

2 #32, p. 271, v. 4.

20 #40, p. 284, v. 25.

BU#12, p. 235, vw. 45-46; #15, p. 242, vv. 50-51.

B2 #32, p. 271, v, 1-2.

B #32, p. 271, v. 4.

BE#LL, p. 232, v. 42, #40, pp. 284-85, vv. 36-38, #41, p. 287, vv. 29-30.
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suffered all he has suffered in Fars only because of his services for
the Fatimids, al-Mu’ayyad enumerates some of these services:*”

Ask Fars about my b ‘Luu P S
standing— , . .- . )
Who used to baitle there? . by > ol s
M ) ° ° -
Who promulgated the religion s &l 2 E-: o
of r'zg/zt 'guzdance . \ Lo , )
when its light was dying? - sl ” J
Who protected its sanctuary L e /Jf‘ :‘ s & — U 5 "
when a violator would have sl > =Lz o) e >~
ravaged 1t? ’ .
Who herded when there was 3 PRI R "
no herder? i s 3
Who led when there was - 56 Y 3 5L 5 "
no leader? .
Who is it whose deeds are 4 ol L sl s 7, "
considered good ,
by wilnesses? NEN KV kAot c

Among the most important services al-Mu’ayyad has rendered to the
Fatimid cause are, according to him, his words. He proudly recounts
the power of his prose and poetry,*® but also acknowledges his inabil-
ity to praise the Imams as they should be praised.*” The poem below
describes the potency of his sermons:**®

Who is it whose sermons = : < [ i 15 5 "
became ) »
like peerless pearls?— il 5 s 2 A ity
J -~ ° }0 -
The Cloaked Progeny™ are L T £ 13
revealed by them. “ L I .
They are snares for hearts. . U L@ .

In the same manner as his sermons, al-Mu’ayyad considers his poems
to be part of his services for the Fatimid da‘wa. He says his poetry,
which i1s “a bride whose mirror has been polished by the brightness

0 #40, p. 284, vv. 23-27.

26 #1, p. 198, vv. 150-51.

27 #4, p. 214, vv. 65-66.

8 #40, p. 284, vv. 28-29.

29 “Cloaked progeny” (Al al-ab@’) refers to those praised in the “Purification”
verse in the Qur’an (33:33) believed by the Fatimids to mean Muhammad, ‘Ali,
Fatima, and the Fatimid Imams.



OTHER GENRES 271
of the poet’s composition”?* removes the enveloping covers of igno-
rance.”*! He says his tongue is a sword that by composing the praise
of the Imams, wounds their enemies.**

In addition to his panegyrics, the three other major genres of al-
Mu’ayyad’s poetry are clearly both da‘wa-oriented and artistic. The
mundjat poetry he composed to commune with God is the first cer-
tain authentic attestation of its kind in the classical Arabic corpus,
and although its direct influence on non-TayyibT mundjat remains to
be explored, the presence of this brand-new genre in al-Mu’ayyad’s
ocuvre indicates his innovative artistry. His disputational poetry (which
focuses on the need for rational thinking, tawil, and its explicator)
is not simply didactic, since one of the three poems of this genre
does use rhetorical tropes and stylistic devices. Iinally, his verses
describing his temporal condition and spiritual stature are some of
the most poignant verses of Arabic poetry, beautifully crafted to con-
vey his pathos and personality. More significantly, al-Mu’ayyad
employed these genres for a religious mission purpose: to commune
with God, establish the truth of the Fatimid madhhab, and convey
his own high spiritual station—all impulses unmistakably grounded
in the service of the Fatimid da‘wa.

20 #925, p. 264, couplet 34, vv. 67-68.

HU#20, p. 251, vv. 47 (translated elsewhere in book; see Index).

M2 #92. p. 206, vv. 151-54; (translated elsewhere in book; see Index); #12,
p. 233, v. 6, p. 235, wv. 43—44; #15, p. 242, v. 49.
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AL-MUAYYAD’S MOTIVATION AND AUDIENCE

. ) PR g o - o 2% .

Ibn Musa’s poetry is a A__ALN Glo e oy 9__%\ St
true servant, a warrior, s . ‘ s
truly, its utmost [aim] is NS A i o)\ b

service and prayer."
(Al-Mw’ayyad, Diwan)?

In a letter to a Syrian prince, al-Mu’ayyad writes that upon the
Abbasids’ desecration of Musa al-Kazim’s grave and the massacre
of the Baghdad Shi‘a, he had composed a poem that was recited in
the caliphal palace in Cairo which had arisen from the burning
anguish of his heart even though “he was not a poet nor an aspir-
ing one.” It would appear from al-Mu’ayyad’s remarks that he con-
sidered his poetry to be on a different plane than the poetry of a
professional poet.* It would further appear that producing the kind
of poetry that was ordinarily recited in court circles was not routine
for al-Mu’ayyad.

Al-Mu’ayyad’s contemporary panegyrists were usually professional
court poets who were paid for their art by their patrons, either in
the form of a regular stipend or a reward in cash or kind for indi-
vidual panegyrics. In Fatimid Egypt, too, we have records of poets
being treated as a body of professionals in the service of the state,
the rank and file receiving a monthly allowance of five dinars, which
was augmented by prizes collected on special occasions.”

In contrast, the Fatimid state did not employ al-Mu’ayyad as a
poet, so in that professional sense, he cannot be called a poet at all.

! Alternative translation by changing vocalization and referents: [This is] the poetry
of Ibn Musa a true servant, a warrior, truly, his utmost aim is service and prayer.

* #13, p. 237, v. 36.

3 Stra, pp. 166-67. The poem is #23, pp. 256-58.

* Perhaps al-Muw’ayyad also refers to the truthfulness and sincerity of his poetry—
no falsehoods, poetically and existentially, and very little hyperbole. By this count,
his poetry may not be considered by some to be poetry at all. Cf. also Abu al-
‘Ala”’s introduction to the Luzamiyyat, where he says his poems, because they contain
truths, are not poetry (Luz@m ma la yalzam: al-Luziimiyyat, vol. 1, Beirut, 1961, p. 5).

> Cf. S.M. Ayyad, “Regional Literature: Egypt,” in CHALABL, pp. 412-41, see
p- 437; from ‘Imad al-Din al-Isfahant al-Katib, Kharidat al-qasr wa jaridat al-‘asr: “Qism
shu‘ar@® musr,” eds. A. Amin, Sh. Dayf, and I. ‘Abbas, Cairo, 1951, vol. 2, p. 83.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_007
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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Moreover, he never mentions a monetary reward. As such, he fits
into neither the paradigm of the professional court poet, nor the
other traditional paradigms of his time, such as Sufi or ghazal poet.
Why then did he write, and for whom did he write? Al-Mu’ayyad
himself answers this in his poems where he tells us that his ultimate
purpose in composing poetry is to further the cause of the Fatimid
da‘wa—to serve it through his pen, as he served it through his tongue,
and to serve it through his verse as he served it through his prose. And
obviously, his audience was not the usual court elite. Rather, it was
composed of God and the Imam, and those political leaders, schol-
ars and lay-people who were connected in some way with the Fatimid
da‘wa: its friends, foes, followers, or potential converts. Some of this
material—several verses and their contextual background—has been
discussed in earlier chapters from the perspectives of biography, genre,
and style. However, its reiteration in summary form here is neces-
sary for the categorization of al-Mu’ayyad’s motives and audience.

Motives

Discussing motivation is a difficult business as it is usually based on
speculation. However, in the case of al-Mu’ayyad’s motives we are
on firmer ground, since he himself enumerates many of his aims
poetically: to educate Fatimid followers, to proselytize, to earn religious
merit, to commune with God, and so on. In addition to these explicit
motives, we can deduce from the content of some of his verses a
few additional motives—some are similar to the ones expressed, and
others seem to stem from an emotional stimulus. Grouping all these
motives into categories, we can state that al-Mu’ayyad’s poems sprang
from three major motivational impulses: religio-political, purely reli-
gious, and emotional. It is important to note, however, that the dis-
tinction made here between the religious and the religio-political is
modern, for in the vocabulary of a Fatimid da‘, “religio-political”
would be considered identical with “religious” motives—al-Mu’ayyad
believes the Fatimid madhhab to be the only true path leading to God,
and anything that furthers its cause in any way is of religious merit.

The strongly predominant category in al-Mu’ayyad’s poetry is the
religio-political. This is not surprising in the light of what we have seen
of al-Mu’ayyad’s career and aspirations. In this category, al-Mu’ayyad
combines a wish for reward in the Hereafter with a desire to further
the interests of the Fatimid state and the Fatimid da‘wa. The poems
coming from a purely religious impulse are addressed to God for for-
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giveness of sins and for aid. The verses arising from an emotional moti-
vation describe al-Mu’ayyad’s sad state; although numerous, these
verses do not form complete poems, but usually appear as the intro-
ductory or concluding section of a religio-politically motivated panegyric.
Although placed under specific rubrics here, the categorization of poems
is far from exclusive. Even though one aim may be predominant in
a poem, a combination of aims has usually led to its composition.

Religio-Political Motivation

To Provide Religious Education for Fatimid Followers

Al-Mu’ayyad was basically a teacher. His forte was the dissemination
of Fatimid doctrine. Just as his prose ma@alis played an important
role in the religious education of the followers of the Fatimids, so
did his poetry, albeit in a less systematized fashion. Speaking to this
instructional motive in one of his poems, al-Mu’ayyad makes the
claim that his poetry contains knowledge, wisdom and right guidance:*

This is poetry in which there Sy ;_L b L2l 3 AL,
is knowledge and wisdom, ’ o :
which contains the light of e A HIN\ =50 el b a iy

right guidance, whichever
way you look [at it].

We know for a fact that al-Mu’ayyad’s poetry was read for religious
knowledge by the followers of the Fatimid madhhab of his time, espe-
cially and most intensively by those actively involved in the Fatimid
da‘wa. His poetry was known to al-Mu’ayyad’s contemporaneous da‘t
of Khurasan, Nasir Khusrau, who, in his own famous Persian auto-
biographical poem, calls al-Mu’ayyad’s poetry the “scale of meaning”:’
He [al-Mi’ayyad] s a teacher sl S esC Jowm by sl |
and a physician [of the
soul], one aided by God. . .
In fact he is an example and ~— 2—=43< 1oy S S
lustration of wisdom and
knowledge.

b #46, p. 294, v. 49. In another poem (#20, p. 251, vv. 3-8) he says his prose
and poetry in praise of the Imams has struck the sparks of intelligence, uncovered
lids of ignorance, and blown souls into bodies.

7 Dwan Nasir-i Khusrau, Minovi, ed., p. 514, #242, vv. 111-113; my trans. This
complete poem has been translated by Ivanow in Problems in Nasir-v Khusraw’s Biography
(vv. 110-12 on pp. 33-34); a large portion is cited in Ivanow’s translation in Klemm,
Memotrs of a Misswon, pp. 97-101.
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May that cty flourish whose
gatekeeper he is!

May that ship flourish whose

anchor he 1s!

O you, whose wisdom-weighing
poetry s a scale for meaning!
O you, whose prose serves as

a model for wisdom!
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Al-Mu’ayyad’s panegyrics for the Imam were an especially impor-
tant tool for religious education. The essence of the Fatimid madh-
hab was knowledge of the Imam al-zaman’s identity, his nature, and
his qualities, and al-Mu’ayyad’s panegyrics comprehensively exposited
these, being replete with ideological and esoteric motifs about the
Imam and Imamate. The following verses in praise of al-Mustansir

are a sample:®

He s the living Wise
Remembrance whose
proofs are established from

the Wise Remembrance.”

He is the Secure City—
towards huim point

the meanings of its Pillar
and hatim.'

And [he is] our Lord’s

mercy manifest amongst us,

grace from a Merciful Lord.

The question about the Boon
will be about none other
than him,

when the question about the
Boon is posed."?

8 #52, p. 300, vv. 7-10.
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9 “The Wise Remembrance” refers to the Qurian, cf. Qur’an 3:58.

" Hatim refers to the Hyr Isma‘l.

' For easier translation, this hemistich may be rearranged as follows: “la yusalu
‘an natmin swahu.” In the poem, siwwahu has been placed earlier for reasons of meter

as well as emphasis.

12 Reference to Qur’an 102:8.
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Al-Mu’ayyad’s homiletic verses, a number of which introduce his
panegyrics, are also probably written in part from the motive of reli-
gious education. They denounce the fickle nature of this world, warn
about the swift approach of death, and advise preparation for the
Hereafter. The following verses are an example:"

Whosoever knows Fate will ) Ry (,___1 N R S A
not be decewved ’

into coming towards it _for < : I s <t b 4 J
water, like the gleam of
a mirage.

He will not spend his days ‘ P il 2 2 s
opening wide . , 3

lis mouth for its carrion — S s ol s 2
like dogs. ’ ’ ’ - ’

Suffice it as an admonition )L—&Y‘ ¢ pi— 0;—& —
Jor the people of reflection: , .

a Time that is hasty of hand N W ¥ W W | M
in overthrowing. i . i

1t showed us in a brief i1 sglJo 4
‘Yp an s / F ; 4

amazing misadventures from e bx | S Cf_:aﬂ s
among every good deed i : .
it did . )

with all the people of might e S
that 1t decewed . s

and their caninefs]— U £’ WIS ) WS 1 U S '
it blunted sharpened g
canines.

Similarly, the tent-rope of T ES A S U St S
Age [is proceeding] towards ’ . .
severance, )

and the life span of the youth PP O +| R U S+ R

m it towards being cut off-

B #11, pp. 230-31, vv. 9-13, 17-21. See also #37, pp. 278-79, vv. 9-20, fol-
lowed by praise of al-Mustansir, vv. 21 ff.

'* Read “yakhiffu” following Diwan mss. 1-8; ed. contains “yufiiffu,” which does
not seem to fit into the context here.
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His days, whether they brought e AR .4 AP
prosperity or were repugnant, ,

pass away jJust so, like the ol N G s "
passing of rain-clouds.”

So do not depend upon < HP iy 5 5
[life], when you )

see uls sun showing signs of NV PG 53T & b5
tmminent setling. . o

Leave acting as a passionate el Y gb—ad 5y
youth to passionate ’
youngslters, 3 .

and the loosening of reins - e A S
to youths. ’

Prepare provisions, for | E)l Sy SO ;:_; ;
indeed the raven o ) )

will caw shortly with -y 2l & s LA -
[tidings of ] ’ C

separation . . .

To Proselytize for the Fatimid da‘wa

As a daq, al-Mu’ayyad’s primary mission was proselytizing on behalf
of the Fatimid da‘wa. He achieved this through private dialogue and
public debate, through oral communication and written missives. His
poetry, especially his disputational verse, also played a part in his
proselytizing activities. Through his poems, al-Mu’ayyad tried to indi-
rectly and subtly convince every person in the Islamic world of the
righteousness of the Iatimids’ claim to the Imamate. In one dispu-
tational wuniza, he calls his poems “snares” (masa’id) for the seeker
of guidance:'

Ibn Abi Imran has, about " L ol s Ul N
the masters, } » R - i T,

verse like large and small J PPN WS [N~ S g LS
pearls strung logether. ’

Issues that are gathered kY L | oz ol -
wnto odes, i ) i

odes—but they are snares! 2\ IPYRPS St 25

1% Reference to a saying attributed to ‘Ali b. Abt Talib: Inna [fursata tamurru marra
s-sahabi, fa-ntahiza furasa l-khayr (Nahj al-balagha, chap. on al-hikam #20, p. 630; Ibn
‘Abd Rabbih, al-1qd al-fard, vol. 2, p. 414).

16 42, p. 206, vv. 150-52; v. 150 also trans. by Hunzai in Shimmering Light, p. 48.
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Snares for the desirous, the RO N et EE
seeker of right guidance, . i A
.. . - L - £ p s s
calamaties for every nsolent s ol =, SN as

one, aggressor.

As we have seen earlier, al-Mu’ayyad’s disputational poems addressed
Muslims of different sectarian and philosophical orientations—Sunnis,
Mu‘tazilites, Rafidites, ghulat Shi‘a—with the purpose of conversion.
They contained doubt-creating (tashkik) questions that aimed to cre-
ate misgivings in the minds of people belonging to various non-
Fatimid denominations about their own beliefs. They may also have
served, in addition, to show al-Mu’ayyad’s own followers the absurdities
inherent in other groups’ beliefs, thereby reassuring them that they were
right and others were wrong. All three of his disputational poems
were probably written before he reached Egypt, and their immedi-
ate addressees would therefore have been the people of Fars—the
Buyids, the Sunni ‘wlama’ and the Daylamites. The following verses
are an example of al-Mu’ayyad’s disputational, proselytizing poetry:'’

What is the Throne and gy Y SN ;5_.«,‘@ y A
the Chawr, O speculative
thinkers? ) ) i .

I want a rational [answer], RN VS V- PV e W W7
not copying of reports. i

What is the Throne? And Gl 13 L [p ) ;- Al

the Throne, from what

was 1t created? ) . » »
—say ye, for how many USSP W N G S FAE L) P

throats have become choked . . o

by this water!—

Especially since it carries (Huey ! 3 U N
the Merciful,'® ) . i

whosoever denies this [y W o 5 14 230 "
repudiates the Quran.

If the Lord of the Throne Y R Ji ey
were carried by 1, ’

He would be weak according it 2 A P e s ol 'Y

to those who would have
Him carried;

7 #9, p. 202, w. 63-70.
18 Reference to Qur’an 20:5.
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and if the Lord were the Sel > A 3L sl gy,
carrier of that, ’ . .

then if you name it the PV S CO R CWA - N
“Throne” you have spoken .
Jalsehood.

For the “Throne” is that }) oLy e AN H

which carries, not that
which is carried , )
—this characterization is [ W W K R P S 1
much more appropriate o o
to the carrier.

771%'5 is repugnant, and that s « - C Gl
s even more repugnant. L )

This is absurd, and that is é a3 1. A i s L5 13
even more absurd. ’ :

The Remembrance is protected ; s g L b S SUp

by the people of the
Remembrance,"

and Truth is in the hands — Y s HIERE )
of the people of authority. . .

Al-Mu’ayyad’s poetic efforts to convert the Buyid king to the Fatimid
madhhab, and to induce him to become a political ally of Egypt, are
evident in two of his poems. A panegyric, written at an early stage
of al-Mu’ayyad’s relationship with Abtu Kaljjar, very cleverly intro-
duces the subject of a potential future Fatimid alliance by calling
Abu Kalfjar the “right hand of the Progeny of Muhammad.”® As
the Sra tells us, Abtu Kaljjar did convert shortly thereafter.?’ A long
poem of explanation and apology written upon al-Mu’ayyad’s estrange-
ment from the king openly broaches the subject of declaring for the
Fatimids, saying that Abt Kaljjar’s forefathers had also corresponded
with Egypt; it reproaches the king for his desertion and explains to
him al-Mu’ayyad’s actions and motives. Al-Mu’ayyad says the poem
contains his story, wearing the garments of verse, and he asks the
king for its acceptance and for speedy justice.?

When al-Mu’ayyad immigrated to Egypt and some years later

1 “The people of the Remembrance” (4hl al-dhikr) refers to the Imams.
0 #51, p. 299, v. 12.

2 Stra, p. 43.

2 #62, pp. 316-22.
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became da‘T al-du‘at, he proselytized in a more indirect fashion
through the da‘ts he supervised in various regions of the world. It
is possible that these da‘fs might have used al-Mu’ayyad’s poetry as
part of their proselytizing materials. Al-Mu’ayyad’s panegyrics for
the Imams thus also proselytized, albeit in a more indirect manner.
The very motifs stressing the “Imam-ness” of the Fatimid Imams—
utilized for the purpose of religious education when addressed to
Fatimid followers—were probably also useful as proselytizing mate-
rial for any non-Fatimid Muslims who might read these poems. Those
panegyrics composed in Egypt might have been motivated in part
as an attempt to proselytize among the large Coptic Christian com-
munity there, since they contain a number of verses extolling al-
Mustansir’s greatness over Jesus.

To Combat the Enemies of the Imam and da‘wa and Struggle Against

Their Evil (jihad)

Al-Mu’ayyad was not a military man. His involvement in the Basasiri-
Saljuq war was at the diplomatic rather than the tactical level. But
he waged another kind of battle against the Abbasids, the battle of
the word. His sermons, speeches, and letters all served this purpose,
as did his poetry. Indeed, jikad, or combating the Imam’s enemies,
was an explicit goal of al-Mu’ayyad’s poetry. He claims in a pane-
gyric for al-Mustansir that his verse strikes the hearts of the Fatimids’
enemies, and that he is in the fray of jihad:*

Hibat Allah—into the very PRI o dia s
hearts of enemies— o - -
bores a hole with words (W AR 5 bl AN - o7
of verse. : . o
He is in the fray of jihad; NV PPN SN P ARSI S
through the age, L o0y ,
he confronts the tyrants, [P U SRS SR ) —

group afler group.

In some of his poetry, al-Mu’ayyad directly challenges the enemies
of the Fatimids. In one such short piece, he warns a “plotter” (sakib
al-kayd) against trying to destroy the House of God (Bayt Allah).** In

B #15, p. 242, vv. 49-50. See also similar sentiments expressed in #29, p. 268,
v. 7, and in #12, p. 235, vv. 43-44.
HOH47, p. 295, vv. 1-8, complete.
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another poem, he exults over the Abbasids upon a victory achieved
by the Fatimids in the reign of al-Zahir.” In a third poem, written
upon a North African prince’s switching allegiance to the Abbasids,
he threatens the Abbasid vizier responsible, Ibn al-Muslima, with
ruination, contemptuously calling him “Ibn Dimna”® (the cunning
jackal of Raltla wa Dimna tame?) The following are some verses from
this poem:?’

Ibn Dimna, when he saw PR U T AR
us sleeping, . .
began strutting about in [his] Jes ool Sl 5 Ju

cowardice n the clothes
of a springing attacker.

His unguardedness caused A J d il
lam to forget my proximity )
to hum .
and his [potential] death & .
accompanied by wailing and
lamenting.

He fears my taking him 3
unawares, [my] grabbing
his throat

in a company of Daylamites, s p—A L5 &
lons of battles, and Jrlanites.

1 am a shooting star made to PRSP R |
be hurled at him, oL .

if he meets me, it will make an S S s B dio)
unequwocal example of him. )

I will pounce down upon him A U PO PRSI R
Jrom Egypt, suddenly, . . . _

like Death, who will surprise S =i o S
him without [ first sending] a
messenger.

» #14, p. 238, vv. 8-16.

% “Dimna” also means “dung” (Lane, d-m-n), and al-Mu’ayyad could have that
meaning in mind in addition to the cunning jackal.

7 #24, p. 260, vv. 21-28, end.

% Mss. 1-7 have “palgant;” ed. has “yalgaha” in the text, and “palgani” as a variant.

2 Mss. 1, 2, 4 & 6 have “anqaddu” (i.c. to pounce down). Mss. 3, 5, 7 & 8 have
“anfaddu” i.e. to be opened or scattered. The first seems to fit better into the con-
text of the verse.
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I will mght-march with a lion’s U 1 ST S T o
heart for battle with him, R .

and make lam taste a calamity K I S G4
like the calamaty [which befell] . o
the elephant.™

I will punish him, as is PSR £ PR U N Wy Sy vy S
my habit -

regarding him, and I will &
hand him over to the worst ’
resting-place,

gaining the upper hand—1by Y Ny ) -t S
the auspiciousness of our ’ o
Master—for

his destruction, and God s &
my guardian n this

[endeavor].

;i AP a.‘\jd_ 5

A

o s LA
{.’(j f” 3 4,\)\) f, A

In some ways, the jihad import of al-Mu’ayyad’s poetry also stems
from 1its conversion aspect, for when al-Mu’ayyad succeeded in con-
verting non-Fatimids to the Fatimid madhhab, he struck a direct blow
at the main rivals of the Fatimids, the Abbasids. The potentially seri-
ous political consequences for the Abbasids of conversion to the
Fatimid da‘wa are seen most vividly in the case of Abu Kaljar in
Fars, where poetry, as we have seen, played a visible part in al-
Mu’ayyad’s relations with the Buyid king. The case of al-Basasirt
and the Syrian princes in their alliance with the Fatimids against the
Saljug-Abbasid front is similar, although not identical. We have no
evidence to suggest that al-BasasirT or the Syrians converted, or even
considered converting, to the Fatimid madhhab, but what they did do
was transfer political allegiance from the Abbasids to the Fatimids.
Al-Mu’ayyad engineered this switch, and his poetry may have played
a small part in his efforts to this end. A panegyric for al-Mustansir
which al-Mu’ayyad composed in Syria perhaps helped to convince
the vacillating Syrian princes to sign on and remain loyal to the
Fatimid-BasasirT coalition against the Saljug-Abbasid bloc.?!
Al-Muw’ayyad’s disputational poetry also played a jihad role in the
Fatimid da‘wa. We have just seen, in a piece from a disputational
poem, the kind of arguments al-Mu’ayyad used to establish the right-
eousness of the Fatimid Imamate. He claims in another disputational

% Reference to Qur’an sara 105. Alternative translation: “and make him taste a
might like the might of the elephant.”
SU#37, pp. 278-80, homiletic verses, vv. 9-20, praise verses, vv. 21-39.
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unuza that he strikes the innermost heart of the Fatimids’ enemies
by his proofs:*

1 reach, in the innermost :}l HI s o2 s ‘hi"
heart of the hater, L o .

by words, a place that spears I i Cl AN s J A
cannot reach, .

with shining proofs = - “55 oG s
like stars, . .

Jar removed from loose and o Sy 1 W )

false talk.

To Engage i a Dialogue with al-Mustansir

Al-Mu’ayyad longed to be close to his revered Imam. His Diwan
contains a large number of verses to this end—verses that engage
al-Mustansir in direct or indirect dialogue. Things that could not be
said directly due to limited access or reasons of protocol were prob-
ably more easily expressed in verse. Conclusive evidence that al-
Mu’ayyad’s poems were, in fact, effective in conveying his complaints
and thoughts to the Imam can be found in the Imam’s reply poem
to al-Mu’ayyad’s plea-for-audience poem (discussed earlier), where
the Imam reassured al-Mu’ayyad that “We have not veiled ourselves
from you from loathing, so trust in our affection.”

A large number of al-Mu’ayyad’s verses reiterate the value of his
services for the Iatimid da‘wa. In one of his poems, he says he has
established the true religion in Fars and defended it; his sermons
eulogizing the Prophet’s Progeny have snared hearts.”” In another
poem, he says he has established the Fatimid da‘wa in Abbasid lands
striking a back-breaking blow to the Imam’s enemies; his forefathers
have served the Fatimids since before the conquests.”* Al-Mustansir,
in fact, did accord these services recognition, and it is quite possi-
ble that the verses were a catalyst of sorts—for al-Mustansir’s praise
of al-Mu’ayyad’s services is very much a reflection of al-Mu’ayyad’s
own claims in his poetry and uses almost identical phraseology: In a
poem, al-Mustansir called al-Mu’ayyad “a towering mountain of
knowledge”;* in the decree of his investiture as da‘T al-du‘at, he enu-
merated al-Mu’ayyad’s own and his forefathers’ services for the

2 #9, p. 206, vv. 153-54.
5 #40, p. 284, vv. 23-30.
#41, p. 287, w. 21-30; w. 29-30.
5 #60, p. 313.

© e w
b
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Fatimids and the sufferings he was forced to endure as a conse-
quence of his loyalty to them;*® and in the epistle recalling him from
his Jerusalem exile, al-Mustansir paid special tribute to his propa-
gation of Fatimid beliefs.”

In a Fatimid manual of correct behavior for the followers of the
Imam, al-Qadi al-Nu‘man instructs the Believer—from a saying
attributed to ‘Al b. AbT Talib—to inform the Imam about himself,
so that the Imam may make use of him in his da‘wa if he so wills.*®
Accordingly, al-Mu’ayyad informs al-Mustansir in poetry of his high
character, his knowledge, his courage, and his willingness to sacrifice
his all for the Fatimid da‘wa. At a very early stage in his relation-
ship with al-Mustansir, upon the death of al-Zahir, he wrote the fol-
lowing verses at the end of an elegy for him. It is worth noting that,
true to character, al-Mu’ayyad begins the enumeration of his own
qualities by saying that all his achievements are due to the Imam:*

I am the son of Misa, your
lowly servant, who,
because of you, trails the hem
of a proud gait among the people.

Ui e e _Lat o

-5 DU S SR T RS W

£ 3L

:‘Jj\j 65 ” " W]

Knowledge s my sword, and
right behavior.

Discretion is my armor and
trustworthiness my helmet.

&

L;,_,ai,:\_;’u‘y\,é_p;” ’\)

I am a human being in

e ey W ST
appearance, my reality . .

is an angel—this s seen by s ,"'T:o lﬁ 45 5 gd L
the person of perspicuity.
My body 1s a [patient] bearer s oy lf J > s >

of all nmusfortunes,
but in the body I have a
lion’s heart.

No attack by any attacker has
ever terrified me, and

the forces of my forbearance
have never weakened due to
the might of a powerful man.

% Uyan, vol. 7, pp. 79-81.
3 Uyan, vol. 7, fols. 77-78.

. or
2. Y 13 (

S

M

Yy de Bl e el L

pt e

% Al-Qadrt al-Nu‘man, Kitab al-Himma, p. 51, Code of Conduct, p. 42.

9 #7, p. 223, vv. 41-46, 49, end.
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My appearance blinds the P S v W R Y
enemies of the Progeny ) S -
of AL L

and reports of me deafen them TP Qz_fp jj (..%_l_@‘ B

n every province.
1t is acceptable to me to suffer q&; Y of & edol—>b s
harm for God, . ’ . o
and to be cruelly treated, for 1 j___(a.L ) T N T gs"—""""
do not think about the harm. : .

Al-Mu’ayyad also used his poetry to inform the Imam about his sit-
uation vis-a-vis the Buyid authorities and to justify his actions. Klemm
maintains that al-Mu’ayyad composed the larger portion of his Sira
from this very motive.* In a poem written during al-Mu’ayyad’s last
turbulent months in Fars, he informs the Imam about the difficulties
of his situation and explains why it is becoming impossible for him
to remain there, indirectly asking for permission to immigrate to
Cairo."

Some of al-Mu’ayyad’s poems were written as occasional poems,
as congratulatory or condolence poems addressed to the Imam, on
various happy or sad occasions. Al-Mu’ayyad’s Id al-fitr congratula-
tion ode* and his ode upon al-Mustansir’s nomination as heir* were
vehicles for carrying al-Mu’ayyad’s well-wishes directly to the Imam.
His elegy for al-Zahir** was a means of conveying condolence wishes
to the new Imam.

A striking aspect of al-Mu’ayyad’s dialogue with al-Mustansir is
the presence of numerous verses of complaint at his undeservedly
cold treatment at the Imam’s court. These verses of complaint are
almost always framed by reverent praise. This praise would indicate
that although al-Mu’ayyad was bitter at al-Mustansir’s seeming
indifference, his veneration and love for the Imam were never in

0 Memoirs of a Mssion, p. 107.

U #55, pp. 303-305, 51 verses, complete. Another poem in which al-Mu’ayyad
informs the Imam of the difficulties of his situation in Fars that led to his fleeing
1s #16, p. 244, vv. 22-26. For a request for permission to emigrate, see also #12,
pp- 23435, vv. 36-39 (early, direct request), #15, p. 241, v. 26 (later, indirect
request), #39, p. 312, vv. 47-48 (later, indirect request).

2 #22, pp. 254-55.

% #4, pp. 211-14.

"O#7, pp. 221-23.
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question. As mentioned earlier, he begs the Imam in his poetry for
an audience, implores succor, and complains about the Imam’s leav-
ing him unprotected at the mercy of the viziers and courtiers. Almost
all of al-Mu’ayyad’s verses of this nature were composed during his
first twelve years in Cairo before he become da‘T al-du‘at. In one
poem al-Mu’ayyad sadly questions his Imam as to how it could be
possible that his nights are spent in a state of terror within the

Imam’s “Secure City”:*

1 have come to you, O son NNt S W1 Ot u_:\
of Muhammad’s daughter, ., T

appealing for help, struck by iy g e G "
calamity. - .

Do I spend the night in the P AN XYV [ R IV
“Secure City”*® in lerror, . i i .

when your sanctuary is sl By ol W, ol s HL s
protection from the vicissitude o i : ’
of the Age?

Do I endure harshness for your G ael ad) 0 so Ju
sake in the East, s o, oL

and when I come West to e iond (S N £113]
you, then harshness [again]?

According to earned honors ;,’<,_A J;;:z:ﬂ\ g,_.‘mg.‘w.) ;s—:‘
Jrom you, I am s ) : .

among the first, and in share PSRN U——Y Ny T B
of favors [T am] behind. i -

Does one sincere in love Lol ) R J_a
resemble a hypocrite? , -7 o

Are the dead and the living SV P PR | SN B W

the same?*

B #8, p. 225, vv. 26-30. Other poems with similar complaint content are #10,
pp- 228-29, vv. 19-25 (vv. 24-25); #32, p. 271, vv. 1-10, complete; #54, p. 302,
wv. 1-10, complete (vv. 7-10). Poems begging the Imam for an audience are #6,
p- 220, v. 26, and #60, p. 313, vv. 1-4, complete.

1 The “Secure City” (al-balad al-amin) refers to Mecca, where no bloodshed is
permitted, and even animals may not be killed. In Fatimid dogma, the Secure City
symbolizes the Imam himself.

7 Reference to Quran 35:22.
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To Challenge Adversaries in the Fatimid Court, Establishing Himself as a
Key Personage i the Fatimid da‘wa

Al-Mu’ayyad had a large number of adversaries in the Fatimid court.
Many of the viziers and other courtiers were jealous of his fame,
and considered him a political rival. They tried in various ways to
curb al-Mu’ayyad’s power, and to limit his access to the Imam. Al-
Mu’ayyad used his poetry to challenge them time and again. The
manner in which he accomplished this was by enumerating his high
qualities of knowledge, continence, piety, high-mindedness, discre-
tion, trustworthiness, courage, and forbearance and his unparalleled
services for the Fatimid da‘wa. In a couple of the “challenge” poems,
al-Mu’ayyad addresses his exiler, the vizier Ibn al-Mudabbir, with-
out actually naming him. He dares the vizier to find someone to
replace him by the side of the Imam.*

Purely Religious Motivation

To Earn Religious Merit

One of al-Mu’ayyad’s most clearly expressed goals in his composition
of poetry is the earning of religious merit. Towards the end of a
panegyric for al-Mustansir (composed as a mu‘arada to Tamim’s praise-
poem for al-‘Aziz as discussed earlier), he states distinctly what exactly
it is he wishes to write in his poetry and why: What does al-Mu’ayyad
wish to write? Praise of his Imam. Why? Because poetry written in
praise of the Imam is the only poetry that is religion (din), merit
(fadl), and intelligence ( fitna); it provides the only legitimate justification
for composing poetry. These are the verses:*

My tongue will praise O j) . e ab A T
your merl, -

when others praise the DRV 50 AV 5 13)
blush of a cheek. i
Anything other than your MU A . VAT A 9
praise is_frivolity of speech. o o
. . .. ° £ -
Praise of you 1s religion, i ij S P ; O E A

excellence, and ntelligence.

B #20, p. 251, vv. 1-16; #29, p. 268, 1-17, complete; #47, vv. 13-17 only.
Other poems are more general in their address, cf. #38, p. 281, 1-13, complete;
wv. 3-13, end.

¥ #22, p. 255, ww. 20-21.
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The following are the first few praise verses from the same poem.
They extol the spiritual and religious qualities of the Imam, and they
demonstrate what kind of verse, according to al-Mu’ayyad, ecarned

religious merit:”’

The crescent moon that has

appeared through the darkness
is the Imam of the age, a shield

Jrom hellfire.

An Imam who is hellfire for
secret enemies,

as he s Paradise for [his]
Jollowers.

An Imam through whom the
people of allegiance have
sought refuge

Jrom the evil of men and the
evil of jinn.>!

An Imam whose
grace and favors are declared
by unborn children.

An Imam whose habit 1s
seen always

[to be] the upholding of a
mandatory religious duty
and the revivification of a
Tradition.

To Save Souls
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Al-Mu’ayyad claims that his poetry saves souls, presumably by edu-
cating the people as to the Imam’s identity and his qualities. In one
poem, he says that he has blown souls into bodies with his prose
and poetry written in praise of the Imams.”” In another poem, he
says he heals souls for the well-being of the Return to the Hereafter.”
Elsewhere, he says that the salvation of souls is in his wise sayings:**

0 #99. p. 254, wv. 15,

1 Reference to Qurian sira 114.

2 #20, p. 251, v. 6.
% #62, p. 320, v. 110.
% #29, p. 268, v. 11.
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Verily, the salvation of souls 6_6&;- & J}éf_!\ I 31
is in my apothegms, L s
and the intellect is my arbiter - > @ B 10

i what I bring forth.

To Pray and Commune with God

In his numerous munajats, al-Mu’ayyad addresses God directly and
prays for forgiveness of sins, for salvation, for succor, and aid. He
begs God to accept the intercession of the Imams on his behalf.
These poems were probably not meant for public perusal—rather,
they seem to be a private dialogue between al-Mu’ayyad and God.
The following are some sample verses from one of his munajat:>

O [my] Lord, I complain of J—> I Y
the wretchedness of my
condition s

endlessly, and I sincerely Jl IR 1514 10 i
supplicate you, ’ .

L

m order that you bestow 8 a7, 5 25 G S
[upon me] a glance .

which suffices me™ [in] the Ju I o | 2
oppression of the nights. )

So that the scorching of the bl ~ S ;
midday heat, ,

alongwith its oppression, turn )Y L 3 5 o >
into the coolness of shade.

N
G

A
-

I see sometfung like a
barrier

between the answer and the s £ 5 i PO ;
petrtion. - .

If you tumn away the hand O N X W O g S

1 have stretched out to You, I L1150 VY "
O Sublime One, ) ]

do I have any lord other s d —_—
than You, )}

to [go towards] whom I can Ju > L\ | 4 i
Sasten—0 my Hope!— o
my saddles?

( w
o\

% #98, p. 267, w. 1-6, 10-14.
% Arabic ukfa biha in the passive voice.
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L.«

it

Indeed, I will continue to pray Y £5 Iz
to You, . ) .

[0 my] Lord, as long as my JL > s iy | A o
human shape remains.

And I will seek intercession o ”*Ué-“%/ & 3
through the Pure Ones,
the Fatimids, the masters— A I Lol

Progeny of the Prophet ik 2l :5 3 JT
Mustafa, ) ’
sanctuaries of salvation from I :

error,

i\
lo:

a group, by the rope of whose : ffy} = s
allegiance, o,

my ropes have been connected, ULV COU 2 S S [
ever since they existed ! ’

—so that You unfasten the “ J 7
knots of my cares, .

graciously, [like] the unfastening Ju il | ~ L "
of the [camel’s] hobbling-rope.

To Commune with Muhammad, ‘Alt, and the Imams, and Beg

Them for Succor

Al-Mu’ayyad’s poetry contains a large number of verses that address
Muhammad, ‘Alf, and all the Imams, begging for succor, pleading
for intercession with God on his behalf (skafd‘a), and appealing for
vengeance to be wreaked upon his foes. They are named “itya’iyya”
or refuge-secking verses in the TayyibT tradition. The following is a
sample:”’

If my throat chokes @ By g Gy 1 BL S oLs
one day, s
and the path of salvation (SN g I S UMD VP S VO

becomes narrow, I will call
out, “O Progeny of Ahmad!”

Help me! Help me! O son of s ;—9 G S $—°‘ u—é‘
Muhammad’s uncle. : . o

Take my hand, O my master! \Cx_f'J\ O S D SR ¢¢_ R
My bfe s sacrifice for you.

7 #39, p. 282, vv. 13-14, 16. Other iltzja’iypa verses addressed to the Imams in
the Diwan are: #3, p. 209, vv. 44—47; #17, p. 247, vv. 43-50; #31, p. 270, vv.
11-16; #45, p. 291, vv. 1-8, complete; #49, p. 297, vv. 1-5, complete. lltya’iypa
verses addressed to the Imam al-zaman, al-Mustansir, are: #41, p. 287, v. 28; #59,
p- 312, vv. 45—46.
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3 2

They are the treasure in both —E R N U D ‘J_,-JJ\ —
the worlds—there 1s no '
treasure other than them, .

they are my refuge today, they — Vb 3350 Aoy Nyt e, A
are my provision | for]
tomorrow.

Emotional Motivation

To Vent Grief and Frustration

Al-Mu’ayyad faced many trials in his life. He spent months fleeing
from his enemies in Fars and upon reaching the Fatimid court in
Cairo he faced even more humiliation and disappointment. In a
large number of melancholy verses, his poetry portrays the grief he
felt. These verses are often addressed to his family and friends in
Fars and express pain at being separated from them. It is conceiv-
able that al-Mu’ayyad could have actually sent some of his poems
to his family with any letters he may have written. In the following
verses at the end of a panegyric for al-Mustansir, al-Mu’ayyad informs
them about his grievously changed condition and tells them how
much he misses them. We can only imagine the distress of al-
Mu’ayyad’s family upon receiving such news, far away and with no
way of sending comfort:”®

[O you two companions,] ;&1 s AN 5
tell our loved ones, “Your
man n exile

in the We.st complains to you G ("‘< J) S s u Ay
of longing.

O you [God?] who deposited s il ‘_5_&:); —
with me my sorrowful heart, . s 7

Just as their separation gave my [ ey . &3y
body as a deposit to illness. i

I complain to God of the u—"J b o u—” t;‘»l d) ST
subjugation of a Time : )

that transgressed against me by vy e (:- : £ A I :, L

distancing me from you.

% #19, p. 250, w. 19-23.
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Fver since I have been away \i_(d e P " ?l
Jrom your courtyard, I have o -
been, ) ,

without do'ubt, the target of "y N f\~ 4] = . i g
destruction’s arrow.

Sleep has shunned my eyelids ;»5 UV | gs—’)"; i
after you ) )

and wrested my tears so that e "y ENCERDY iy

they flow endlessly.

To Console Self and Loved Ones

In other description-of-self verses, al-Mu’ayyad attempts to console
himself and his loved ones with the thought that the Imam’s
beneficence makes up for every agony. In one poem, he comforts
his family, friends, and followers in Fars by saying they should be
happy he has reached Paradise, to wit, the presence of his Imam.”
Elsewhere al-Mu’ayyad consoles himself, telling himself that God 1is
his comforter® and al-Mustansir his all—his treasure, his family, his
property, his support, and his preparation:*!

Even though I am alone [CH DR SN 2 CPRE g S P
away from my lands . :

and evicted from my old &M 5 ;Q 5 Ual 10y L
and new possessions, i i o

Ma‘add is my treasure, my J— o—l"" 56— KU
Samily, my property, . i

my support, my preparation, @k £y G £y ool £y

my provisions.

Very often, both the melancholy and the resigned come together—
expressions of grief followed by consolation—as a long prelude to
praise verses of al-Mustansir. Here, the grief is expressed in the tra-
ditional “al-shayb wa al-shabab” (old age and youth) or “al-hanin ila
al-watan” (nostalgia for homeland) motifs, and the consolatory verses
form the transition to the praise section. In the following poem, al-
Mu’ayyad upbraids Fate for separating him from his loved ones,
then says he finds comfort in the courtyard of his Imam:*

Y #41, p. 287, vv. 16-20.

 See #52, p. 300, vv. 18-19.

S #36, p. 277, w. 10-11.

02 #16, p. 243, w. 3-6, & 9; see also #3, pp. 207-10, #6, pp. 219-20, #15,
pp. 240242, #17, pp. 245-47, #18, p. 248, esp. v. 9.
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The tears of my eye, R s " i 34
after them,
pour down in the courtyard

of my cheek. ’ g
The body, from prolonged 2l g L . L1,
grief : ;
and longing, is on the verge e 0 2y 8 2
of fading away. -
My Lord will be your O\ a5\
Reckoner O Time—
s what you did to us | > U e 2 | Al
permussible?

You have scattered the (5%) .
union of our happiness \ ) .
afler the union had been JA_.» —s 3L SRR
gathered together.

o BY A 4

SR

In the courtyard of our
master Ma‘add i . .

1 console myself, forgetting . G I g e
the courtyard of [the rest .
of | the world.

Al-Mu’ayyad’s mundjat, too, may be said to arise from a personal
and emotional impulse, for they express his grief, and pray to God
for succor.

Audience Contemporary to the Poet

From three disparate pieces of evidence, it is quite clear that al-
Mu’ayyad’s poetry was not meant for a court audience. First, a few
of al-Mu’ayyad’s panegyrics do indeed have an official tone to them
and not much personal content.”® These were likely to have been
recited in court. But in the vast majority of his panegyrics, praise
of the Imam is juxtaposed with a description of al-Mu’ayyad’s own
sorry state and complaints to the Imam, thus more suited, it seems,
for private perusal rather than public performance. Second, as dis-
cussed earlier in this chapter, from al-Mu’ayyad’s remarks in the Sira

% E.g. #22, pp. 254-55; #41, pp. 286-87; #61, pp. 314-15.
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which mention as an unusual occurrence the recitation in court of
a poem he had composed, it seems that it was not indeed, usual
practice for his poetry to be recited in court.”* Third, neither medieval
anthologists nor historians cite al-Mu’ayyad’s poetry in their work—
they evidently do not consider him a “poet” in the accepted sense
of the word. Anthologies such as the Kharidat al-gasr, which have sec-
tions on the poets of Egypt, and which include a large number of
courtiers and even some qadis in their roster, do not include al-
Mu’ayyad.” And except for the TayyibT da‘f Idrs ‘Imad al-Din, his-
torians of the Fatimid caliphate—such as al-Maqrizi—who usually
intersperse their political narrative with snippets from poetry written
by court poets, do not cite al-Mu’ayyad’s, even though al-Mu’ayyad
wrote a number of verses that could have met their narrative needs.*
So if al-Mu’ayyad did not write for the court elite, for whom did
he write? We have established that al-Mu’ayyad’s primary motiva-
tion in writing poetry was to further the cause of the Fatimid da‘wa.
So it 1s logical to assume that the bulk of his contemporary audi-
ence would have been composed of people who had some existing
or potential relation with the Fatimid da‘wa, viz., the Fatimid Imam,
and men and women who were either followers, enemies, or possi-
ble converts to the Fatimid da‘wa. This assumption is verified in
part by statements that al-Mu’ayyad himself made in his poetry about
the function served by his poems, and in part by outside sources.
The two Imams contemporaneous to al-Mu’ayyad—al-Zahir until
his death in 427 (1035), and, after him al-Mustansir—were impor-
tant addressees for much of his poetry. Al-Mustansir was the audi-
ence for a large number of al-Mu’ayyad’s poems, whether as the
one praised (mamdih), refuge, consoler, one complained to, or the
beloved, both in formal and ideological praise, or personal and emo-
tional appeal. We know that the Imam actually perused some of al-
Mu’ayyad’s poems, such as the famous plea-for-audience poem.®’
Others may or may not have been. However, it is possible that even

ot Stra, pp. 166-67. #23, pp. 256-58.

% Al-‘Imad al-Isfahant al-Katib, Kharidat al-qasr wa jaridat al-<asr: “Qism shu‘ar@ misr,”
eds. A. Amin, Sh. Dayf, and 1. ‘Abbas, 2 vols., Cairo, 1951. Note that Tamim is
not included either.

% E.g. litiaz, v. 1, p. 97 contains verses by Ibn Hani’ written upon the conquest
of Egypt in the reign of al-Mu‘izz.

7 #60, p. 313; “Upan vol. 7, pp. 75-76.
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for poems that were not physically sent to the Imam, the Imam was
still meant to be the primary audience, albeit in a spiritual, rather
than a physical manner. Al-Mu’ayyad probably felt comforted in
addressing his Imam, in the belief that the Imam spiritually heard
the pleas of his followers.

The followers of the Fatimid da‘wa in Fars, Egypt and elsewhere
formed an important bloc of al-Mu’ayyad’s contemporary audience.
They read or heard al-Mu’ayyad’s panegyrics for the Imam and per-
haps some of his disputational poetry and self-praise verse too. Those
followers who were da‘Ts themselves were probably the ones most
interested in reading al-Mu’ayyad’s verse, as evidenced by Nasir
Khusrau’s high praise.”® Additionally, they would be the most qualified
to understand the many subtle ideological nuances and references.
Some of al-Mu’ayyad’s poetry might have been recited in the da‘wa
majalis in Egypt and elsewhere.

The enemies of the FFatimid state and da‘wa formed another impor-
tant segment of al-Mu’ayyad’s contemporary audience. As we have
seen earlier, al-Mu’ayyad says his poetry strikes the hearts of the
Fatimids’ enemies. These were the people who openly opposed the
Fatimids from among the political leaders and scholars of the time,
and, time and again in his poetry, al-Mu’ayyad threatened them
with a bloody downfall in this world and damnation in the next.
The Abbasid Caliph and his vizier Ibn al-Muslima were at the receiv-
ing end of virulent challenge-poems,” and the Sunni ‘ulama’ of Fars
were also indirect addressees.”

Al-Mu’ayyad, as we have seen, calls his poems snares for seekers
of guidance. Thus, the scholars, political leaders, and lay-people, who
were neutral (neither followers nor enemies of the IFatimids) and
therefore possible converts to the Fatimid cause, formed one more
section of al-Mu’ayyad’s contemporary audience—his disputational
poetry was directed primarily towards them. The populace of Fars
was especially important in this respect, for in keeping with the fact
that most of the Fatimids’ post-zuhiar proselytizing seems to have
been conducted away from their own capital city, most of al-Mu’ayyad’s
direct proselytizing activities were actually carried out in Fars before

% Dian Nasir-i Khusrau, ed. Minovi, p. 511, #242, vv. 111-113.
% See #14, pp. 238-39; #24, pp. 259-60; #47, p. 295.
0 See #42, p. 288; #44, p. 290.
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he arrived in Egypt. Al-Mu’ayyad directly used his poetry to con-
vert the Buyid king Abu Kalijar to the Fatimid da‘wa and gain a
political ally for the Fatimid state.

In contrast to al-Mu’ayyad’s religio-politically motivated poetry,
his religiously and personally motivated poetry had a different and
much more private audience. His munajat and his pleas to the Imams
for succor were spiritually addressed to God, and to Muhammad,
‘Alf and the Imams. They were probably not meant for publication.
His description-of-self verses were addressed, and perhaps even sent,
to his family and close friends in Fars. Another smaller part of al-
Mu’ayyad’s audience were Fatimid court officials, whom he addressed
in challenging self-praise poems. The vizier Ibn al-Mudabbir, respon-
sible for al-Mu’ayyad’s exile to Jerusalem, was one such addressee.”

Both al-Mu’ayyad’s motivation for composing poetry and his con-
temporary audience were inextricably attached to the Fatimid da‘wa.
His overarching goal was to serve the Fatimid da‘wa, and his moti-
vation, although sometimes emotional or purely religious, was pri-
marily religio-political: to provide religious education, proselytize,
save souls, wage jihad, and engage in a dialogue with the Imam. His
audience was also connected in some way to the Fatimid da‘wa,
comprising (after God), of the Imam, Fatimid followers, da‘wa ene-
mies, and possible converts. Thus, the nature of al-Mu’ayyad’s moti-
vation and the identity of his contemporary audience are significant
factors in our classification of his Diwan as Fatimid da‘wa poetry.

T#20, p. 251, #29, p. 268.






CHAPTER SIX

AL-MU’AYYAD’S POETRY IN THE TAYYIBI DAWA

He . .. had attained the rank of the bab, which is the first of the ranks
of immunity from error (%ma). Therefore, his speech is the speech of
one immune from error (ma‘siam), and the speech of one immune from
error could never have any unsoundness creep into it.

(early Tayyibl text)'

Soon after al-Mu’ayyad’s death, the Fatimid state in Egypt came to
an end. However, in its Musta‘lian branch, the Fatimid da‘wa con-
tinued in Yemen and India.? When al-Mustansir’s grandson the
Caliph-Imam al-Amir died in 524/1130, four decades before the
official end at the hands of the Ayyubids of the Fatimid state in
Egypt, the Sulayhid queen al-Hurra al-Malika was the Fatimid da‘T®
of Yemen. Under her leadership, the Yemenite and Indian follow-
ers of the Fatimid da‘wa broke away from the overlordship of al-
Amir’s cousin al-Hafiz in Egypt and pledged allegiance to the deceased

' “All b. Muhammad b. al-Walid, Diya’ al-albab, ms., chapter 26. This text is
specifically about al-Kirmani, an earlier bab, but the doctrine expressed in it about
the bab’s %sma applies equally to al-Mu’ayyad.

2 After the death of al-Mustansir, the Musta‘lian Fatimids adhered to the Imamate
of his son al-Musta‘li, who was also the next Caliph of Egypt. They were concen-
trated mostly in Egypt, Yemen and India. The Indian subcontinent, or the jaziras
of al-Hind and al-Sind, had been generally administered from Cairo, but were
under the direct supervision of the YemenI da‘wa. One of the reasons for this may
be the way the trade routes were structured. Abraham Udovitch explains that
“almost all travelers from Fustat to India passed via Aden” (“Fatimid Cairo: Crossroads
of World Trade—From Spain to India,” in L’Fgypte fatimide, pp. 29—43, see p. 686).

The NizarT Fatimids adhered to the Imamate of al-Musta‘li’s brother Nizar, who
was executed by the state, and whose followers believed that the Imamate contin-
ued in his line. They were concentrated mostly in Persia and Syria.

* Al-Hurra al-Malika is more commonly referred to as a fuja, a rank sometimes
used synonymously with the rank of da‘T to mean da7 aljazira (da‘T of the region),
and sometimes used as a rank above the da‘T when da‘T means da7 al-balagh or al-
da‘ al-mutlag. 1 have preferred to refer to her in the text here as a da‘T to indicate
that she was the one in active charge of the Fatimid da‘wa in Yemen. She is known
as the mother of the Tayyibi da‘s.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_008
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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Caliph-Imam’s concealed infant son al-Tayyib (and to the concealed
Imams in his line after him).* Henceforward, they were known as
“Tayyib1s.” The Fatimid-Tayyibl da‘wa, also called the “da‘wat al-
satr” (the da‘wa during the concealment of the Imam), commenced
with its central administration in Yemen and a strong Indian fol-
lowing. In place of the concealed Imams, a continuous series of
vicegerents of the concealed Imams led the da‘wa. Called da% al-satr
(da‘T during the concealment of the Imam) or al-da% al-mutlaq (da‘t
with absolute authority), they reigned with a full spiritual and tem-
poral mandate. Four centuries later in 946/1539, the 24th da‘f trans-
terred the command center of the Tayyibi da‘wa to India, where it
has remained to the present day. Today, there are several Tayyibl
denominations, which differ over the line of da‘Ts they consider
legitimate. The vast majority belong to the Da’adi Bohra Tayyibt
denomination,” which is taken to be the representative group for the

* References to the birth of al-Tayyib, his appointment (nass) to the Imamate by
his father al-Amir, and his subsequent disappearance, are found in a 6th /12th c.
Syrian chronicle titled al-Bustan aljami® li jami© tawartkh ahl al-zaman (by ‘Imad al-
Din Aba Hamid al-Isfahani, ed. Cl. Cahen, ‘Une Chronique syrienne du VI¢/XII*
siécle,” Bulletin d’Etudes Orientales 7-8, 1937-1938, pp. 113-38, see pp. 121-22, events
of the Hijri year 524), and in Ibn Muyassar’s (d. 677/1278) Akhbar Musr (Al-Muntaga
min Akhbar Misr intaqahu al-Magrizi, pp. 109—10), probably from the lost chronicle of
Ibn Muhannak (d. 549/1154). Two Yemeni da‘wa sources are Muhammad b.
Tahir’s (d. 584/1188) Majmu‘ al-tarbiyya (ms), and Idris ‘Imad al-Din’s (d. 872/1468)
Uyan al-akhbar wa funin al-athar (vol. 7 pp. 254—57), in which is recorded the “epis-
tle of auspicious tidings [of the birth of al-Tayyib and his appointment to the
Imamate]” (sgill al-bishara) written by al-Amir to al-Hurra al-Malika.

® For information about the history and faith of the Da’udi Bohras, see T. Sayf
al-Din, al-Rasa’il al-Ramadaniyya, 48 vols., Bombay, 1912-1963. Each Risala con-
tains, among other things, detailed information about da‘wa activities during its year
of publication. For information about the Tayyibi da‘wa in India, see esp. the Rasa’il
of the years 1375, Balagh al-du‘at al-fatimiyyin, pp. 198—end; and 1376, Amthal sidrat
al-muntaha, pp. 233—end. For information about the TayyibT da‘wa in Yemen, see
Bazat Saifiyah Qutbuddin, The Political History of the Tayyibi-Ismaili Da‘wa in Yemen
¢. 524-832/1130-1429, Ph.d. thesis, Oxford University, 1997. See also my forth-
coming article on the Da’adi Bohras, and another by B.S. Qutbuddin, in Farhad
Daftary, ed., Modern Ismaili History and Thought. The Da’udi Bohra Tayyibis have
preserved the largest collection of Fatimid and Tayyibi manuscripts in the world.
Other Tayyibi denominations are the Sulaymani Bohras and the ‘Alawi (commonly
known as “‘Aliyya” and pronounced “Alya”) Bohras. The status of al-Mu’ayyad’s
works in the latter communities is difficult to ascertain, as information about their
activities is hard to obtain. Furthermore, the minority groups—except for the
Sulaymanis in Yemen—do not have a strong Arabic tradition, and therefore do
not seem to have given much consequence to al-Mu’ayyad’s Arabic writings.
Sulaymani Bohras number about seventy thousand in Yemen and four thousand
in India. Alya Bohras number about five thousand in India. The disagreement
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purposes of this study, and “Tayyibis” in this book refers to the Da’adi
Bohra Tayyibis. At present, under the da‘tship of the fifty-second
incumbent Sayyidna Muhammad Burhan al-Din,® the Fatimid-Tayyibt
da‘wa is flourishing in religious vigor, traditional learning, and lit-
erary production. Its followers number over a million practicing men,
women and children worldwide, with the majority in India and
Pakistan, and a large minority in Yemen. They consider themselves
the inheritors of the (Arabic) Fatimid legacy.

Al-Muw’ayyad was instrumental in the transmission of the learning
of the Fatimid da‘wa to the Tayyibi da‘wa. This transmission took
place in two ways. Firstly, al-Mu’ayyad, who was the doyen of Fatimid
learning, had tutored the Fatimid-Sulayhid Qadi of Yemen, Lamak
b. Malik (d.c. 491/1097-98), who had taught his own son the Qadt
Yahya (d. 520/1126), who, in turn, had been the teacher of Dhu’ayb
b. Musa al-WadiT (d. 546/1151), the first TayyibT da‘T in Yemen;
the transmission of IFatimid learning continued thenceforward from
daT to daT. Secondly, Lamak probably took back with him to Yemen
al-Mu’ayyad’s magnum opus al-Magalis al-Mv’ ayyadiyya, his poetry,
and his other Arabic works. These works came to be regarded as
being among the most influential works in the Tayyibt library: the
Majalis had a special position in Tayyibi learning, and the Diwan
was kept alive in the TayyibT tradition. Al-Mu’ayyad thus came to
be considered the father of the Tayyibi da‘wa.’

within the various Bohra sects arises from their recognition of separate lines of legit-
imate da‘ts; doctrinal differences are minimal. For more information about the
Bohras, see M. Abdulhussein, “Bohras,” The Oxford Encyclopedia of the Modern Islamic
World, New York and Oxford, 1995, vol. 1, pp. 224-26; S. Misra, Muslim Communities
in Guarat: Preliminary Studies in thetr History and Social Organization, New Delhi, 2nd
ed., 1985; and M. Boivin, “Institutions et production normative chez les Ismailiens
d’Asie du Sind,” S7 88 (1998), pp. 141-79, see esp. diagram of the twelve Isma‘ilt
divisions existing today, p. 176. See also my forthcoming article on the Sulaymant
and ‘Aliyya Bohras in Modern Ismaili History and Thought.

% See M. Abdulhussein, “Burhanuddin, Sayyidna Muhammad,” The Oxford Encyclopedia
of the Modern Islamic World, vol. 1, pp. 237-38. Note that the Tayyibi da‘T is known
both within the community and without as “the Sayyidna” (usually written “Syedna”).

7 A role similar to that played by al-Muw’ayyad in the Tayyibi da‘wa was played
in the NizarT one by Nasir Khusrau, a Fatimid da‘T who refers in his poetry to
his “teacher” (ustad) al-Mu’ayyad (Dwan, ed. Minovi, p. 514 #242, v. 111). Nasir
died c. 48171088, six years before al-Mustansir (d. 487/1094), and therefore, could
not have taken sides in the Musta‘li-Nizar schism that occurred upon al-Mustansir’s
death. However, since Nasir had composed a great many theological works in
Persian, he played a more important role in the Nizarf da‘wa than the Musta‘ltan-
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The high esteem in which al-Mu’ayyad is held in the Tayyibl
da‘wa is illustrated by the following reverent description of him, writ-
ten by the early Tayyibi da‘t, Hatim Muhyt al-Din b. Ibrahim al-
Hamid1 (d. 596/1199):

...al-Mv’ayyad fi al-Din al-Shirazi (May God elevate his soul and
bestow upon us his intercession and intimacy!) da‘T al-du‘at, ark of sal-
vation, one for whose [high station| his master testified by these verses:
“O you hugja . ..” (the “reply” verses quoted earlier).” This is the tes-
timony of our master al-Mustansir bi-Allah (God’s blessings upon him
and his progeny) for him, his preferment of him over all the people
of his time, and his lifting of all restrictions (i£/@g) from him in all the
seven climes. He did not place any hand above his hand.

Al-Mu’ayyad’s lofty position within the TayyibT da‘wa is well estab-
lished, and because of the reverence accorded to the poet, we would
expect his poetry to be revered. But what about the utility of the
poetry and its literary influence? Muhammad Kamil Husayn believes
that his poetry had no literary value at all and his verses were cited
solely as evidentiary verses for belief issues.'” Is this an accurate
assessment? Indeed, what was the function of al-Mu’ayyad’s Diwwan
within the Tayyibl da‘wa, and was it influential poetically?

In the Persian Fatimid tradition, the poetry of al-Mu’ayyad’s stu-
dent Nasir Khusrau appears to have been heavily influenced by al-
Muwayyad’s da‘wa poetry, particularly in terms of its {awil significance.'!
Julie Meisami notes that Nagir’s qasidas “expound various aspects of
Isma‘li thought and beliefs, often in a complex symbolic language
informed by the principles of allegorical exegesis (ta’wil), and feature
structures based on Isma‘ili number symbolism.” She goes on to note

Tayyibi da‘wa, since the majority of Nizar’s followers were in Persian speaking
lands.

The role of al-Mu’ayyad’s poetry in the NizarT tradition is also minimal, if at all
present; the Persian tradition is stronger than the Arabic, and the Nizaris do not
seem to have preserved many FFatimid Arabic works. Nasir Khusrau’s Persian poetry
in the NizarT (Central and South Asian) tradition occupies the place of al-Mu’ayyad’s
in the Tayyibi one.

8 Tuhfat al-qulab, fol. 117.

o #60, p. 313, vw. 5-8.

' Introduction to Diwan, p. 176.

""" Cf. Nasir’s Divan and translations of selections by Annemarie Schimmel, Make
a Shield form Wisdom: Selected Verses from Nasir-i Khusraw’s Divan, London and New
York, 2001, first published 1993; and by Peter Lamborn Wilson and Gholam-Reza
Aavani, Nasir-t Khusraw: Forty Poems from the Divan, Tehran, 1977. Selections trans-
lated also by Hunsburger in Nasir Khusraw, Ruby of Badakhshan.
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that (like al-Mu’ayyad), he “rejects both the profession of the court
poet, and court poetry and its conventions . . . His poetry has a higher
purpose, the praise of religion, of the Prophet’s family, i.e., the
Fatimids, and of knowledge.”"?

In the Arabic tradition, in the last few decades of Fatimid (Hafiz1)
rule in Egypt, poets like ‘Umara al-YamanT seem to have reverted
to the earlier dawla poetry mode, that included a sprinkling of Fatimid
theological motifs within its themes."” This is because many of the
Fatimid state poets, earlier than al-Mu’ayyad as well as later, were
not of the Fatimid persuasion, much less da‘ts—‘Umara was possi-
bly Sunni. Later, Ayyubid poets were influenced to a certain extent
by Fatimid poetry, intermittently using Fatimid ideological motifs in
their praise odes.'

It is in the TayyibT da‘wa, however, that al-Mu’ayyad’s poetry has
been most influential. Here, it is considered to be sacred poetry, a
degree in importance below the Qur’an, Hadith and the Sayings of
the Imams. Its reading is believed to impart not only religious knowl-
edge, but also divine grace or “baraka.” As a result, it has been uti-
lized for almost a thousand years in TayyibT ritual liturgy and religious
education. Furthermore, the literary and functional characteristics of
al-Mu’ayyad’s poetry (particularly the predominance of theological
motifs and the use of the tawil mathal-mamthal metaphor), are plainly
manifest in the poetry of the TayyibT da‘wa. The Tayyibis have con-
tinued to hold al-Mu’ayyad’s poetry as a literary model, and have
developed his Fatimid da‘wa poetry tradition into the Fatimid-Tayyibt
da‘wa poetry tradition.

Function i layyibt Ritual Liturgy

At some point early in TayyibT history, al-Mu’ayyad’s poems were
incorporated into its liturgy and today they are solemnly chanted in

12 Julie Meisami, “The Persian Qasida to the End of the 12th Century: Nasir-i
Khusrau and the homiletic qasida,” Qasida Poetry in Islamic Asia and Africa, vol. 1,
pp- 164-65.

Y Cf. ‘At Allah, Al-Hayah al-fikriypa fi musr fi al-‘asr al-fatimi, pp. 252-53. See
egs. of ‘Umara’s use of Fatimid theological motifs in his praise of the Fatimid-Hafiz1
Caliph-Imam in his Diwan, vol. 1, “Introduction,” pp. 23-26.

" Husayn, al-Hayah al-fikriyya, pp. 162-72; Dirasat fi al-shir fi ‘asr al-ayyubiyyin,
Cairo, 1957, chap. on “Athar al-‘aqa’id al-fatimiyya fi shi‘r ahl al-sunna,” pp. 35-49.
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da‘wa assemblies and as part of the individual’s private prayer ritual."
These chants have specific melodies. For each individual poem, the
melody depends upon the meter, and usually there are one or two
melodies that are used to chant poems in any particular meter. The
chanting may be either individual or collective.

The majority of the Tayyibis today are of Indian origin and do
not know more than a few words of Arabic. Only the scholars in
the community actually understand the Arabic poems. However,
since the sacred nature of this literature within the Tayyibi tradition
means that its recitation is believed to impart divine grace to both
the reciter and the listener even if they do not understand the meaning
of the words, they are chanted with great reverence by layperson
and scholar alike. In fact, the very term “gasida” in TayyibT terminology
denotes sacred Arabic poetry, usually that in praise of the da or
Imam."® Many of the Tayyibis, including those who do not know
Arabic, have these verses memorized (especially the plea-for-succor
or iltya’iyya verses) and recite them as part of their daily prayer ritual.

The verses from al-Mu’ayyad’s Diwan that are regularly used in
TayyibT ritual come from his munajat poems, plea-for-succor (itya’)
verses, and a number of panegyrics. These poems are all generic in
nature, and could be an expression of the prayers, pleas, and praises
of any person holding Fatimid-Tayyibt beliefs. In this way, they are
ideally suited for liturgical purposes. Al-Mu’ayyad’s description-of-
self and disputational verses are not suitable for use in liturgy: the
description-of-self verses are particular to al-Mu’ayyad’s individual
historical situation, and his disputational verses are addressed in chal-
lenge to non-Fatimid Muslims.

The following are the different purposes for which various genres
of al-Mu’ayyad’s poems are used in Tayyibi ritual liturgy.

% Regarding the liturgical use of Arabic poems in the TayyibT community, Sperl
and Shackle remark that “among the Isma‘dli Bohra community, the recitation of
qasidas for purposes of religious edification and glorification of the Imam remains
to this day an important aspect of their communal worship, and represents a spe-
cial, hitherto little studied chapter in the history of the qgasida genre.” (“Introduction,”
Qasida Poetry, vol. 2, p. 38.)

16 Cf. similar reverent attitude to poems in praise of the Prophet in other lan-
guages like Malay (H.M.B. Lubis, “The ‘Qasida’ in Malay,” Qasida Poetry, vol. 1,
p. 363); cf. also remarks on the sacred nature and liturgical use of Arabic in India
and other peripheral areas of Islam (A. Schimmel, “Epilogue,” Qasida Poetry, vol. 1,
p. 485.
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Munajat
Four of al-Mu’ayyad’s six munajat are used for “ihya’ al-layl” (lit. “keep-
ing the night alive”), as a means to pray and commune with God
in the deep of the night (dahya daga ‘alayya l-khunaqa, aht da‘awtuka
sirran wa jahra, ilahya inni & aju n-najata, ya rabbi ashka sia‘a halk)."” All
five munajat are included in a Tayyibl manual titled Khaza’in barakat
al-du‘@’, which contains instructions for supererogatory ritual prayers
(salat al-tatawwu’) meant to be recited in the deep of the night.'® The
manual generally contains prose du‘as and poetry—mundajat, iltya’iyya
verses and panegyrics—taken from various Fatimid-TayyibT sources."
The verses are included in the du@’s that are the prose counterpart
of the poetry mundgjat, which are meant to be recited after each of
the ftatawwu® prayers. Al-Mu’ayyad’s munajat are included with the
du‘as that come after the five tatawwu® prayers for forgiveness of sins
(maghfirat al-dhunab), granting of wishes (qada’ al-hawa’y), removal of
grief and cares (kashf al-hamm wa al-ghamm), light in the grave (nar al-
qabr), and the twelve-rak‘a late night prayer (al-tahajud).*

The manual is used by TayyibTs most intensively during the month
of Ramadan when they pray late in the night, either alone at home
or in a masjid congregation. Laylat al-gadr is the most important of
the nights of Ramadan, and almost every single Tayyibi, everywhere
in the world, attends one of the small or large congregational gath-
erings convened on this night. Al-Mu’ayyad’s mungjat, along with the
other poems in the manual, are chanted collectively in the congre-
gation led by a designated clergyman. The following is one of the
shorter munagjat that is used as liturgy:*'

7 #20 (p. 252, vv. 17-20, end), #26 (p. 265, 15 verses), #27 (p. 266, 13 verses),
and #28 (p. 267, 14 verses) are recited in TayyibT liturgy. #21 (p. 253, 15 verses)
and #43 (p. 289, 6 verses) are not. Also used for liturgy is the mundjat-like short
poem #53 (p. 301, 5 verses). Many of al-Mu’ayyad’s mungjat have been translated
earlier in this study. See Index.

'8 Bombay, 1389. The deep of the night is the preferred time, but these tafawwu
prayers may be prayed at any other prayer-time as well, and the du‘ds may be
recited at any time during the night or day.

1 E.g. du@’s from al-Sahifa al-kamila al-sajadiyya of the Imam ‘Ali Zayn al-‘Abidin;
du‘@’s from al-Adva al-Mi’ayyadiyya; du‘@s composed by the previous Tayyibl da‘T
Tahir Sayf al-Din (d. 1385/1965), and a couple of munajat attributed to ‘Alf b. Abt
Talib (one of these <ya dha l-ma‘ali ‘alayka mu‘tamadr> cited partially in al-Sahifa al-
‘Alawiyya pp. 160—61.

2 Rhaza@’in barakat al-du‘@’, pp. 35-36, 51, 68-70, 82-83, 93-95.

2 #20, p. 252, wv. 17-20.
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Nyja’
Tayyibt liturgy uses three sets of al-Mu’ayyad’s plea-for-succor (iltya’iyya)
verses. Two are pieces from larger poems, and the third is a com-
plete short poem. The first piece is made up of six verses from the
closure section of a long panegyric, in which al-Mu’ayyad addresses
the Imams and begs them for succor ( ya bani I-mustafa).”* The Tayy-
ibT prayer manual Khaza’in includes this piece along with the tatawwu
prayer for the granting of wishes (qada’ al-hawa’y).*® This same set
of verses is also chanted from time to time in various da‘wa reli-
gious assemblies (called “majlis”) convened for commemorative or cel-
ebratory purposes. The components of the majlis are many and varied,
integral among them Qur’an recitation and the chanting of religious
poems. Al-Mu’ayyad’s poems often form part of the ritual liturgy.
The second piece is made up of three verses from the last part
of a description-of-self poem, and in it, al-Mu’ayyad asks the Imams
and ‘Ali for aid (idha** daga 7). It is recited at the beginning of

2 #3, p. 209, vv. 44-50, 52.

B Khaza@’in barakat al-du@, pp. 51-52.

# “Idha” is the current Bohra version, meaning the same as the original “/a’in”
(cf. all Diwan mss. and ed.) The change was probably deemed appropriate because
a conjunction (here, the /f&’) is not needed when these verses are recited without
their preceding ones of the original poem.

B #39, p. 282, wv. 1314, 16.
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every Tayyibl “wa’z,” a special kind of long sermon, that, inciden-
tally, also stems from al-Mu’ayyad’s oeuvre—his Magalis M’ ayyadiyya
is the template for the wa%.”® The beginning of the wa% is in Arabic
and formulaic—praise of God, blessings upon the Prophet and his
progeny, and verses of tya’—after which the actual discourse begins.
Among the iya’ verses that are always recited in the beginning sec-
tion are al-Mu’ayyad’s.

The third ty@’iypa poem used in TayyibT liturgy is an eight-verse
short poem addressed to ‘Alf b. AbT Talib in which al-Mu’ayyad
begs ‘Alf for succor and asks God to accept ‘Ali’s intercession on
his behalf (aba hasanin).”” A person or persons in the audience chants
this poem before the start of every non-Muharram waz*® and before
the start of shorter sermons—called “bayan”—within various da‘wa
majalis. Tayyibls who visit ‘AlT’s shrine at Najaf also chant this poem
as part of their shrine visiting ritual (called by them “ziparat”).

Madih and salam

Three of al-Mu’ayyad’s panegyrics are a regular part of Tayyibi
liturgy. Even though they were originally written as praise poems
specifically for the Imam al-Mustansir, the primary addressees in the
liturgy of today are the concealed Imam of the Age (Imam al-zaman)
as represented by his da‘f; the recitation of the verse containing al-
Mustansir’s name is followed by a repeat recitation of the same verse
with the da‘Ts name (Burhan al-Din) substituted for al-Mustansir’s.

The first of these panegyrics is a poem containing greetings of
peace (salam) to the prophets and Imams. It begins with a greeting
to Adam, Noah, Abraham, Moses and Jesus, then Muhammad, ‘Alt
and their progeny, and then al-Muw’ayyad’s Imam al-zaman al-Mustansir.
It also contains some verses in praise of al-Mustansir, some description-
of-self verses, and a plea-for-succor verse. The greeting and succor

% The wa% is a three to four hour sermon of commemoration or celebration
with a highly ritualized format. It is usually attended by a wide audience, often
numbering in the tens of thousands, and in Muharram, up to two and three hun-
dred thousand. The priest, or wa%z, sits on a throne-like dais. Its contents are the-
ology, history, philosophy, and words of wisdom. The climax is the narrative of
Husayn’s martyrdom at Karbala. The sermon is extemporaneous, although Arabic
texts (called awrag, lit., pages) are used. The language is what is called the “lsan
al-da‘wa,” the Bohra rendering of Gujarati.

7 #45, p. 291, vv. 1-8, complete.

% An elegy for Husayn is recited in its place in the Muharram wa%.
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parts of this poem are recited in Tayyibi liturgy at many and var-
ied occasions, although there is no fixed liturgical ritual in which

they are employed:*

Greetings of peace to the
Pure Progeny.

5 Alall 37 Ls\o 1;;>« .

Welcome to their shining o
lights!
Greetings, in the beginning,
to Adam,
Jather of all people, nomads 5

and town-dwellers.

Greetings to the one who,
by his flood,

overtook the oppressors with 551 R o

devastation.

Greetings to the one to
whom came safety
m that morming in which the 5

flames engulfed him.

Greetings to the one who,
with lis staff, vanquished

the tyrannical, Pharaonic, s
seditious ones.

Greetings to the Spirit, Fesus,
due to whose mission
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P AN g :au le ?)A .
L3l 55l o
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Nazareth gained honor. 5 oL s o o
Greetings to Mustafa Ahmad, el e Bl e
master of intercession in the 5 _ <Y1 3 il =) J P

Hereafler. ’ ’

Greetings to Murtada S~ - 25 M e (f.'y .

Haydar, ’ , )
and his sons, the shining stars. 8 a5 >y 4l s

2 #41, pp. 286-87, vv. 1-10, 21-22, 28; vv. 1-12 also trans. by Hunzai in

Shimmering Light, p. 44.

0 “Udirat” in passive voice in ms. 5, ed., and TayyibT liturgy; “adara” in active

voice in all other mss.

' Read “usatan fara‘inatan” following mss. 1, 2 & 6 (which vocalize both words
with a tanwin-fatha) and Tayyibr liturgical recitation. Ms. 7 vocalizes it with a tanwin-
damma, which is not grammatically possible. The other mss. (2-5) do not vocalize

it at all. The editor vocalizes it as a genitive construction, viz.

e,

usatla fara‘natin.”

Grammatically, the first reading seems most appropriate.
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the Messenger’s daughter, ’ B
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magnificent.”
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of a man ’

who has made back-breaking 8 3Ll s <L |
calamities descend upon . ’
your enemies.
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your door, seeking rain

Jrom the abundant clouds of 8 NHEOE ~, L3k ”
your mercy. . . .

The second poem is a panegyric for al-Mustansir written in the form
of an address of welcome to the morning of Thursday, the day the
da‘wa maalis were held in Fatimid Cairo ( ya sabaha [-khamisi).** In
this poem, al-Mu’ayyad extols and gives thanks for the fruits of the
Imams’ learning tasted by their followers every Thursday morning.
This poem 1is often recited by Tayyibis on Thursdays in a mals if
there is one, or privately at home by individuals. Every Thursday morn-
ing during his da’i-ship, the da‘T Tahir Sayf al-Din® read and
explicated al-Mu’ayyad’s Maals (over a period of twenty years, he
read all eight hundred) to a large audience of Tayyibis; al-Mu’ayyad’s
“Thursday morning” ode was chanted collectively at the end of every
session.™

2 The order of this verse and the next (21 & 22) is reversed in the liturgy, prob-
ably because the verses following them (v. 23 ff.) continue in terms of grammati-
cal person from v. 21 rather than v. 22.

% The TayyibT liturgical version is “mustamtiran” (ms. 5—all other mss. and ed.
have “mustaftihan.”)

* #61, pp. 314-15, vw. 1-1, 25.

% A brief art. on this da‘ is by S. Toorawa, “Tahir Sayf al-Din,” EI*.

% He completed the reading in twenty years, from 1347 H to 1367 H. Cf. Tahir
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The third poem is a panegyric written by al-Mu’ayyad probably
on the occasion of Id al-fitr (hilalun bada).”’ Tts first verse refers to the
appearance of the crescent moon, saying that the fmam al-zaman is
himself the crescent moon,®™ and all its twenty-two verses are in praise
of al-Mustansir. The first eight verses after the matla® begin with the
word “Imam.” This poem is chanted in full by Tayyibis during the
celebratory malis they hold on the first day of every lunar month,
opening the month with the Imam’s name being considered auspicious.

“Qaftiya” Competition

Four verses are used by Tayyibis to begin the Arabic-verse memo-
rization competition “qafipa” (lit. rhyme) that is commonly held in
their student circles. The name is derived from the nature of the
competition, in which each of the two participating teams chants a
verse beginning with the rhyme-letter of the previous team’s verse.
The purpose of this competition is to sing the praises of the Imams,
and to provide aid and incentive in the memorization of da‘wa
poetry. The da‘T himself sometimes presides.

The four beginning verses are not part of the actual competition,
but instead, they open the competition with formulaic praise. The
first of these opening verses (by an anonymous poet) seeks refuge
from Satan in God (isti‘adha). This verse is followed by three verses
by al-Mu’ayyad from two different rqgjaz poems. In these verses, he
takes the name of God (basmala) and prays for blessings to be showered
upon the Prophet and his progeny (salawat). These are the four verses:

1 seek refuge in God from Ola, A P Y A
Satan, . o -
the refuge-seeking of one who ol N3 e l°~TL 3l e

is sincere tn his Belief*

Sayf al-Din, in two of his annual Ramadan treatises al-Risala al-Ramadaniyya of the
years 1347 H (pp. 171-72) and 1367 H (pp. 337-38), titled respectively Jubdatu
burhani s-sidqi l-wadih and Takbiru sakinati fathin mubin. He then began reading the
Majalis for a second time, continuing until his death in 1385 (1965).

7 #22, pp. 254-55.

% The Fatimids began and completed the Ramadan fast according to a set lunar
calendar, and not by the sighting of the moon (cf. Nuzhat, pp. 176-77), as do the
Tayyibis today.

¥ By an anonymous poct.
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Function i "layyibt Religious Education

Al-Mu’ayyad’s works have been used in the religious education sys-
tem of the Fatimid-Tayyibls for many centuries, probably ever since
they were brought to Yemen by Lamak during the lifetime of al-
Mu’ayyad himself. Al-Mu’ayyad’s prose works, especially the Mgals,
and to a lesser extent the Sira, have been studied continuously. His
poems are taught in da‘wa schools, seminaries and classes, and quoted
extensively in da‘wa lectures and sermons. In education, the use of
his works is primarily doctrinal, rather than literary.*
Al-Muw’ayyad’s Diwan is named in two of the five records of the
Tayyibi religious studies curriculum pursued from the tenth (six-
teenth) to the thirteenth (eighteenth) centuries:** the da‘t Nur

0 # 62, p. 316, v. L.

HO#1, p. 198, v. 145.

2 #1, p. 198, v. 152. This verse is in the singular in the Dwwan (“salla ‘alayhi . . . kama
bihi . .. referring to al-Zahir), but the Tayyibi liturgical version is in the plural,
referring to all the Imams.

# Cf. Similar doctrinal approach to the study of Arabic poetry in Indonesia (B.
Arps, “T'o Propagate Morals through Popular Music: The Indonesian Qasidah
Mod’ren,” Qasida Poetry, vol. 1, p. 389).

- Asaf Fyzee, “The Study of the Literature of the Fatimid Da‘wa,” in Arabic and
Islamic Studies in Honor of H.R. Gibb, ed. G. Makdisi, Leiden, 1965, pp. 232—49.
Following are the five courses whose records Fyzee discusses:

* followed by an Indian scholar, Hasan b. Nah (d. 939/1533), who went to Yemen
to study with the daT (Riab al-Azhar, vol. 1, in ‘A. ‘Awwa, ed., Muntakhabat

Isma‘iliyya, Damascus, 1958, pp. 188-99).

'S



312 CHAPTER SIX

Muhammad Nuar al-Din (d. 1130/1718) taught it to his students.
The da‘T Tayyib Zayn al-Din (d. 1252/1821) also prescribed it as
part of the course to be generally followed by students of Tayyibt
theology. It is categorized in this course as a zahirZ or exoteric work
(placed between the works on grammar and Hadith and those on
law and history), which is a possible reason for its not being regis-
tered in the other three records, for these only provide detailed infor-
mation about esoteric works, merely noting in a limited and cursory
manner the exoteric works studied. But because al-Mu’ayyad’s Diwan
was categorized as an exoteric work, it was presumably studied by
a relatively large number of students. And within the Diwans to be
studied, al-Mu’ayyad’s is considered one of the essential Diwans to
be taught to all students (along with those of ‘Alf b. Abt Talib and
the da‘T ‘Alf b. Muhammad), while others required special permis-
sion, perhaps being considered more difficult (like those of Tamim,
al-Khattab, and ‘Abd Allah Fakhr al-Din).

Today, al-Mu’ayyad’s Diwan forms an important part of Tayyibt
religious studies. At the academic level, it is taught in various pri-
vate tutorials and in classes held with the da‘T’s permission. It also
forms an integral part of the curriculum in the da‘wa seminary al-
Jami‘a al-Sayfiyya, which is located in Surat (India) and is the largest
and most important Tayyibi religious-education institution in modern
times.* Three to seven poems are taught each year in the eleven-

* recommended by the Yemenite da‘T Hasan b. Idris (d. 918/1512) for Tayyibt
students in a written answer to an Indian scholar, Miyan Sham‘an (Masa’il Miyan
Sham‘an, ms. in TayyibT da‘wa library).

followed by Shaykh Lugmanji b. Habib Allah (d. 1173/1760) and his fellow stu-
dents, studying with the da‘t Nar Muhammad Nar al-Din (d. 1130/1718) in 1123
(1711), (Risalat Shaykh Lugmanji b. Habib Allah, ms. in Tayyibl da‘wa library).

* followed in the education of a son of the da‘T Isma‘ill Badr al-Din II (d. 1150/1737),
(al-Mgalis al-Sayfiyya, ms. in Tayyibl da‘wa library).

prescribed by the da‘T Tayyib Zayn al-Din (d. 1252/1837) for Tayyibi students
(Risalat Sayyidina T ayyib Zayn al-Din, cited in full in the original Arabic in “The
Study,” pp. 246-48).

* The Jami‘a Sayfiyya was founded by the 34th da‘T Isma‘ll Badr al-Din (d.
1085/1674) in Jamnagar in the form of religion classes. It was given a more for-
mal structure and named the Dars-i Sayfi by the 43rd da‘T ‘Abd ‘Alf Sayf al-Din
(d. 1232/1817) in Surat. It was later expanded and reorganized along the lines of
a contemporary university and named the Jami‘a Sayfiyya by the 51Ist da‘T Tahir
Sayf al-Din (d. 1385/1965); the number of students at the time of his demise was
326 (316 men, 10 women). It was expanded further and a branch opened in Karachi
by the present—>52nd—da‘T Muhammad Burhan al-Din. The students today num-
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year course, totaling forty-six of the Diwan’s sixty-two poems (about
seventy-five percent). Among these, the poems used in TayyibT liturgy
discussed earlier are all studied and often memorized. Two are studied
twice, once in a junior year and again towards the end of the course.

At the non-academic level, poems by al-Mu’ayyad are widely
quoted in public lectures and sermons. His famous plea-for-audience
poem along with its poem-answer is explicated at least once during
the annual Muharram sermons, as is the verse in which he claims
to be on par with the Prophet’s Companion Salman.* The first verse
of his panegyric on al-Zahir <gad ‘azza din-u [l-lahi bi’z-zahu> is
quoted whenever al-Zahir is mentioned in a sermon, and the first
verse of one of his panegyrics on al-Mustansir <mgdun sama _fah’wa
l’s-sama’-1 sama> is quoted whenever al-Mustansir is mentioned.
The “Thursday morning” poem 1is often expounded upon in any
sermon that happens to fall on a Thursday.*

Influence on “layyibt Poetry

The Tayyibis call their poetic heritage the “adab-i fatimi” (Fatimid
literature) tradition,” which, along with the myriad cases of incor-
poration (tadmin) of his verses, confirms that they have consciously
emulated the poectic tradition established by al-Mu’ayyad and con-
tinue to do so. Moreover, although much work remains to be done
on TayyibT poetry, the only two studies so far do indeed bear out
the connection.” A positive link may thus be established between
the Fatimid and TayyibT da‘wa poetry traditions.

ber a total of 595 (374 men, 221 women). Its graduates form a large part of the
da‘wa administration and religious-education system.

5 #60, p. 313; Uyan, vol. 7, pp. 73-74, #38, p. 281, v. 1.

Y H#14, p. 238, v. 1. #19, p. 249, v. 1.

% #61, pp. 314-15.

¥ Cf. tide of an anthology of selections from the prose and poetry by the Tay-
yibT da‘T Tahir Sayf al-dtn: Barakat nashr al-adab al-fatimi (Bombay: Jami‘a Sayfiyya
publication, 1978), and title of an anthology of Fatimid-TayyibT poetry: Nasim rawdat
al-adab al-fatimi (Bombay: Jami‘a Sayfiyya publication, [1960]).

% On the poetry composed by the da‘T “Ali b. Muhammad (Yemen, d. 612/1215):
Rabab Hamiduddin, The Qasidah of the Tayyibt Da‘wah and the Diwan of Syedna ‘Ali
b. Muhammad al-Waltd (d. 612/1215), Ph.D. thesis, University of London, School of
Oriental and African Studies, 2000. On the poetry of daT ‘Abd ‘All Sayf al-Din
(India, d. 1232/1817): Abdeali Qutbuddin, The Meaning of Love in the Poetry of Syedna
Abdeali Saifuddin: A 13th/ 18th Century Arabic Poet in India, MA thesis, University of
London, School of Oriental and African Studies, 1995.
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All the important poets in the Tayyibi tradition have been influenced
by the Fatimid da‘wa poetry tradition founded by al-Mu’ayyad. Many
of TayyibT poets are, like al-Mu’ayyad, either da‘its themselves, or
highly ranked members of the Tayyibl da‘wa spiritual hierarchy.
There are numerous instances of individual verses that show direct
influence of theme (Imam-da‘T focus), genre (praise focus, munajal),
vocabulary (Fatimid theological terms), imagery (light, Egypt), struc-
ture (some preludes, all closures), and, above all, a similar theolog-
ical and tawil underpinning. The motivating impulses (religious
education, merit in the Hereafter) are similar, as is the audience
(Tayyibt followers, God, Imam and da‘f) and the function (ritual
liturgy, religious education).

Only two major changes have come to al-Mu’ayyad’s Fatimid
da‘wa poetry tradition upon the concealment of the Imam: the addi-
tion of a new and significant object of praise in the person of the
da‘1, and, due to the inward focus of the da‘wa in the absence of
a state and of ambitions for one, the redundancy of proselytizion;”'
except for a couple of poetic heresiographical refutations of seced-
ing groups such as the Zaydis, the genre of disputational poetry
focused on proselytization is generally absent in TayyibT poetry.’

When taken individually, many of the motifs used by the Tayyibt
poets—and indeed, by al-Mu’ayyad before them—are seen to be
those common to the Shi‘ite and sometimes even the non-Shi‘ite
corpus of Arabic poetry. It is only when they are used in a systematic
manner, infused with the tawil ethos, and combined with the other
distinctive features of Fatimid da‘wa poetry, that they may be said
to be characteristic of the Fatimid-TayyibT da‘wa poetic tradition.

L Cf. B.S. Qutbuddin, The Political History of the Fatimid-Tayyibt Da‘wa in Yemen,
chap. on “Politics of Survival,” pp. 198-222.

2 An example is the wgiza by al-Husayn b. al-Hasan (d. 823/1420, Yemen), titled
Qasida Fi al-Radd ‘ala al-Zaydiyya (lost? Biobibliography, p. 168). Examples of Tayyibt
authors of non-disputational didactic wyiizas (in chronological order) are ‘Alf b. al-
Husayn (d. 554/1159, ma’dhan of 2nd da%), al-Qasida al-Tis@niyya fi ithbat imamat
Mawlana al-Imam al-T ayyib (ms., Biobibliography, p. 140), Hatim b. Ibrahtm (d. 596/
1199, 3rd da‘i), Qasida mutadammina li-usul al-ma‘ant wa mubayyina li-usul al-wwad allatt
‘alayha al-mabant (lost? Biobibliography, p. 154), “Alt b. Hanzala (d. 626/1229, 6th da‘),
Simt al-haga’iq (ed. “‘A. al-‘Azzawi, Damascus, 1953), al-Hasan b. Da’ad (d. 11th/17th
century), Ugiza Fi Asm@’ al-du‘at (in his Diwan, ms., Biobibliography, p. 189), and ‘Abd
al-Qadir Hakim al-Din (d. 1142/1730, ma’dhan of 38th da‘t), Uyiaza Fr Bayan ma
Jt al-sunna mun sunan al-salah wa al-siyam (in his Diwan, ms., Biobibliography, p. 198).
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The following examples of poetry composed through the centuries
in the TayyibT da‘wa demonstrate the continuity of the Fatimid da‘wa
poetry tradition. Note that many of the Diwans culled for this analy-
sis remain in manuscript form and are preserved in the Tayyibt
da‘wa library.

In Yemen, half a century after al-Mu’ayyad’s death, we find that
the Diwan of the first TayyibT madhiin (a rank in the spiritual hierarchy
immediately following da‘T) named al-Khattab b. al-Hasan (d. 533/1138)
displays elements of the Fatimid da‘wa poetic tradition. In the fol-
lowing verse from al-Khattab’s well-known elegy for the Sulayhid
queen al-Hurra al-Malika (his milk-sister) he picks up on the recur-
ring motif of light in al-Mu’ayyad’s poems.™

Our mistress! O you, who, [Py SN VPR S W VI PV
by the radiance of her light . o
has removed the many SRR LI B o

darknesses from our eyes.

And in the following opening verse, al-Khattab bemoans his stay in
this corporeal world:**

° PEET) Py - 3 o,
I am tired of my long stay 'y J—b w—f‘“ M= oA
in the abode of the senses,
my imprisonment and lorture g B L ¢ Sy .3

m ity my lroubles.

This is strikingly similar to al-Mu’ayyad’s lines:>

°

My soul—1by Godl—is - g FY f HPRE I
tired of my self, o T, )

and—0by God!~—my comjfort - ) s s Ay 5
Jrom bfe us litle. ’ T

0 how good will be the day e e S
I am set in my grave, .

Jor that will be the day of S-S D UYL P N W

my escape from my prison.

Like al-Mu’ayyad, al-Khattab has portrayed his disillusionment with
the physical world in a combined theological-personal tone. He has

% Diwan al-Khatiab, titled “al-Sultan al-Ehaitab: Hayawhi wa shiruhia,” ed. Ismail
Q. [Poonawala], 2nd ed., Beirut, 1999, p. 225; see my chap. on “Motifs”.

M Diwwan al-Rhattab, p. 212.

% Diwan al-Miw’ayyad, #35, p. 276, vv. 1, 3.
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also copied al-Mu’ayyad’s opening phrase “My soul is tired” (mallat
nafst vs. malaltu) and his word “prison” (habs vs. siyn).

Fifty years later came an important milestone in the history of
Tayyibt da‘wa poetry with the advent of the literary brilliance of
the fifth Tayyibt da‘T ‘Alf b. Muhammad b. al-Walid (d. 612/1215),%
the themes and style of whose poetry adhered closely to al-Mu’ayyad’s.
In addition to reinvigorating the Fatimid da‘wa poetry tradition, ‘Alt
b. Muhammad added an important element to its panegyric configura-
tion, viz., praise for the Imam’s vicegerent, the Da‘T of the Age, in
the very mold of al-Mu’ayyad’s praise for the Imam of the Age. Just
as al-Mu’ayyad’s Diwan had come to form a summa for Fatimid
belief regarding the Imam, ‘Alf b. Muhammad’s Diwan came to form
a summa for Tayyibl belief regarding the da‘t, and his poetry as
well as his prose works became immensely significant for TayyibT lit-
erature and doctrine.

The following are some verses by ‘Al b. Muhammad very famous
in the TayyibT heritage establishing the high position of the da‘T al-
mutlag. In terms he had used elsewhere (and al-Mu’ayyad had used
before him) to praise the Imam, ‘Alf b. Muhammad (before he him-
self became da‘) praised the da‘T Hatim b. Ibrahim. The tawi/ index
that is the hallmark of al-Mu’ayyad’s FFatimid da‘wa poetry is clearly
observable here, as are the same mathal-mamth@l metaphors (e.g.,
Ka‘ba = Imam/da‘) that al-Mu’ayyad used so persistently:”’

O proof of God, O P R AN T T S
peerless one, ) oL L

O Ka‘ba towards whom ML Ll L LBy Sia L
worshippers pray.

% An article on ‘Alf b. Muhammad’s presentation of early Tayyibi doctrine is

by Binyamin Abrahamov, “An Isma‘ilt Epistemology: The Case of al-Da‘T al-Mutlaq
‘Al b. Muhammad b. al-Walid,” Journal of Semitic Studies 41/2 (1996), pp. 263-73.
Selected poems have been published in various collections by the Tayyibi da‘wa
institutions in Mumbai and Surat, e.g., an anthology of Fatimid-Tayyibi literature
titled Nasim rawdat al-adab al-fatimi, Mumbai, Jami‘a Sayfiyya publication, 1380. A
study of his poetry is Hamiduddin, The Qasidah of the Tayyibi Da‘wah.

" Nasim rawdat al-adab al-fatimi, p. 63. The opening line of the poem is “lm la
nwibu ‘ala t-tahqiqi dama* bihi wa nad@hu bi l-ghaybi l-ladht finad”. And he goes on to
explicitly emphasize the absolute representation of the Imam by the Da‘T in the
verse “We do not say that the Imam is concealed * when you, O mercy of the
Merciful, are our DaT”.

% The mss. have musallina, but musallina in the nominative is grammatically cor-
rect. Perhaps musalling is an early corruption of the text by a copier who was
unaware of the rules of metrics permitting an @na/ina rhyme.
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O Hatim of goodness! O J—~ &P ,_.J-\ -
lamp for this Vemen! . . .
You have established [ your] EOPN PR [ COv- N S 'E S I v

proofs over all creation.

The divine secret is you, Ly ol A by e
the secret of the divine
secret s you, and there

is nothing . . ) .
L . o s . ° Y] o s P
Jor the divine secret other (PO R P U 1|
than you—admission ’ : .
suffices us!
Religion is you, the meaning (S CSRE B WL A CNE o W |

of religion s you, and
there is nothing

Jor religion other than you, s PR O
so make all of us religion! - ’ -
Truth is you, the house of Ly o) u—’L‘ ;_,_,j O f;_;.\

Truth is you, and there
is nothing . L. .
Jor Truth other than you, U G s b e 2

so take note how you
expound to us!

In the above verses, we sece examples of all three types of mathal-
mamthiil metaphor used earlier by al-Mu’ayyad: the da‘ is the Ka‘ba
towards whom worshippers bend down in ritual prayer (first type,
the spiritual counterpart of a religious object); he is the divine secret,
religion and Truth (second type, the physical embodiment of theo-
logical concepts); and he is the lamp of Yemen, the one who estab-
lishes God’s proofs on earth (third type, the metaphysical quintessence
of a seemingly non-religious object).

In another poem, ‘Ali b. Muhammad uses Jesus as referent, stating
that just like Jesus, the Imam al-Tayyib too gives life to the dead and
sight to the blind. This comparison is in the line of al-Mu’ayyad’s
frequent comparisons of his Imam al-Mustansir to Jesus.” The tawil
index here is indicated by the use of the words “ignorance” and
“error” in the context of death and blindness—the reality of life and
of sight, according to the Tayyibi Da‘q, is knowledge and wisdom.®

% See “Motifs” section.
50 Nasim rawdat, p. 60. The opening line of the poem is “Nuhidu l-mataya hayyaja
d-danifa s-sabba * wa sabba mina l-aqifani admu‘uhi sabba”.
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He revivifies with God’s SN VI VAPV - u—~>~J)
permission those dead ’ o ’ ’
Jfrom 1gnorance . o L ,

and he gives sight to those blind PO ) S VD V2 2 )
Jrom error when he cures. ’ ,

In another set of verses, ‘AlT b. Muhammad praises the Imam al-
Tayyib and his descendents, using several mathal-mamthiil metaphors
connected with fgj rites and several other key Fatimid-Tayyibt beliefs
earlier propounded by al-Mu’ayyad in his poetry, such as the real-
ity of the Imams as ships of salvation, springs of God’s knowledge,
and temples of light:*!

[They are] the origins of (J_n) ) u :2“ i L—,_i\f "’
the Old House, of :
Zamzam) - o 7 7 4 e - z

Mina, Marwa, Safd and Al el
the Mash‘ar,

Those who suckled the mulk £ > Y 3 A
of revelation, brought wup
wn the lap . L ..

of Gabriel the Trusted, saqis > S _ ¢ ol - )

at the spring of Kawthar,

Descendents of prophethood I PO A -S| [ S v
and legacy, those who
have obtained »

the honor of the Imamate B | S (P S V] [
and the luminous station, i i i

Ships of salvation, signposts é‘JA_f«\ .x.._>-):li ;'JL&A P VI
of tawhid, banners e T s

of right guidance, inlercessors sl e 2 elad “ s A
on the day of resurrection,

God’s proofs for people, His 3 ) ey &—;;
witnesses y o3 o s PO

among them, springs of His _ il aale 5L g
gushing knowledge

Companions of the Book of R P IR gl LR

God, the strong handle of
His religion, B Y ,
descending places for His —lle Ll e &

flowing holiness

0 Nastim rawdat, p. 65.
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Temples of light, so P SEEA TN I B LY
magnificent that s . . T,
the majesty of their worth is g b,i 5% D ES PN
not comprehended by o
thought.

‘AlT b. Muhammad’s son, the eighth TayyibT da‘T al-Husayn b. ‘Al
(d. 667/1268), also composed poetry in the Fatimid-Tayyibl da‘wa
tradition. Addressing the Imams in a verse used in ritual liturgy by
the Tayyibis to this day, he says:*

Because of Jyour love, our JCV I I N ¢—< ~
[good] deeds if accepted
are accepted, .. .

. . . - ) P 2 o8

and sins if forgiven are | e 0| g PLPS O - i2; 9

Jorgiven the sinner.

The motif (Imam’s love is reason for God’s acceptance of a believer’s
deeds, fasts and ritual prayer) and vocabulary (fugbalu) replicate those
in al-Mu’ayyad’s verse addressing the Imam al-Zahir:*

O elect of God, O you J—/—ﬂf‘*—:d—ﬂ\—"*—W‘:l)\—»
because of whom -7 o
our prayers and fasts (il 20y U o L .

are accepted.

The next Diwan in the Tayyibl da‘wa, towards the end of the Yemen
period, is that of ‘Abd Allah Fakhr al-Din (d. 886/1481), madhan of
the twentieth da‘T and a nephew of the nineteenth, Sayyidna Idris.
His Diwan again exhibits signs of al-Mu’ayyad’s poetic influence, as
in these verses:**

2 Diwan ‘Ali b. Muhammad (sic). This verse is from a poem by da‘T al-Husayn b.
‘Al b. Muhammad which is transcribed at the end of his father’s Diwan, where
the poem is explicitly introduced as al-Husayn’s. Perhaps the fact that the poem is
in ‘Alf b. Muhammad’s Diwan is the reason this verse and the section containing
it are ascribed to him, rather than to al-Husayn, in the Tayyibl manual of prayer,
the bihort nt haftt (Khaza’in barakat al-du‘a’, p. 100).

0 #12, p. 234, v. 36.

" Diwan ‘Abd Allah Fakhr al-Din, ms. in Tayyibl da‘wa library, 1327 H, copied by
Mulla Ghulam ‘Abbas b. Mulla Amir al-Din, p. 12. Note that this Diwan contains
29 poems in praise of the Prophet in the form of a “rawda”: 28 poems each begin
and end in one of the 28 letters of the alphabet (mahbik al-tarafayn), and one more,
beginning and ending in lam-alif. Many of these poems contain a love prelude, and
the true beloved is asserted to be the Prophet. Cf. Poonawala, Biobibliography, p. 176,
and Zayn al-Din, Risala, cited in Fyzee, “Study of the Literature,” p. 247.
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God’s prophet Adam e BNSTA S Gk
recetved, when . -
lis foot slipped, words from GO R Ly S N W
his Lord.
- 2 N -1/ _
The proof of Muhammad’s S WY ] PN S P X
excellence became manifest : . o7
n i, o . .
that in hum s salvation ol LU o - >l 4 s OV

Jrom perishing.

Here, the motf (the word of God received by Adam = Prophet
Muhammad/Imam), the vocabulary (talagqa, Adam, kalima, naja), and
the Qur’anic allusion (Qur’an 2:37) and interpretation reproduce
those in al-Mu’ayyad’s verse addressing the Imam al-Mustansir®

7oA~

The one whom Adam 5 5 23T ol e ”
recetved and was saved— ) )
Verily, you are that word. (S G [ N L COP S 30 A

After the transfer of the Tayyibl da‘wa headquarters to India, the first
Arabic diwan comes two centuries later, from the pen of the thirty-
eighth daT’s madhin ‘Abd al-Qadir Hakim al-Din (d. 1142/1730).
Not surprisingly, given the intense adherence to al-Mu’ayyad’s tradi-
tion by past TayyibT poets, Hakim al-Din’s poetry also deliberately
emulates al-Mu’ayyad’s. For example, in the opening line of a poem,
he says:*

2 VR
May God give victory to the —e Y, LTS - el d
parly of our master ‘Al! .
This nearly duplicates al-Mu’ayyad’s line:*’
May God give victory to the AR N 2%y
banner of al-Mustansir! ’

In another poem by Hakim al-Din, eighteen consecutive verses begin
with “Greetings of peace upon . ..” the Tayyibi da‘Ts,*® which metic-
ulously imitates al-Mu’ayyad’s “sal@m” poem, in which nine consec-
utive verses begin with “Greetings of peace upon . ..” the prophets
and Imams.

© #19, p. 249, v. 7.
b Diwan Abd al-Qadir Hakim al-Din, ms., Tayyibl da‘wa library.
T#7, p. 221, v. L.
Diwan ‘Abd al-Qadir Hakim al-Din, matla® salamun ‘ala sadatin fi l-yaman.

o o o
SSRRN



AL-MU’AYYAD’S POETRY IN THE TAYYIBI DA’IWA 321

The reign of the forty-third Tayyibt da‘T ‘Abd ‘Ali Sayf al-Din
(d. 1232/1817) saw an intense focus on regaining mastery over the
Arabic language. He and the many scholars in his reign composed
much poetry and a large number of prose works in Arabic, trig-
gering a veritable renaissance in Tayyibi da‘wa literature. The schol-
ars of his age called him “Mw’ayyad-i asghar’ (al-Mu’ayyad the Younger),
in homage to his learning and erudition. His Diwan closely emulates
al-Mu’ayyad’s. In the following verse, he addresses the Imam of the
Age begging his favor:”

I came with your pure \/ all)) &) g (U S CSN |
door as my objective, L )
. . P P . o, Ty oy o~ o 2
seeking the rain of favor, so | ISV | 2d)) e .

be one who rains [it] down.

This verse paraphrases al-Mu’ayyad’s verse addressing the Imam al-
Mustansir:”®

[Your] servant has come PACEEERAAC| M WY P
to your door, seeking rain ’

Jrom the abundant clouds of 3 NHROT ~, sl ”
your mercy. . . .

In another verse, Sayf al-Din addresses the Imam of the Age in a
plea for succor:

Help me, help me, O my VPR A sl it
Imam and my support! [
Take my hand by your —le b Ll (sl i,

benevolence, for I stumble.

Here, the two opening phrases of both hemistichs are identical to
the ones in al-Mu’ayyad’s verse addressing ‘Alr:"!

Help me, help me, O son of L2 ‘:—9 o — H‘ H\
the prophet’s uncle! ’ o
Take my hand O my master, [ S W P 2" SR X VPN W <¥
may my life be ransom for . I o
yowrs.

% Diwan ‘Abd ‘Ali Sayf al-Din, ms. Note that the favor sought is not monetary (he
1s, after all, addressing a concealed Imam), but rather, spiritual. A study of the
poetry of this da‘t, is Abdeali Qutbuddin, The Meaning of Love in the Poetry of Syedna
Abdeali Sarfuddin.

0 #41, p. 287, v. 28.

T #39, p. 282, v. 14.
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The next Tayyibl Diwan is that of the forty-seventh da‘t ‘Abd al-
Qadir Naym al-Din (d. 1302/1885). Its focus, like that of al-Mu’ayyad’s
Diwan, is on praising the Imam and da‘T, and though short, it clearly
shows al-Mu’ayyad’s poetic influence, as in the following verse:”

[They are] the True Imams, [P £ JLS) NI ' 1ya o4
the lords of perfection, g .

who have become ) . ) .
the ends for the people, and S e (..@.._: FUSIIE P W VA S v

reasons for their creation.

The theme in this verse (Imam purpose of creation) is the same as
that of al-Mu’ayyad’s verse:”

[The Imams] are God’s & SO G g N ' A
purpose for [creating] every
person He has created, )

the end[s] of His creation & I P HEROL ey
and [its] well-being i i

Like al-Mu’ayyad’s salawat (invoking blessings) closures, the salawat-
verse is a constant segment of closure in Najm al-Din’s poetry and
in all TayyibT poetry. In the following verse, Naym al-Din, invokes
salawat on the Prophet and his progeny:™

[May] the most exalted salam Gl o f A [0 S W
Jrom Allah and His salawat

[be showered] upon the shining ~— A—=1 JT s NI, W Lo
pure ones from the progeny
of Ahmad.

‘Abd ‘Alf ‘Imad al-Din, da‘T Najm al-Din’s mukdsir (a rank in the
spiritual hierarchy following the madhan) and designated successor”
was an eminent scholar and the mentor of three da‘ts; he composed
poetry in praise of the Imam and da‘T in the Fatimid-TayyibT da‘wa
poetry tradition, in Arabic and in the Indian languages Gujarati and
Urdu. In a 171-verse Arabic qasida, ‘Imad al-Din juxtaposes a long
nastb section chastising a fickle beloved with praise of his da‘T Najm
al-Din as the true and loyal beloved, following al-Mu’ayyad’s posi-

2 Diwan ‘Abd al-Qadir Ngym al-Din, ms.

8 #12, p. 233, v. 16.

™ Diwan ‘Abd al-Qadir Ngm al-Din.

”» ‘Imad al-Din died in 1271/1854 before he could become da‘.
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tioning of the Imam as the true beloved. His motifs too are taken
from al-Mu’ayyad’s tawil tradition (Imam/da‘T = sustainer of da‘wa;
person holding high da‘wa rank = angel):

If the True da‘wa s sustained PRI CHRA S X o)_$> of H I
through haim, o i

it is sustained, without doubt, [V VO SRS () W R Y COU
in the truest manner. ’ ’ :

For he is its sustainer, and ;..@_H}_BT NP W ;a\}_fd\ }_é_a
among the sayings [of the o . .
Arabs] 1s: . 5o L

“Nothing sustains a thing like Ll i J*—” f\z—:‘w-.’ p— L
its sustainer.”

[Being] in a rutba whose L) 3 5}‘-&‘ pra— g

consequence 1s the

consequence of the angels, . e . i
so 1t brought forth what it Lplls] o wwele Lo SU

could of exaltation [of the

angels].

In a lyrical Bohra Gujarati (&isan al-da‘wa) panegyric often recited in
Tayyibi liturgy today, ‘Imad al-Din again praises the da‘T with
Fatimid-Tayyib1 theological motifs (da‘T calls towards Imam, he is
part of the divine mission, the master, the beloved). In fact, in addi-
tion to panegyrics in Arabic, many praise poems composed in lisan
al-da‘wa as well as Urdu are influenced by the da‘wa poetry tradition:

You are a rose and tulip in H;;A_J/YL}__,?L_J;,L»}_JI;L_AtL_J.U.,_E
the garden of the Imam
of the Age. 3 B )
You are a branch of the tree —er W E e S L U5l a5
of the divine, eternal /
knowledge.

This Abd “Ali is a servant, Stz I ot rJ[J_’é —tr e asT
and you the master. o o ’

You are the beloved of Y PN W FYURION S SO
all the believers.

In modern times, the Diwan of the fifty-first TayyibT da‘T Tahir Sayf
al-Din (d. 1385/1965) is one of the best reflections of al-Mu’ayyad’s

poetic heritage. In Bohra Gujarati, he has been called Mwayyad st
miw’ayyad or “the one aided by al-Mu’ayyad.” In his “Poem on the
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Intellect” (gasidat al-‘aql), he uses al-Mu’ayyad’s extended simile (trans-
lated earlier)’® stating that the intellect needs an outside source of
light (divine knowledge) to perceive, just as the eye needs an out-
side source of light to see:”

The ntellect is the most J_L};-i Q_I}\ Oy :}_a.d\
sublime jewel in the . -
human being,

gleaming in his soul like A3 4 530 NEA
the sun. . . .

The intellect in the human dl e ol NI ;\ A
being is i need of 7

light that illuminates from —aW el e
the shining station. . . o

Like the eye, until it is PR v JUE ) A
coupled with lght, with : - .

a brilliance that illumines PR [FUA TR LR
darkness, 1t does not see. ’ ’

By the brilliance of the sun Wy Gl S A Bl
of revelation—may its light g i -
shine forth!— L, ,

O human being, illuminate Jz_s' clLis ol e[ T

your wntellect.

Sayf al-Din begins another poem in praise of the da‘T Hatim Muhyt
al-Din by exhorting the East wind to convey greetings to him in
Yemen:’®

O East wind, betake yourself Ls}l_;\ i L_;Js (._.u ) \..._._.4
to the courtyard of the o .
Hatim of generosity, ,

the sea of magnanimity, the S G A é_h:&.x._“‘,_a;-

Julfiller of hopes, the

granter of wishes.

Com{ey my greetings lo i o PO d‘ ’”C 4 b
ham, laying ) . L )

your cheek in the dust of U SN I W L P g Y- WY
that abode. .

0 #1, p. 191, w. 6-9.

7 Diwan Tahir Sayf al-Din, titled Jawahir al-balagha al-ladunniyya, Dubai, 1414 H,
vol. 1, p. 400.

® Dwwan Tahir Sayf al-Din, vol. 2, p. 386. And numerous poems by him begin
with “greetings of peace” (salam), like al-Mu’ayyad’s poem #41, p. 286, v. 1:
“Greetings of peace to the Pure Progeny.”
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This opening paraphrases one of al-Mu’ayyad’s, in a poem that
begins by exhorting the East wind to convey the poet’s greetings to
his loved ones in Fars:”

O East wind, go to Fars sl . )\__.u ;.__J W s
in the morning, ’ o : .
And convey my greetings L,____./{\)N\ @33 J | gsf\/)‘ . & LYy

to the good people I love.

In a verse that uses Egypt-centered imagery like that of al-Mu’ayyad’s,
Sayf al-Din declares:™
They are the Fatimids, the PPN P S PR AR AP A

rwer of whose knowledge

is the Nile, the Nile of Truth; ' asiify 2575 L1 51 304
therr da‘wa s Egypt. ’ .

Based on al-Mu’ayyad’s earlier usage, Egypt had come to symbolize
in subsequent TayyibI poetry the sanctuary of the da‘wa, and the
Nile, the knowledge of the Imams. Interestingly, the earlier Fatimid
capitals of al-Mahdiyya and al-Manstriyya, as well as the lands of
the Maghrib ruled by them, did not become significant da‘wa sym-
bols, perhaps because of al-Mu’ayyad’s role in founding da‘wa poetry,
and the fact that he lived in the Egyptian phase of Fatimid hegemony.
The fact that Egypt is the burial place of all the pre-concealment
Fatimid Imams may also play a role in this symbolization.

Sayf al-Din also composed a large number of munajat in al-
Mu’ayyad’s tradition.?’ The following are the opening lines of one
such munajat:

.\ ;

O listener of prayers, o 23
O one in whom are [our] ol
hopes, -

s -

& s 5 \ .

O#17, p. 245, v. 1.

8 Diwan Tahir Sayf al-Din, vol. 1, p. 394.

8 The composition of mungjat poetry in the Tayyibl tradition appears to have
been sporadic upto the time of Sayf al-Din’s da‘i-ship. An early poet to compose
at least one mungjat is Muhammad b. ‘AlT b. Abi Yazid, who probably lived in the
sixth/twelfth century (for more information on his identity, see my Introduction,
n. 37; his mungjat is included in the Diwan of the fifth da‘T ‘Ali b. Muhammad,
towards the end. Sayf al-Din’s father, the 49th da‘T Muhammad Burhan al-Din
also composed at least one munajat (in the treatise composed in his name, Diya’ siraj
al-‘ugal, being the Risala Ramadaniyya of 1313 H., ms.).
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. .o . 2 & s z < oa
Guer of every petition. :j\ 5 — J— s \ o bas
Solver of difficulties. = : UL i -ty
o . sl % R s
O Lord forgive my sins e e d bl 2
o ¥ P Y s i
and erase my bad deeds S e 5 = X g
Jrom me. -

Translated next is a substantial portion of Tahir Sayf al-Din’s sixty-
one verse gasida in praise of the Imams. This gasida exhibits many
of the diverse features of Fatimid da‘wa poetry, and thus is a prime

example of Tayyibl poetry composed under the influence of al-
Muwayyad’s Diwan:*

1. The radiant, magnanimous e é\;_ih i.__ill il el L
sons of Mustafa are our . -
masters. B
Because of them, our [ IG5 W eW— ¢

exalted [banners] have
shone forth in all the
worlds.

°

2. They are the joy of a:\}_’: Y RN PR L A

al-Murtada’s heart,

and sweet basil for [FEER \}_s’lf )L-_;i\ Y I U
al-Mustafa. . . .
3. Their father, the pure S AN i M i_l.; g
Al al-Murtada s )
the one who . .
prompted Gabriel when LAl S g o b al
he faltered. o . .
4. They are the Fatimids, V’ b G AN Qr_,da; i ('._2
whose clay has sprouted R L
Jrom the Light, the Divine Ub oy L bl 5 )5 NG s
Light—what a fragrant o T . ’
clay it is!

5. 77@) were not brought oJ)_; J_{l A e b
wnto existence but as

lemples of His light,

and they were not created by Ly ‘_,__JXU \}__;Jau’ F—J ¥
but as sultans for the . . i
people.

8 Dwwan T ahir Sayf al-Din, vol. 2, pp. 365-69. I have numbered the verses here
for the sake of the following extended analysis.



10.

11.

12.

13.

14.
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. They did not become

manifest as anything but
pulpats of Truth,

and they were naught jfor
religion but wise men.

. They are the elect of God,

they are His chosen.
Their enemues, without a
doubt, are devils.

. They are the reason for

[all] beings; their Lord
brought all these beings
into being for them.

. They are God Almighty’s

progfs,
and the Lord of the
peaple is not wanting

a proof from among

them at any time.

They are the companions
of the Remembrance
they explicated

its meanings clearly,
distinetly, and lucidly.

They lad out straight
paths of Truth,

and they made just laws
Jor religion.

None but those who
discern thewr lLight

—for they are God’s
light—are human
beings.

Thewr followers will have
a great triumph, for
the [Lord] of the Throne
will make their scales

weight.

Thewr friend will gain
their Paradise of Eden,

and will be rewarded and
awarded s sloe-eyed,
virgin hourts.
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15.

16.

17.

18.

19.

20.

21.

22.

Their enemies will burn,
because of what they
harbored

of enmaty for them,
shortly in Hell.

Among them 1s Imam
T ayyib, who came
as an hewr

lo the treasures of
lwenty forefathers who
went before.

His virtues—their
diffusion is redolent
among the people,

is fragrance 1is stronger
than rose or jasmine.

And among them s
God’s elect, the
Tayyib of our Age,

who increased the
might and splendor
of God’s religion.

He fortified the breach of
of the pure Fatimid
da‘wa,

by making streams [of
knowledge] flow.

What a Godly sun he is!
The rays of its light

that flow revivify us to
real life.

And what a Godly
master he s, a patron,
giving favor,

he endows us with his
complele, shining
benefactions.

The Imam of the Age,
the best guide and
Steersman.

To God he calls us, to
Truth he guides us.

CHAPTER SIX
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45.

46.

47.

32.

35.

36.

37.

61.
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O proof of God, O
Javor [of God]

upon His creation, O
Ka‘ba for those who

pray!

1 am Sayf al-Din T ahu,
your servant, who

has come to you, O son
of al-Mustafa, a
supplicant.

Help us [O] elect of God,
we are your servants,
Jor whom one glance

Jrom the eye of your

kindness will suffice.

Make long, O my God,
the Lfe span of Burhan
al-Din

who has acquired myriad
luminous and excellent
qualities.

Muhammad, the one praised
among all the people;

the mention of his name
suffices us the
description of his glory.

We express gratitude to
our master, the [Imam]
of the Age,

the one who revwifies
and regenerates us.

Our Lord, let me and my
noble children
remain_forever i the

Slowerbeds of your favor.

May the God of the
world bless T aha and
his sanguine progeny

as long as ran revivifies
gardens.
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Sayf al-Din’s poem is unmistakably grounded in the Fatimid tawil
tradition. The Imam is portrayed as the companion of the Qur’an
(v. 10), as a sun that bestows eternal life (v. 20), and as the Ka‘ba for
those who pray (v. 45); his clay is said to be from the Divine Light
(vv. 4, 5). The consistent employment of this kind of imagery of light
(w. 1, 4, 5, 12, 20, 52) is also true to the style of Fatimid da‘wa
poetry. Note, in addition, the absence of poetic hyperbole in the poem,
and the absence of an expression of the expectation of monetary
reward—all the poet seeks is a kind glance from his Imam (v. 47).

The predominance of Fatimid theological motifs that we have seen
earlier in al-Mu’ayyad’s poems is evident in this poem. Among the
Imamate motifs observed in this poem are the many references to
the Imam’s descent from the Prophet, and from ‘Al and Fatima
(vwv. 1—4). Sayf al-Din also makes several references to the continuity
of the Imamate, and calls al-Tayyib the heir of the twenty Imams who
preceded him (v. 16). Other Imamate motifs he uses are the numerous
allusions to the Imam’s titles [such as Imam (vv. 16, 22), God’s elect
(awlya’, v. 7, v. 18), God’s chosen (agfiya’, v. 7), Fatimids (v. 4), mas-
ter (mawla, vv. 1, 21, 56); and God’s proof (hyja, v. 9)]. He recounts
the Imam’s functions such as guiding (v. 22), making the Truth man-
ifest (v. 6), giving knowledge (v. 21), protecting religion (v. 19), expli-
cating the Qur’an (v. 10), and bestowing favors (v. 21). He describes
the Imam’s qualities such as justice (v. 11), wisdom (v. 6), knowledge
(v. 11, 19), and moral virtues (v. 17). Sayf al-Din’s verses that state
that the Imam’s followers win Paradise (v. 14) and their enemies
burn in Hell (v. 15) are also reminiscent of al-Mu’ayyad’s verses in
the same vein. Other characteristics of FFatimid da‘wa poetry displayed
in this poem are the use of Qur’anic allusions (v. 13), expressions of
gratitude (v. 56) and servitude (v. 46) to the Imam, and the uniquely
Fatimid closures to praise: plea for succor (vv. 45—47), the signature-
verse (v. 45), and blessings upon the Prophet and his progeny (salawat,
v. 61). Finally, and also in the Fatimid da‘wa poetry style, the poem
1s completely focused on praise of the Imam.

Tahir Sayt al-Din’s son Muhammad Burhan al-Din (b. 1333/1915)
is the current TayyibT daT of the Age, and a living exponent of
poetry in al-Mu’ayyad’s Fatimid da‘wa tradition. In the following
verse, he uses al-Mu’ayyad’s t@wil motif (Imam/Imam’s da‘wa = ark
of salvation):*

8 Diwan Muhammad Burhan al-Din, named Abha zuhir riyad al-Gim, 1418 H, Mumbai,
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This—his da‘wa—1is his & I 4 ” Lg.'x A af, ESJ
ark, which i , . T
the most worthy da‘s sel (SR TAN] {1 S I DS T WA

i motion according
lo s wishes.

In another poem, Burhan al-Din expounds al-Mu’ayyad’s Qur’anic
tawtl interpretation of God’s rope (habl) to mean the Imam:*

He is the rope, God’s rope, UL VLT N WS VS R
so cling to 1t! -7 ; . ,
You will win and be saved NP WAL I P S oS S PR 'y PR
from the darkness of -7 i
perdition.

Burhan al-Din’s madhan, Khuzayma Qutb al-Din (b. 1385/1940) is
also an eloquent poet in the Tayyibi da‘wa tradition. In the fol-
lowing verse, he declares his indebtedness for right guidance to his

daT (and father) Tahir Sayf al-Din:

By our Master, hallowed in y f"“ S 9‘3 ) LY <
[the Paradise of | al-Na‘im,
I have recewved guidance s o ) A

lowards the Straight Path.

And to his Da‘T of the Age (and brother) Muhammad Burhan al-
Din:

By the Da of the Age, the
one with great ment, ,
1 have received guidance b= (A 2 ) & A

towards the Straight Path.

bl il o3 adll el

3
oo

Both verses reproduce al-Mu’ayyad’s verse in which he declares his
indebtedness for right guidance to Imam al-Mustansir:*

By our Master al-Ma‘add, - 5 e A Gy »
Abt Tamim, g g - -
1 have recewved guidance P SRy PR TRCRAY A

towards the Straight Path.

p. 54. From al-Mu’ayyad’s poem #2, p. 200, vv. 24—-35. Cf., Hadith of the Prophet
“mathalu ahli baytt fikum ka-safinati nithin man rakibaha naja wa man takhallafa ‘anha
gharaq,” Da‘@im, vol. 1, pp. 28, 80, The Pillars, p. 37.

8 Diwan Muhammad Burhan al-Din, p. 7. From al-Mu’ayyad’s poem #2, p. 200,
v. 31.

® #52, p. 300, v. 1.



Table B. Salient Features of Fatimid-Tayyibi Da‘wa Poetry. <3
N
life of poet poetic style praise of Imam and da% other genres motwation audience many poems
also include
* intense + metaphor as manifestation (mathal- * predominant genre praise for  * mundjat genre . rcn}dc?ing‘ scryi(ic for * Ir:]fm or e statc,mcnt of
involvement mamthil metaphor): many seem- Imam and d.zi‘f ) o used to com- Fa.?mld-Tayylbl ddl ) poet’s
with da‘wa ingly figurative images are not * clear grounding in Fatimid mune w-1th God daAwta B * Fatimid s;er\jlt}lde
* most major figurative at all but considered to theology . Filsputat'lonal or I‘Cllgl'()—p()ht‘l(‘,‘al: to fol{owers (‘ubadiyya) to
poets da‘Ts be real and true, where Imam or * Praise motifs from Fatimid instructional ]’)I”Ovld‘e religious * da wa Imam
or other da‘ is scen as spiritual counter- tawil tradition verse gducatlon, prosely- enemies or da‘T
rank holders part of religious objects like * preludes to panegyric utilized tize, wage verbal ) * possible * statement !
in da‘wa Ka‘ba, phyéical embodiment of %n special Fatimid way: yearn- hf)ly war, engage in C?HVCTIS oﬂermg poet’s
hierarchy theological concepts like Straight ing towards the homeland, old dialogue with Tmam ~ * God 11f§ is ransom
+ da‘wa Path, or metaphysical quintes- age and youth, love, and or'd'ﬁ‘f (ﬂd“ )‘f‘“r a
important for sence of cosmological bodies like censure of Fate all preludes « religious: to earn life of Imam ]
poet, and moon. anticipating praise, where religious merit, save or da‘T >
poet important « hyperbole virtually absent; even Imam 1i seen variously as souls, pray a'nd . * plea ff)r 3
for da‘wa motifs that seem hyperbolical consolation for loss of loved commune \N-’llh God Imam’s emer- %
usually have fawil context ones, refuge in the Hereafter, * no expectation gence (zuhiir)
« frequent allusions to Quranic true l)({l().\rtzd, and protector expressed of mone- from concs:al- <]
verses and concepts, as well as from vicissitudes of Fate tary reward from ment (s'alr)- s
Hadith * special Fatimid closures to patron, contrary to * homiletic
norm for medieval material

Egyptian images such as the river
Nile utilized extensively, usually
symbolizing knowledge or grace
of Imam

Images of light utilized exten-
sively, usually signifying divine
knowledge of Imam or da‘T
conformation to some parameters
of Badawi’s “secondary or
Umayyad/Abbasid qasida” cate-
gory, rather than “primary or
pre-Islamic” one'

panegyric: blessings (salawat)
invoked upon Prophet and
progeny, plea for succor
verses (tliya’) addressed to
Imam, occasional signature-
verse (lakhallus), and in
Tayyibi poetry, prayer for
long life (t@l al-umr) of da‘t
poems originate in poet’s
sincere belief in praiseworthi-
ness of patron (mamdih) based
on theological grounds

Arabic panegyrists

! Badawi, “Abbasid Poetry and its Antecedents,” pp. 149-152. Details provided here on p. 145.

? Including a verse by al-Muw’ayyad (#22, p. 254, v. 16), who, although living in the formal zuhir period, was often excluded from the presence of the Imam.
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It is clear from this examination of TayyibT poetry that al-Mu’ayyad’s
poetry played a nuclear role in its formulation. Al-Mu’ayyad’s poetry
was fundamentally different from the poetry of the Abbasid poets as
well as the earlier Fatimid poets, as it was permeated with the tenets
of the Fatimid /awil canon and displayed radical innovations in genre,
motif, style, motivation, and target audience. It came to be held as
a doctrinal and stylistic model by the post-Fatimid Tayyibis, who
continued to use his poetry for liturgy and religious education and
to compose ardently in its mold. Tayyibi poetry displays literary and
functional da‘wa characteristics and, most significantly, a deep tawil
grounding, similar to the da‘wa characteristics and tawil grounding
of al-Mu’ayyad’s poetry.

Al-Muw’ayyad, being the bab al-abwab of the Imam, was believed
to be immune from error (ma‘sum), and, as such, in a position of
spiritual authority in the Tayyibi da‘wa. His speech was considered,
and is still considered to be, the final word. Thus, al-Mu’ayyad’s
poems are a summa for Fatimid dogma. They are a succinct expo-
sition of the identity and characteristics of the Imam, allegiance to
whom forms the heart of Fatimid-Tayyibt belief. They have become
a part of official Fatimid-TayyibT theology, and have fortified the
beliefs of Fatimid-Tayyibis through the centuries. Even individual
verses of his poetry, let alone a full poem, or the complete Diwan,
have influenced millions of minds, and continue to do so today. A
verse by the Tayyibl daT Tahir Sayf al-Din in praise of the da‘Ts
traces the source of the da‘is’ blessings (barakal), and consequently
all blessings in the TayyibT da‘wa, to al-Mu’ayyad:*

They are das who have S v_@_,.x_fl SO W
been aided by the flow . . .
of al-Mw’ayyad al-Shirazi’s &5 A L els™
blessings. . .

Al-Mu’ayyad’s poetry is considered one of his many blessings for the
Tayyibi da‘wa. Father of the Tayyibl da‘wa, progenitor of Tayyibi
learning, author of the Magals M ayyadiyya and hence originator of
TayyibT wa’z majals, al-Mu’ayyad was also the founder of the vibrant
“Fatimid da‘wa poetry” tradition that has been revered and emu-
lated by the Tayyibis for over nine and a half centuries and con-
tinues to be significant today.

8 Diwan Tahir Sayf al-Din, vol. 1, p. 423.
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APPENDIX A

CHRONOLOGICAL ANALYSIS
OF AL-MU’AYYAD’S DIWAN

This appendix contains a poem-by-poem chronological analysis (dating
and locating) of al-Muw’ayyad’s Diwan. The analysis is based mostly
on internal evidence from the poems themselves: references to the poet’s
age, to historical events and persons, and to recent happenings in
the poet’s life. This appendix should therefore be read in conjunction
with the chapter on al-Mu’ayyad’s biography. In addition, there is
some external evidence that helps in the dating: a few of the poems
are cited along with their contextual information within the S&a (one
poem)' and the ‘Uyan al-akhbar (six poems and one snippet).?

We have very little historical information about al-Mu’ayyad’s life
before 429 (1038), and the dating of poems before this date is cor-
respondingly imprecise. The case is similar after 450 (1058), although
we have more information about this period than about the first
forty years. Most mundjat are also hard to date, since they contain
no historical references. However, considering the tone of resigna-
tion they bear, we can tentatively put them all in the last part of
al-Mu’ayyad’s life, between 450 and 470 (1056-1078). Another fac-
tor that supports this dating is that the only precisely dated munajat
is a section at the end of a poem definitely composed in this period,
in 453/54 (1061/62) in Jerusalem. The possible dating implications
of al-Mu’ayyad’s use of the signature-verse (lakhallus) should also be
considered. It seems that most of the poems that contain a signature-
verse were composed in Fars or within a few years after his arrival in
Egypt in 436/37 (1045/46), but this too is a tentative hypothesis.®

' Swra, pp. 48-54 (#62, pp. 316-22).

2 Uyan, vol. 6, pp. 318-20 (Duwan, #14, pp. 238-39), pp. 32528 (#7, pp. 221-3),
p- 329 (#41, p. 286, vv. 29-30), p. 341 (#51, p. 299), pp. 356-59 (#17, pp. 245-48),
vol. 7, fol. 35v. (#38, p. 281), fol. 36v. (#60, p. 313).

* Cf. definitely dated poems that contain a signature-verse in the Fars period:
#1, #3, #4, #7, #12, #13, #14, #15, #17; and in the ecarly Egypt period: #6 &
#9. Tentatively dated poems that contain a signature-verse in the Fars period: #2
& #5. There is no signature-verse in any of the definitely dated later poems.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_009
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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Poem 1
place
date
basis
contents

Poem 2
date
place
basis

contents

Poem 3
place
date
basis

contents

Poem 4

place
date
basis

contents

APPENDICES

Poem-by-Poem Dating and Locating of the Diwan®

O I, abel les, 8 Ol A S~
Fars

before 427 (1035)

contains prayer for al-Zahir (d. 427/1035, vv. 151-52)
disputational wyyaza, 153 verses (pp. 191-98)

N g el S e e )) S —
between 429 (1038) and 436 (1045)?

Fars?

composed at the time the problems that led to al-Mu’ayyad’s exile
started: reference to someone who is threatening him (vv. 155-56),
al-Mustansir mentioned (vv. 146 & 148), similar style as poem 1
disputational wyaza, 156 verses (pp. 199-206)

N ey E UL ce—allol el L =u s
Fars

between 434 and 436/37 (1043-1046/47)?

al-Mustansir mentioned (v. 57), al-Mu’ayyad mentions that he is in
a “house of exile” (dar ghurba, v. 15), probably referring to both this
corporeal world and his exile from Shiraz; mentions that his goal
is the “safe sanctuary” [of the Imam’s court, v. 34), that Fate is
his enemy (v. 62) and that he is attacked by scoundrels (v. 63).
The tone of complaint is absent, and the praise of the Imam is
impersonal.

praise of Imams, “old age and youth” prelude, 64 verses (pp.

207-10)

Fars

Ist Shawwal, ‘Id al-fitr? between 421 and 427 (1030-1035)
upon birth of al-Mustansir? or appointment of al-Mustansir as
heir? mentions both al-Zahir (v. 45) and al-Mustansir (v. 60), but
al-Mustansir is mentioned only by his first name Ma‘add (v. 60)
and not by his regnal title,” and the focus is on al-Zahir, there
being sixteen verses in praise of al-Zahir, and two in praise of al-
Mustansir; praises Imam as “a crescent moon” (v. 4)

praise of Imams, particularly al-Zahir, 65 verses (pp. 211-14)

* Question marks next to a place or date indicate that these are tentative. Page
numbers indicate location in edition.

> However, al-Mustansir is mentioned by his first name Ma‘add in other poems
too (e.g. #6, p. 220, v. 24 & #7, p. 221, vv. 13 & 16, #9, p. 227, v. 24) that are
clearly written by al-Mu’ayyad in Egypt during al-Mustansir’s reign.
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“F}".JP\ Aoy s i g Jt sl ) LS
ars!

between 429 and 433 (1038-1042)?

disputational tone similar to poem 1, which is definitely in
Fars before 427 (1035), says there is an Imam from the
House of the Prophet in Egypt (v. 56), refers to insults by
enemies (v. 65) which could indicate that things are heating
up for al-Mu’ayyad in Fars, says he is called a “Rafidi” (v.
66) which fits well into the context of the events that even-
tually led to al-Mu’ayyad being expelled from Fars, refers to
the Imam’s da‘wa being established in the Byzantine lands
and in India (v. 62)—any chronological relevance?
disputational, “old age and youth” prelude, 67 verses (pp.
215-18)

DO O L EY!  P |

Egypt

between 436/37 and Sha‘ban 439 (1045/46-1048)
greetings to Fars (vv. 1-2), details about his journey to Egypt
(vw. 11-14), he has met the Imam al-zaman (v. 20), mentions
al-Mustansir by his first name Ma‘add (v. 24), asks Imam
for audience (v. 26, first audience in Sha‘ban 439/1048).
Alludes to Abu Kalfjar, that the Imam had done for him
that which even parents cannot do (vv. 29-32; Swra, p. 46,
and Diwan, poem 62, vv. 62—66)

nostalgia for homeland and description of self, 33 verses (pp.

219-20)

PR A AN N VNP T P UE iy
Fars

427 (1035)

elegy of al-Zahir (vv. 3—-12), prayer for long life of his suc-
cessor al-Mustansir (v. 12)

the ‘Uyan al-akhbar® says al-Mu’ayyad wrote this poem upon
receiving the news of al-Zahir’s demise and al-Mustansir’s
accession

elegy of al-Zahir, praise of al-Mustansir, 49 verses (pp. 221-23)

cb ool bally @Al w i e e Slo sl
Egypt

Ramadan, between 436/37 and 448 (1045/46-1056)

his noble condition in Fars and his humiliated state away
from his homeland (al-ghurba) with his family far away (vv.

® Vol. 6, p. 325.



340 APPENDICES

1-14), complaint to Imam saying the poet has come to him hav-
ing borne much hardship (v. 280), and it is not right that one
like him would receive nothing but coldness from the Imam (vv.
27-30), congratulations on the coming of “the noble month” (v.
32, Ramadan?)

contents description of self, complaint to al-Mustansir, 33 verses (pp. 224—25)

Poem 9 S, Wy, -, Nz, Mometons s o ) &

place Egypt

date between 436/37 and 448 (1045/46-1056)?

basis nasib in tone of reproach to the beloved who has turned away
(v. 1-21) with a transition verse to the praise of al-Mustansir
revealing the Imam as the true beloved (v. 22), Ma‘add (v. 24)

contents  nasib, praise of al-Mustansir, 31 verses (pp. 226-27)

Poem 10 4 oy 02— S Sl \ islsy Nl Al
place Egypt

date between 436/37 and 448 (1045/46-1056)?

basis mentions al-Mustansir (vv. 18-9), loss of family and homeland (v.

6), uses tone of complaint in address of Imam (vv. 20-25), espe-
cially where he says he is thirsty at the bank of the Nile (v. 25)
contents description of self, complaint to al-Mustansir, 26 verses (pp. 228-29)

Poem 11 ol _asy) o a3, gl—adl sl J—Aﬂ‘

date between 427 and 435 (1036—-1044)

basis mentions al-Mustansir (v. 34), praise of Imam impersonal and no
tone of complaint (vv. 24—43)

contents praise of al-Mustansir, “old age and youth” introduction, 43 verses

(pp. 230-32)
Poem 12 s\ sl (e 23 e B PR [PPSR
place Fars
date 426 (1034) or 427 (1035)
basis expresses wish to emigrate to the Imam (v. 37), addresses al-Zahir

as the Imam (without elegiac content, therefore before al-Zahir’s
death, v. 21) and praises al-Mustansir using his first name Ma‘add
(vv. 19-20) without using his title, therefore it could be composed
any time between al-Zahir’s nomination of al-Mustansir as heir
in 421/1030 (date from al-Maqrizi, litiaz al-hunafa’, vol. 2, p. 179)
until al-Zahir’s death in 427 (1035). Since it mentions al-Mu’ayyad’s
age as “almost forty” (v. 38), it is probably composed in 426
(1034) or 427 (1035)
contents praise of al-Zahir and al-Mustansir, 46 verses (pp. 233-35)

7 Cf. discussion on al-Mu’ayyad’s birthdate in chap. 1.
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shop s 3V I e sbe iy s gl S
from Fars to Egypt?

between 435 and 436/37 (1044—1045/46)?

longing for his homeland and his loved ones (vv. 4-7), no tone
of complaint to Imam in praise (vv. 11-36)

praise of al-Mustansir, 36 verses (pp. 236—73)

N XU N 5y AN 13 W | B T W
Fars

between 411 and 422 (1021-1031)

mentions al-Zahir as son of al-Hakim (v. 2), therefore probably
composed soon after al-Hakim’s death in 411 (1021) upon a par-
ticular victory over Abbasid-controlled lands (vv. 8-13), mentions
the Abbasids al-Ta’1® (d. 381/991) and al-Qadir (d. 422/1031,
v. 11), therefore written during the time period that overlapped
in the reigns of the IFatimid al-Zahir and the Abbasid al-Qadir,
between 411 and 422 (1021-1031)

praise of al-Zahir, 35 verses (pp. 238-39)

Ly S Gl ) ) (P P RN PO [ B
from Fars to Egypt

436/37 (1045/46)

soon after the death of al-Zahir in Sha‘han 428/1036 (v. 28); he
is going to the Imam (v. 25), he does not want to return to
Shiraz (v. 23), and mentions his past stay in Ahwaz (v. 2), the
Imam is still portrayed as his succor; there is no tone of com-
plaint in the poet’s address to him

praise of al-Mustansir, “old age and youth” introduction, 52 verses
(pp. 240-42)

| >~ & 2L Ol Y S5 PN PR W
Egypt

436/37-438 (1045/46-1046)?

says the Imam is his consolation for loss of family and home-
land (v. 9), that he has escaped from his enemies and reached
the door of his Imam (vv. 22-25)

praise of al-Mustansir, nostalgia towards homeland introduction,
27 verses (pp. 243-44)

LY sy ol oS 3l Wl ol ) bl
Kufa (Najaf)

436/37 (1045/46)

mentions his visit to the shrines of ‘Alf and al-Husayn (vv. 23 &
30), says he is setting a course for Egypt (vv. 32-33)
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the “Uyan al-akhbar® says al-Mu’ayyad wrote this poem in Kufa
description of self, description of visit to Najaf and Karbala,
nostalgia for homeland introduction, 51 verses (pp. 245-47)

gl 3 S gl Ol pll
Egypt

in or soon after 436-37 (1045/46)

mentions al-Mustansir (v. 2), says the Imam is his consola-
tion for loss of family and homeland (v. 9), a hemistich of
another verse (v. 10) is the same as the opening line of a
poem (no. 17) definitely written in Kufa on the way to Egypt.
praise of al-Mustansir and plea to him for succor, 10 verses

(p. 248)

gl Wy e Gl ol iy

PP

\ g 4
Egypt
between 436/37 and 448 (1045/46-1056)

mentions al-Mustansir (v. 1), description of al-Mu’ayyad’s sad
state away from his homeland in the West (vv. 19-29)
praise of al-Mustansir, description of self, 28 verses (pp.

249-50)

P W) DNV | RIY I B W

le a3}

e ol S
Jerusalem

between 453 and mid-454 (1061-1062)

says Egypt, Syria, the Hijaz, Yemen, Fars and Iraq all know
him (vv. 1-3), challenge to his exiler (vv. 10-14), implication
that al-Mu’ayyad has an important position at court (v. 13)
Jakhr and challenge to his exiler, the vizier Ibn al-Mudabbir,
mungjat, 20 verses (pp. 251-52)

laij f\ "“J\A s

2,18 M .

s, U

€ s SRS

Jerusalem

between 453 and mid-454 (1061-1062)

mentions his exile in Jerusalem, which was between 453 and
mid-454 (1061-1062), (v. 9), that he has passed sixty years
of age (v. 11)

munajat, 15 verses (p. 253)

% Vol. 6, p. 356.
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Egypt?
Id al-Fitr, 1 Shawwal, after 427 (1033)

mentions al-Mustansir (v. 10)
praise of al-Mustansir, 22 verses (pp. 254-55)

H‘ydj—?ﬂj\"—"u‘—ﬁj J)JYLA_J\éi_&l_AY\
Egypt

443 (1051)

condemns the desecration of Musa al-Kazim’s grave in Baghdad
by the Abbasids (v. 12) and the massacre of the Shi‘a there
(v. 14), mentions al-Mustansir (v. 38)

upon the desecration of Musa al-Kazim’s grave in Baghdad by
the Abbasids, 60 verses (pp. 256-58)

Jyme 6, b 3 s S ey gt Sl e 13 s
Egypt

440 (1048)

addresses the Abbasid Caliph and says he should not be sorry
al-Mu’ayyad escaped him, for he has been slain by the sword of
humiliation (v. 12), he went to his Imam (vv. 10-11), says the
Abbasid vizier “Ibn Dimna” (i.e. Ibn al-Muslima) has succeeded
in Qayrawan (vv. 17-19)—the reference is to Mu‘izz b. Badis’
switching of the khutba in Qayrawan from the Fatimids to the
Abbasids in 440 (1048)°

description of self, 28 verses (pp. 259-60)

L 45 a5 ol -~ L A G AR R
from Fars to Egypt

436/37 (1045/46)

talks of being driven out of his home, which happened just before
his arrival in Egypt in 436/37 (1045/46) (couplet 12), tells him-
self to go to al-Mustansir’s sanctuary (couplet 21), mentions he
has passed fifty years of age (couplet 4),

description of self, 34 couplets (pp. 261-64)

by Lal el W el b Ly Ly L Sl ey A
Jerusalem? Egypt?

between 453 and 470 (1061-1078)?

tone of resignation, no other historical references that help in
dating

mund@at, 15 verses (p. 265)

% Cf. al-Kamil, vol. 8, p. 86. Husayn notes the year of this occurrence to be
443 H, but gives no reference (Dwwan, notes, p. 332).
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Poem 27\ Slay @ &) - o 5 CLE S RS | Jp—

place Egypt?

date between 450 and 470 (1058-1078)?

basis says he has done jihad for God (v. 10)

contents mundjat, 13 verses (p. 266)

Poem 28 Mg N3 oyl QL >ep W S sio, L

place Egypt?

date between 450 and 470 (1058-1078)?

basis no historical references that help in dating

contents munajat, 15 verses (p. 267)

Poem 29 AN N A_sgju_‘w;m_gr_mss

place Jerusalem? Egypt?

date soon after 450 (1058)

basis mentions Baghdad victory and stopping of Tughril (vv. 7-10)

contents description of self, 17 verses (p. 268)

Poem 30 Cuzlly Ly g JA em s W) Ay B LY e by

place ?

date ?

basis contains no historical references

contents ideological, 8 verses (p. 269)

Poem 31 o A3 s O ¢ L P -

place Egypt or Jerusalem )

date between 436/37 and 470 (1045/46-1078)

basis bitter tone, says even his enemies would weep for him if they
knew his condition (vv. 2-6), no explicit mention of the Imam,
succor i1s Muhammad and ‘AlT (vv. 10-15)

contents description of self, 16 verses (p. 270)

Poem 32 8 poi)y b S gy it o> S F

place Egypt

date probably around 444 H or 447 H

basis (a) he has lost his homeland in the cause of the Fatimids (v. 2), and
he has come to them a loyal servant (vv. 3—4), that they “wasted”
him (v. 5), if they had unsheathed his sword against the enemy
they would see how sharp it was (v. 8)

(b) the poem also refers to the “famine of Egypt” (v. 10), probably

the one in 444 or 447 H, rather than the Great Famine between
455 and 464, for the poems of the latter period are mostly devoid
of complaint, whereas the poems of the former period do con-
tain several verses of complaint.

contents description of self, 10 verses (p. 271)
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S ol S PO CORR U1 I PO PR
Egypt

very soon after arrival in 436/37 (1045/46)?

he has been exiled from his homeland (v. 17), the sanctuary of
the Imam’s Presence is his family (vv. 19-20), the Imam’s ser-
vants are his brothers (v. 21)—tone is still hopeful

praise of al-Mustansir, 21 verses (pp. 272-73)

f}iugs.lsjgj_iu‘égg}\j_; V;J\MA___X;L;?__;L___.Y\
Hira (Najaf)

Muharram 436/37 (1045/46)

Muharram (v. 10), there is no going forth from Hira (v. 12),"
says his enemies have driven him from the beautiful garden
(Shiraz) where they live (v. 27), no tone of complaint in the verses
that refer to his allegiance to the Imams (vv. 16-32)
description of self, 33 verses (pp. 274-75)

?

?

no historical references except his tone of disgust with his life
and with this world

description of self, 6 verses (p. 276)

D EP NPV BV CICS S W 'S P @l G, b gl s
from Fars to Egypt?

between 435 and 436/37 (1044-1045/46)?

mentions al-Mustansir (vv. 1 & 4), says he continues to face phys-
ical hardships for the Imam (v. 9), that he has been turned out
of his homeland (v. 10), and the Imam is his solace, his family,
his property, his everything (v. 11)

description of self, 11 verses (p. 277)

bobdl ds 5l ) o 2 WS Je J a5 Lo Ly
Syria

between Safar 448 and Shawwal 449 (1056—1057)

mentions al-Mustansir (v. 21), wonders when his wish will mate-
rialize, the wish towards which he has driven his camels from
Egypt (v. 40) when he will vanquish the enemy (v. 41)

" The Stra (p. 74) mentions that al-Mu’ayyad went to Hira to visit the shrines
of ‘Alf and al-Husayn. This word (h-y-r-a) in the first hemistich of v. 12 can also
be read as (hayra) meaning confusion. I prefer to read Hira, as a paronomasia
between hayra in the first hemistich and Hira in the second.
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praise of al-Mustansir, description of self introduction, 47
verses (pp. 278-60)

wlad o 8l co S L Moz ol o, ple ¢ 5 5 )
Egypt

Dhu al-qa‘da 450 (1058)

mentions the defeat of the Abbasids (vv. 4-5), and the
crucifixion of Ibn al-Muslima (v. 6)

the “Uyian al-akhbar'' cites this poem upon al-BasasirT’s entry
into Baghdad in Dhu al-qa‘da 450 H

Jakhr, 13 verses (p. 281)

R N S o I e T GV R NUCI\ P gV S CI
Kufa (Najaf)?

436/37 (1045/46)?

asks ‘AlT specifically, for succor (v. 16), probably composed
in Najaf enroute from Fars to Egypt, a short time before his
arrival in Egypt in 436/1046 and 437/1047. Says he has
completed fifty years of age (v. 7).

description of self, 16 verses (p. 282)

A ala A C 12}l 5 \ S o ey 3 b
from Fars to Egypt

between 435 and 436/37 (1044-1045/46)?

describes his sorry condition (vv. 1-16), mentions al-Mustansir
(v. 30), and says he is resolved to go to him (v. 33)
description of self, 42 verses (pp. 283-85)

FRN I P PR SN PR U I SR SN P W
Egypt,

a) soon after 436/37 (1045/46), or b) soon after Sha‘han
439 (1048)

mentions al-Mustansir (v. 10), says he has emigrated to his
protection (v. 41), says his eye has “looked upon the face of
its Lord” (v. 20) = actual audience with the Imam, or a
“looking” in a public setting.

long salam upon prophets and Imams, praise of al-Mustansir,
description of self, 33 verses (pp. 286-87)

‘5_¢J_>-)é\_:‘ lc\ 9 5(-‘55? T>U\ A\_g.
Fars?
before 436 (1045)?

" Vol. 7, fol. 35v.



basis

contents

Poem 43

place
date
contents

Poem 44

place
date
basis

contents

Poem 45

place
date
basis

contents

Poem 46

place
date
basis

contents

Poem 47

place
date
basis

contents

APPENDICES 347

says he is Sunni in the real sense of the word (v. 1), probably
in response to accusations while in Fars—he would have been
less likely to need to defend himself in this way in the Shi‘ite
Fatimid court

defense of his creed, 7 verses (p. 288)

J:_XY\N_QJ\&_U\ML} LG}L}&}A‘HJ\.AQSJ’{U_A\_&
Jerusalem? Cairo?

after 453 (1061)?

mungjat, 6 verses (p. 289)

J/ >\ sl n_:e}\;) -~ 9 JJY\J L\V “ 5);'
Fars?

before 436 (1045)?

mentions dissimulation (fasattur) as his creed (v. 4), and that he
is not a Mu‘tazilite nor a Rafidite (v. 9), fits better into the con-
text of answering the accusations of the Sunni scholars of Fars,
than into the context of Shi‘ite Fatimid-ruled Egypt.

defense of his creed, 10 verses (p. 290)

(PSP [CH W NI (U U U U - U SO W
Kufa?

436/37 (1045/46)?

1s a plea for succor to ‘Alf (all verses), fits best into the context
of al-Mu’ayyad’s visit to ‘AlT’s shrine on his way to Egypt, says
he has been pushed out of his land (v. 5)

plea for succor to ‘Ali, 8 verses (p. 291)

[P PV { GV PP E S SV g N [ L
Mecca?, )

Dhu al-Hijja 446 (1054)?

al-Mu’ayyad performed the Hajj in 446 (1054), and since the
opening verses (vv. 1-8) state that the real Bayt Allah i1s the Prophet
and the Imams, it is possible this poem was composed around
the time of his Hajj pilgrimage

praise of Imam (tawil of the Bayt Allah), 50 verses (pp. 292-94)

(PSR SO [ W P . T Mgz czs b oS uS) cmlwl
)

?

addressed to a “plotter” (sakib al-kayd) who is trying to destroy
the Bayt Allah—possibly referring to a specific historic event, when
the Abbasids took over sponsorship of Mecca from the Fatimids?
Or addressed to Ibn al-Muslima and his attempt to force al-
Mu’ayyad and his followers to switch their allegiance from the
Fatimid s to the Abbasids?

challenge to an unspecified enemy—Abbasid?, 8 verses (p. 295)
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P
Fars?

before 435 H?
mentions al-Mustansir (v. 3), refers to Abbasids as a group
who try to claim the Fatimids’ right (v. 10), no mention of
hardships in journey or loss of homeland, and no complaint
to Imam

praise of al-Mustansir, 17 verses (p. 296)

after 427 (1035)
mentions al-Mustansir (vv. 2-3), no historical references
description of creed, with praise of al-Mustansir, 5 verses

(p. 297)

CL_Ag_suéd_A\rJaJ\&_a \f\Jr}_g'Lﬁ__ug\j_’-\)Lﬁ
)

?
nastb, 4 verses (p. 298)

by Bl 3 T e W e el e Sl el
Shiraz

between 430 and 433 (1039-1042)

mentions Abu Kalfjar by his title “Shahanshah” (v. 11), apol-
ogizes to him for not having presented himself in his service
sooner (vv. 16-17)

The Uyan al-akhbar'® places this poem at the time of Abu
Kaljjar’s first months of benevolent interest in al-Mu’ayyad
praise of Abu Kalijjar, 18 verses (p. 299)

2 GY <

(.:5:_“«_\|Jp\}_~a.5\$\¢.iu - £l o
Egypt?

Rajab, 436 (1045) or soon thereafter?
mentions al-Mustansir (vv. 1-3), speaks of losing his family
and community (vv. 17-8), no other historical reference, men-
tions the month being Rajab (v. 11)

praise of al-Mustansir, 19 verses (p. 300)

2 Vol. 6, p. 341.
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- l(}J “ lcj sl >4 ‘&3\ = -
Jerusalem? Egypt?
between 453 and 454 (1061-1062)?
says Muhammad, ‘Ali, Fatima, the Imams and the Imam al-
zaman are his support in his—specific’—hardship (v. 5)
munajat, 5 verses (p. 301)

LU AL >V 1S, e bozal )

Egypt

soon after 436/37 (1045/46)

says he came to [Cairo] thinking he would be treated well there,
but instead his back was broken there (vv. 8-9)

description of self with description of situation in al-Mustansir’s
court, 10 verses (p. 302)

N ) St o el et oy T,
Fars, Shiraz?

between 433 and 435 (1042-1044)

mentions the uproar against him in Shiraz (v. 14), Ibn al-Muslima’s
arrival in the area (v. 15), that he is a captive (v. 17), his wish
to leave for Egypt, but permission not granted from there (vv.
26-7), mentions al-Mustansir (v. 48); probably written during the
seven months of his house-arrest in Shiraz between 433 and 435
(1042-1044)

description of self, 51 verses (p. 305)

S5E el ot 3 o A whzed b o JLb Ll
from Shiraz to Ahwaz?

between 434 and 435 (1043-1044)

mentions parting from family (v. 3), wandering through the wilder-
ness (vv. 4-5), that he is parted from his homeland (v. 6)
description of self, 51 verses (p. 306)

LSy ol o gd O 2y LS el e sl Ly
Fars? Egypt? Syria?

anytime, or (a) 433 (1042)? (b) between 448 and 450 (1056-1058)
castigates the Muslim community for following an idol (7 aghiat—
the Abbasid Caliph? v. 1), therefore fits well into a general, non-
specific, or two specific contexts: (a) in the wake of Ibn al-Muslima’s
arrival in Fars, and (b) al-Mu’ayyad’s persuasion of the Syrian
princes to follow the Fatimids instead of the Abbasids

defense of creed, 6 verses (p. 307)
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—y e ey e Al e IS
Shiraz to Ahwaz? Jerusalem?

between 433 and 435 (1042-1044)? between 453 and 454
(1061-1062)?

says he traverses the wilderness, has no stability (v. 11), that
he is far from his homeland (v. 15), and in a company of
enemies (vv. 17-18), that the Imam gave him his dearest
wish (v. 22, made him huja/da‘T? or bab al-abwab? granted
him audience?), mentions al-Mustansir (v. 26)

description of self, 31 verses (pp. 308-9)

Shiraz to Ahwaz, second time? Fars to Egypt?

between 433 and 435 (1042-1044)?

he wanders in the lands (vv. 9—11), mentions one comforter
who has died—the Buyid vizier al-‘Adil (d. 433/1042)? a
brother or close friend?—expresses his wish to go to his Imam
(v. 47)

description of self, 53 verses (pp. 310-12)

EJ_‘;L\M@_‘JCL;_; PESE U)W SR P
gypt

soon after Rabi® I 450 (1058)

pleads for private audience with al-Mustansir (vv. 1-4, com-
plete)—fits well into context of the weeks following al-
Mu’ayyad’s return from Syria

‘Uyin al-akhbar'™ places this poem upon al-Mu’ayyad’s arrival
in Cairo from his Syria sojourn in 450 H

plea for audience with al-Mustansir, 4 verses (p. 313)

VY Qa.:_él\ A’-\}_S\ .ﬂ:b’ y\.@.«v) Slal w:_a.i\ CL_.a -
Egypt

between 450 and 470 (1058-1078), except 453-454 (1061—
1062)

the poem is addressed to Thursday morning (v. 1), refers to
fruits of paradise received by [the Fatimid followers] every
Thursday (v. 3), in the context of the Thursday maalis
praise of al-Mustansir, 35 verses (pp. 314-15)

¥ Vol. 7, fol. 36v. Tamir incorrectly places this poem at the time of Mu’ayyad’s
arrival in Cairo in 436/37 (Tarikh al-dawla al-fatimyya, vol. 3, p. 210).
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place
date
basis

EXTERNAL

EvIDENCE:

contents

Poem 63
NOTE

APPENDICES 351
ol T, N RN S S (N S W
Shiraz
433 (1042)
justification for his actions vis-a-vis Abu Kalfjar untl al-
Mu’ayyad’s first trip to Ahwaz (vv. 45-148)
Stra (pp. 47-54) places this poem just before his first trip to
Ahwaz around the time the Buyid vizier al-‘Adil died in 433
(1042)
apology and explanation to Abu Kalnar, 153 verses (pp.
316-22)

g.,.h\.:\l\ C_.A\ sl o \.:_U L ub— Jf o uu\.;.“ L~ H\
this poem 1s not by al-Mu’ayyad; it 1s quoted by him in the
Majalis M apyadiyya'* and attributed there to another person

" Vol. 4, majlis 14.
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MANUSCRIPTS OF AL-MU’AYYAD’S DIWAN

The following are the earliest extant manuscripts of the Diwan that
I have been able to locate. They are from the Da’adi Bohra da‘wa
libraries in Mumbai and Surat, and these libraries house the largest
and most valuable collection of Fatimid-Isma‘fllT manuscripts in the
world. Produced in the Tayyibi da‘wa, a large number of later man-
uscripts of the Diwan are in circulation: in the collections of indi-
viduals within the Bohra community and scholars interested in Isma‘lt
literature, and a handful in world libraries: in the School of Oriental
and African Studies (SOAS), London (dated 1309 AH), and in the
Dar al-Kutub, Cairo, both of which have been used by the editor
of the Diwwan (n.d.), as well as in The Institute of Ismaili Studies,
London (dated 1390 AH).!

Contents and Arrangement

* All my mss. are arranged randomly, but in the same order, except
ms. 6 (1390/1970) which is arranged alphabetically. In mss. 2 and
7, one poem is placed differently than the edition or the other
mss. (rd’atni wa subhu sh-shaybi asfara min shi%r—poem 55 of the
Diwan edition) is between (aya sahi qaddim i r-rahtli r-rak@’iba—no.
37 in Diwan edition) and (law kuntu ‘@sartu n-nabiyya muhammadan—
no. 38 in Diwan edition).

* None of the mss. contain poem 62 of the Diwan edition (bismika
ya allahu ya rahmang) which s by al-Mu’ayyad; it has been added
by the editor from the Stra (pp. 47-54). It is possible that this poem
is not included in the Diwan as it is a “letter” poem to Abtu Kaljjar
that pleads with him to reconsider his position and reinstate al-
Mu’ayyad to favor.

' For details of some other mss. in individual collections, see Poonawala,
Biobibliography, p. 107.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_010
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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* None of the mss. contain poem 63 of the Diwan edition (ilahi ahata
lya’su min kulli janibt), which s not by al-Mu’ayyad; it has been added
by the editor from Fam: al-haga’iq (vol. 2, chap. 15); it is attributed
by al-Mu’ayyad in his Maals (vol. 4, majlis 14) to an anonymous

author.

e All mss. contain at the end between fifteen and seventeen gasidas
and short pieces by other poets:? “Alf b. Abt Talib (4), al-Qa’im
(2), al-‘Aziz (1), al-Hakim (1), al-Mustansir (1), al-Iskandarant
(1 poem that includes a 15-verse tree), Shaykh Muhammad b. ‘Al
b. Abi Yazid (4), Ibn al-Hammad (1), and anonymous (2); these
are not included by the editor.

The Manuscripts

A Dated Manuscripts
1) 1075/1665

copyist
place

location
comments

not named

n.p.—Jamnagar? (written during da‘T-ship of 34th Tayyibt da‘t,
Isma‘dl Badr al-Din who resided in Jamnagar)

Tayyibi da‘wa library, Mumbai

some comments in Gujarati, script either Arabic or Gujarati

2) 1120/1708

copyist
place

location
comments

not named; names the owner on the final page as Shaykh
Da’ad b. Shaykh Raj

n.p.—Jamnagar? (written during da‘T-ship of 36th TayyibT da‘,
Mausa Kalim al-Din who resided in Jamnagar)

TayyibT da‘wa library, Mumbai

a) large handwriting, approximately five verses per page

b) contains some interlinear grammatical commentary in Arabic
¢) very similar to ms. 7

d) contains some interlinear lexical commentary in Arabic

3) 1177/1764

copyist
place

location
comments

Mausa b. Narkhan b. Ibrahimjt

n.p.—Ujjain? (written during da‘T-ship of 40th da‘T Hibat Allah
al-Mu’ayyad T al-Din b. da‘T Ibrahim Wajh al-Din, who resided
in Ujjain)

Tayyibt da‘wa library, Mumbai

fragile, pages brown

? Details of poets provided on p. 12n.
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4) 1286/1869

copyist
place
location
comments

‘Abd ‘Alf b. Mulla ‘Alf bhai Patharya

Surat, Gujarat

Tayyibt da‘wa library, Mumbai

red outlining of pages and red vertical dividing lines between
hemistichs

5) 1340/1922

copyist
place
location
comments

Hibat [Allah?] b. Qasim b. Ahsan [Hasan?] b. al-Mari(?)
Zanzibar

Tayyibt da‘wa library, Mumbai

a) written in at least two, maybe three different hands

b) contains some lexical commentary in Arabic-script Gujarat
¢) partially vocalized

6) 1390/1970

copyist

place
location
comments

Mulla Quddas Husayn b. Mulla Muhammad ‘Alt b. Mulla
Sultan ‘Alt b. Mulla Sharaf ‘Alt

Burhanptr, Madhya Pradesh

The Institute of Ismaili Studies, London, ms. 516 (Ar)

a) copyist from a dissident group—writes “in the time of the
nonexistent da‘t’ (fi ‘asr al-dac al-ma‘diam)

b) contains interlinear Arabic-script Gujarati translation, very
literal

¢) arranged alphabetically (all other mss. have a random arrange-
ment). Note: poems containing a pronoun suffixed to the rhyme
word are arranged under h and not under their rhyme letter.
d) Has prefixed two outside verses to the first poem: the first
verse 1s by an anonymous poet, the second verse is the open-
ing verse of another poem by al-Mu’ayyad that is not in the
mss. of the Diwan but has been added by the editor from the
Stra (#62, v. 1, p. 316); the verses are the first two of the four
verses that are recited at the beginning of the TayyibT “gafiya
competition.”

B Undated Manuscripts

7) date
copyist
place
location
comments

1100s? 1200s?

not named

n.p.

TayyibT da‘wa library, Mumbai

a) contains some interlinear lexical commentary in Arabic-script
Gujarati

b) contains some interlinear grammatical commentary in Arabic
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¢) large handwriting, approximately seven verses per page
d) similar to ms. 2

8) date 1100s? 1200s? paper visually very old
copyist not named

place n.p.

location TayyibT da‘wa library, Mumbai

comments good handwriting
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APPENDIX C

AL-MUAYYAD’S WORKS

Al-Mu’ayyad was the author of a large number of works on tawil
and translated an earlier awil work into Persian. The work he is best
known for, al-Majalis al-Mv’ ayyadiyya, 1s from the tawil category. He
also authored four short treatises in the fhagiga group, a Stra, sixty-
two poems collected in his Diwan, and a large number of prose du‘s.

Most of al-Mu’ayyad’s works are preserved in the collections of the
TayyibT da‘wa in Mumbai and Surat. The Persian translation is not,
presumably because of the Arabic orientation of the Tayyibl da‘wa.
Some manuscripts produced in the TayyibI da‘wa are currently part
of the collections of The Institute of Ismaili Studies in London.'

Bibliographical studies that contain a list of al-Mu’ayyad’s works
are the following:

a) al-Majda® (d. 1183 or 1184/1769 or 1770), Fahrasat al-kutub wa
al-rasa‘il wa li-man hiya min al-ulam@ wa al-a’imma wa al-hudid wa
al-afadil, popularly known as Fihrist al-Majdia“ ed. Alinaqi Monzavi,
Tehran, 1966 (contains useful synopses of contents of works). Pp.
41-44, 88, 173-75, 202-203, 204.

b) Wladimir Ivanow, Ismaili Literature, Tehran, 1963. Pp. 4547, nos.
160—69. This supersedes his earlier work 4 Guide to Ismaili Literature,
London, 1933 (Pp. 47-49, nos. 154—65), and is based, in the main,
on an incomplete ms. of al-Majda s Fihrist.

¢) Ismail Poonawala, Biobibliography of Ismatli Literature, Malibu,
California, 1977 (most recent and complete; some bibliographi-
cal details are inaccurate). Pp. 103-109.

d) Verena Klemm, “Appendix 1: The Works of al-Mu’ayyad fi’l-
Din al-Shirazi,” in Memoiwrs of a Missiwon, pp. 113-116.

' Cf. Adam Gacek, Catalogue of Arabic Manuscripts in the Library of the Institute of
Ismaily Studies, London, 1984, vol. 1; Delia Cortese, Ismaili and Other Arabic Manuscripts:
A Descriptive Catalogue of Arabic Manuscripts in the Library of The Institute of Ismaili Studies,
London, 2000; idem, Arabic Ismaili Manuscripts: The {ahid ‘Al Collection in the Library
of The Institute of Ismaili Studies, London, 2003.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_011
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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The ensuing pages contain a list of al-Mu’ayyad’s works of certain
authorship, followed by a list of works ascribed to him incorrectly by
modern scholars; I have included details of my basis for authentication.
I have also listed publishing or manuscript information, a brief syn-
opsis of the contents of the works, and details of abridgements and
studies on these works. My study is more complete than the earlier
ones by Majda‘, Ivanow, and Poonawala; a more recent list, that in
Klemm’s Memoirs, is based in part on my study of al-Mu’ayyad’s
works presented in the earlier, dissertation version of this book.

Works of Certain Authorship*

I have divided the eleven works that are established as al-Mu’ayyad’s
into five categories (in order of number of works in each category):
I) Literature (poetry and prose), II) Tawil, 1I) Hagiga, IV) History,
and V) Translation.

IA  Literature: Poetry

1. Dwwan
PusLismine  Ed. Muhammad Kamil Husayn, Cairo, 1949; reprint: Beirut,
DetamLs:  1996.

CoonteENnTS:  62° gasidas of varying lengths between 4 and 153 verses, with
Fatimid religious motifs predominant across the various gen-
res of panegyric, elegy, munajat, and description of self.

STUDIES: M.K. Husayn, Introduction to his edition of al-Mu’ayyad’s
Diwan (Gairo, 1949), pp. 69-191.

IB  Literature: Prose
1) Du‘as

2. al-Ad%Ya al-Mv ayyadiyya
PusLisaiNnGg  a) Lithographic print, Bombay, 1380 H, copied by the current
DEraws:  madhan, Syedi Khuzayma Qutb al-Din, b) lithographic print
titled al-Tuhfa al-du'@iyya al-fakhima, Bombay, 1412 H.

2 Out of these, there is one tawil work (al-Mas@’il al-sabun fi al-tawil, #7) that is
not established beyond doubt as al-Mu’ayyad’s, but is in all likelihood his.

* #63 in Diwan is actually not of al-Mu’ayyad’s composition, but quoted by him in
the Magjalis, and attributed to “one of the truthful, sincere ones...” (vol. 4, majlis 14).
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CONTENTS: 29 du‘as of varying lengths between one and 23 pages
(a). Prayers addressed to God, on various religious feast
days such as the day of ‘Arafa, and others more gen-
eral. Motifs mostly Fatimid esoteric in nature.

AUTHENTICATION:  a) Some are of al-Mu’ayyad’s authorship, and are quoted

and attributed to al-Mu’ayyad in later works.
b) Some are not by al-Mu’ayyad, and are quoted and
explicitly attributed to an anonymous author, “one of
the truthful ones” (ba'd al-sadigin) by al-Mu’ayyad him-
self at various places in his Magalis.

COMMENTS: Not listed by any modern bibliography

3. al-Musabbah al-sab
PuBLI1sHING Seven du‘as included in a) Ghamam al-rafima (Bohra manual
DETAILS: for daily prayers, including prayers for the seven days of

the week), Bombay, n.d., b) Sahifat al-salat al-yamaniyya, ms.,
Tayyibl da‘wa library, and c) collected separately, ms.
(Biobibliography, p. 109, no. 16).

CONTENTS: 7 du‘as for the 7 days of the week.

AUTHENTICATION:  Attributed to al-Mu’ayyad in all the above sources

11) Correspondence

4. With Abi al-Ala’ al-Ma‘arrt

PuBLisHING a) al-Maalis al-Muw’ayyadiyya, vol. 6, majalis 13—18.
DEetAILS: b) Kitab Irshad al-arth ila ma‘rifat al-adib (known as MuGam

al-Udaba@®) by Yaqut al-Rumi (1179-1229), ed. D.S.
Margoliouth, New Delhi, 1982, vol. 1, pp. 178-214.
Includes al-Ma‘arrT’s responses.
c) Abridged version with commentary in Jam al-haga’iq
by the TayyibT da‘T Hatim b. Ibrahim al-Famidi, vol.
2, chap. 13, pp. 227-41.
d) Ritab al-Azhar by Hasan b. Nth al-Bhartcht (939/1533),
vol. 3, ms. in TayyibT da‘wa library.

CONTENTS: Debate on the invalidity of vegetarianism and God’s
merciful nature. Al-Ma‘arrT was a “humane” vegetarian.

t Al-AdYya al-Mv’ayyadiyya: du@® #2, quoted in Kitab Mafatih al-kuniiz or Mafatih
al-ni‘ma by the Tayyibt da‘T Hatim b. Ibrahim (Fihrist, p. 272); #17 in Risala al-
Nukhab al-multagita by the later counter-da‘T Sulayman b. Hasan, chap. 2 (Fihnst,
p. 156); #25 in Ritab Diy@’ al-nas@’ir wa zubdat al-sara’ir by the Tayyibi da‘T Idris
‘Imad al-Din, mas’ala #6 (Fihrist, pp. 239—41).

> Al-Adya al-Miayyadiyya: dua@® #1 in al-Majalis al-Mi’ayyadiyya vol. 4, majlis 25,
#6, in vol. 6, majlis 12; du‘@® #10 in vol. 4, majlis 43; #18 in vol. 4, majlis 14;
#19 in vol. 4, majlis 24; #20 in vol. 4, majlis 22.
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TRANSLATIONS:

I Tawil
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a) Thsan “Abbas, Rasa’il Abt al-Al@ al-Ma‘arrz, vol. 1, Beirut
& Cairo, 1982, pp. 83-98, text of Rasa’il pp. 99-140.
English, D.S. Margoliouth, Journal of the Royal Asiatic Soctety
(1902), pp. 289-332.

5. al-Maalis al-Muw’ayyadiyya (major work)

PusBLisHING
DETAILS:

CIONTENTS:

ABRIDGEMENTS:

TRANSLATIONS:

Vol. 1, ed. Hatim Hamid al-Din, Bombay, 1975; ed. Mustafa
Ghalib, Beirut, 1974; vol. 2, ed. Hamid al-Din, Oxford,
1986; vol. 3, ed. Ghalib, Beirut, 1984; vols. 48, mss. in
Tayyibt da‘wa library, Bombay (note: Hamid al-Din’s eds.
are more accurate).

800 maals in 8 vols. of 100 maals each, called al-m’a
al-wla, al-m’a al-thaniya, and so on, on various topics of
the Fatimid esoteric sciences, with esoteric (tawil) inter-
pretation of Qur’anic verses and Hadith.

a) fami© al-haga’ig, abridgement of the complete Maalis
M’ ayyadipya in 2 parts by the Tayyibi da‘T Hatim b.
Ibrahtm al-Hamidi arranged according to topic (vol. 1
ms. in Tayyibi da‘wa library, copyist not named, n.d.,
n.p.; vol. 2 ms. in Tayyibl da‘wa library, copyist not
named, 1358, n.p.)

b) An additional abridgement by the same da‘T of the
first volume (al-M?a al-ald) of the Maals, follows the
arrangement of the original Magalis and only omits al-
Mu’ayyad’s formulaic introductions and conclusions (al-
Majalis al-Mv’ayyadiyya li al-Miw’ayyad fi al-Din al-Shirazz,
ed. Muhammad ‘Abd al-Qadir ‘Abd al-Nagsir, Cairo, 1975).
Vol. 1, parts of majlis 1-20 trans. by Jawad Muscati and
Khan Bahadur Moulvi, titled Life and Lectures of the Grand
Misswonary al-Muw ayyad-fid-din al-Shirazi, Karachi, 1950.

6. al-Mas’ala wa al-jawab

MANUSCRIPT
DETAILS:
AUTHENTICATION:

Ms. in Tayyibt da‘wa library, copyist ‘Alf b. Lugmanjt b.
Ahmad Sakht Rokariya of Dohngj, n.p., 1309, 2 vols.
a) al-Mu’ayyad is named as the author in the text of the
ms.’

b) excerpts are quoted in the following works and ascribed
to al-Mu’ayyad therein: (1) Magma“ al-haga’ig, by an anony-
mous Tayyibi author,” and (i) Mami al-tarbiva by the

% The line immediately preceding the text of the work reads: “min kitab al-mas’ala
wa aljawab li-sayyidina al-mw’ayyad fi al-din a‘la allahu qudsahi.”
7 Chap. 7, Fihrist, p. 260.
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C.OMMENTS:
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Tayyibt madhan Muhammad b. Tahir al-Haritht (d. 548/
1188).% Note that Abbas Hamdani considers this work of
al-Mu’ayyad to be of doubtful authorship,” perhaps because
Ivanow ascribes it to Kirmant or ‘AlT b. Muham-mad al-
Sulayht.'

A colophon on the title page of the ms. ascribes al-
Mas’ala to al-Mu’ayyad or to the Yemenite da‘T ‘Alf b.
Muhammad al-Sulayhi (d. 459/1076)."" The writer of
the colophon is probably confusing this work with another
work that has a similar title, viz., al-Masa’il al-sab‘an fi
al-tawil (see next work in list).

7. al-Masa’il al-sab‘an fi al-tawil

MANUSCRIPT
DETAILS:

AUTHENTICATION:

Ms. in TayyibT da‘wa library, copyist Ahmad b. Mulla
‘Abd al-Rahim al-Sunbuli, 1339, Baula, Nasik District,
Maharashtra, India.

This work is probably by al-Mu’ayyad, because although
the author’s name is not mentioned in the ms. copy, the
formulaic opening salawat paragraph of the text names
only al-Mu’ayyad’s Imam of the Age (Imam al-zaman) al-
Mustansir specifically among the Imams. Note that
Poonawala mentions that a ms. of this work is in a pri-
vate collection, and the work is ascribed therein to al-
Mu’ayyad or ‘Alf b. Muhammad al-Sulayht.

Il Hagiga (Short treatises)

8. Sharh al-Ma‘ad (or Kitab al-Ma‘ad, or Risalat al-Ma‘ad)

MANUSCRIPT
DETAILS:

CONTENTS:
AUTHENTICATION:

8 Fihrist, p. 130.

Ms. in Tayyibt da‘wa library, copyist not named, n.d., but
copied during da‘T-ship of the 48th Tayyibi da‘T ‘Abd
al-Husayn Husam al-Din, who was da‘t from 1302/1885
to 1308/1891, n.p.

hagiqa topics

the ms. does not name an author, but excerpts are quoted
in 1) Kitab Diya’ al-albab by the 5th Tayyibl da‘T ‘Ali .
Muhammad b. al-Walid (d. 612/1215) that names al-
Mu’ayyad as the author of Kitab al-Ma‘ad," 1i) Kitab Diya’

9 “The Fatimid Da‘i Al-Mu’ayyad,” p. 46.

10 Ismaili Literature, pp. 47-48, no. 170.

" The colophon reads: “kitab al-mas’ala wa al-jawab mimma sw’ila ‘anhu fa-qjab al-
da ‘ali ibn muhammad al-sulayhi aw sayyidina al-mw’ayyad fi al-din al-shirazi a‘la allahu

qudsahi.”

2 Ms. in TayyibT da‘wa library, n.d., n.p., Question #13, p. 128 ff.: “ma dhakara
sayyiduna al-mw’ayyad fi kitab ma‘adiht haythu qala . . .”
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al-bas@’ir wa zubda al-sar@’wr by the 19th Tayyibt daT Idris

‘Imad al-Din (d. 872/1468),"” and iii) Mama‘ al-haqa’iq
by an anonymous Tayyibi author.'

9. al-Ibtda’ wa al-inttha’

MANUSCRIPT
DErAILS: Ms. in Tayyibi da‘wa library.
CONTENTS: hagiqa topics

AUTHENTICATION: excerpt quoted in Kitab Dya’ al-albab and ascribed to al-
Mu’ayyad by the 5th Tayyibi daT ‘Ali b. Muhammad
b. al-Walid (d. 612/1215).

COMMENTS: There are two other Tayyibi-Fatimid works titled al-
Ibtid@ wa al-intih@’: one is ascribed to Mufaddal b. ‘Amr,
a Companion of Imam Ja‘far al-Sadiq, as narrated by
Abt al-Hasan ‘Ali b. Nadr al-QaniT,'® and the second
is ascribed to da‘T Ibrahim b. al-Husayn."

IV History
10. al-Stra al-Muw’ayyadiyya
PuBLIsHING Ed. Muhammad Kamil Husayn, Cairo, 1949 (older but
DETAILS: more accurate ed.); ed. ‘Arif Tamir titled Mudhakkirat da%
al-du‘at, Beirut, 1982.
CONTENTS: A political autobiography of al-Mu’ayyad’s career as a

da‘T in the service of the Fatimids, first in Fars and later
in Cairo, including his sojourn in Syria during the BasasirT
expedition. It starts in 429/1038 when al-Mu’ayyad was
age forty-three and ends in 450/1058 when he was age
sixty-four. It seems to have been written at a single point
in time—1in Syria?—rather than as a diary of daily events
(mentions al-Yazturi—vizier from 442 to 450—as the cur-
rent vizier, Sira, pp. 86—87). There is a ten-page section
at the end that begins with a new Busmillah; this seems
to have been added later, soon after al-Mu’ayyad’s return
to Cairo from Syria, that chronicles the Baghdad vic-
tory and details of al-Mu’ayyad’s return.

STUDIES: a) Verena Klemm, Memoirs of a Mission: The Ismaili Scholar,
Statesman and Poet al-Mw’ayyad fr’l-Din al-Shirazi (London
& New York, 2003).

% Question #8, from Fihrist, p. 242.

" Chaps. 5 & 6, from Filist, pp. 259-60.

P Ms. in Tayyibl da‘wa library, question #4, pp. 42-43: “dhakara sayyiduna al-
mw’ayyad a‘la allahu qudsaha fi kitab al-ibtida® wa al-inttha’ . ..”

' Ms. in Tayyibl da‘wa library, copyist ‘Abd al-Qayyam b. Shaykh Rahmat
Allah Aurangabadi, 1344 H, Jamnagar.

' Al-Fihrist, p. 269.
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b) Verena Klemm, Die Mission des fatimidischen Agenten al-
Mvayyad fi d-din i Straz (Frankfurt, 1991).

¢) Abbas Hamdani, The Stra of al-Mu’ayyad fi'd-Din ash-
Shirazi (Ph.D. thesis, University of London, 1950).

d) Brief introduction and excerpt trans. Joeseph Lowry
in Dwight Reynolds, ed., Interpreting the Self: Autobiography
wn the Arabic Literary Tradition (Berkeley, Los Angeles,
London, 2001), pp. 132-44.

V  Translation

11. Bunyad-i tawil

MANUSCRIPT Ms. in The Institute of Ismaili Studies, London, Zahid ‘Al
DeraILs: Collection, cat. no. B1/929.
CONTENTS: Persian translation of Asas al-tawil by al-Qadt al-Nu‘man

b. Muhammad (d. 363/974). Fatimid esoteric (lfawil)
interpretation of the stories of the prophets in the Qur’an.

AvutHENTICATION:  a) The copyist’s opening paragraph names al-Mu’ayyad
as the translator.'”® b) The opening line of the text quotes
al-Mu’ayyad praising the book." ¢) The translator’s (al-
Mu’ayyad’s) introduction names his Imam of the Age
al-Mustansir as having suggested the Persian translation.”
Note that Ivanow incorrectly considers this to be a very
late Indian translation, based on the style.”!

Incorrect Ascriptions

There are several works that have been incorrectly ascribed to al-
Mu’ayyad by modern scholars. These may be divided into three cat-
egories: A) Extracts from al-Mu’ayyad’s works named as independent
works, B) works definitely by other authors, and C) works probably
by other authors:

" “hadha kiab asas al-tawil al-mutayjam bil-farist tarjamaha sayyiduna al-mw’ayyad al-
shirazt a'la allahu qudsahii wa razagana shafd‘atahi wa unsaha”

Y “wa qala sayyiduna al-mi’ayyad fi fadl hadha al-kitab inna man katabahii ahaqqu an
yaktubahu bU’l-tibr.”

2 “In kitabt ast tagjama karda-ash banda-i khudawand-i zaman . . . bi-farman-i khuda-
wand-t khwish va an rah jayan al-mustansir bi-allah amir al-mw’minin salavat allah ‘alayhi
va ‘ala aba’thi al-tahirin va abna’ihi al-akramin.”

2 Ismaili Literature, p. 47, no. 69.
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A Extracts Mustakenly Named by Bibliographers as Independent Works

1) al-Magamat al-ithna ‘ashara li yawm ‘Arafa wa huwa du‘'@® al-balagh
COMMENTS: a) Citation from Poonawala, Buobibliography, says there is
a ms. in a private collection.
b) Probably from al-Adwa al-Mu’ aypadiyya; there is a du@
yawm Arafa in al-Adya, no. 24.

1) Jami© al-haga’rq fo tahrim al-luhim wa al-alban

COMMENTS: a) Citation from Ivanow, Guide, no. 160; not named in
his Ismaile Literature.
b) Probably an excerpt from the jfami al-haga’iq con-
taining al-Mu’ayyad’s debate with al-Ma‘arrT regarding
the invalidity of vegetarianism.

) Munajat l-Sayyidina al-Mu’ayyad
COMMENTS: a) Citation from Poonawala, Biobibliography p. 108, no. 6.
b) probably from al-Adia al-Miw’ayyadiyya.

B Works Definitely by Other Authors

W) Risalat al-Shajara fi takrir dawr al-satr

COMMENTS: Poonawala lists this as al-Mu’ayyad’s work and mentions
a ms. in a private collection (p. 109, no. 13). It is actu-
ally two different works that he has conflated as one;
and neither i1s by al-Mu’ayyad. Note that Majda® does
not mention any of these three works.

The first work is titled Autab al-Shajara
PusLisHING Ms. in TayyibT da‘wa library
DETAILS:

AutHENTICATION:  This work is probably not by al-Mu’ayyad, as a) the ms.
names the da‘T Abt Tammam (Ist half of 6/12th cen-
tury or earlier) as the author, b) the salawat formula in
the text names the Imam al-Tayyib, who was born four
decades after al-Mu’ayyad’s demise, and c) the Aitab
Diya@ al-albab by the 5th Tayyibt da‘T ‘Alf b. Muhammad
b. al-Walid (d. 612/1215)* quotes in a number of places
excerpts from the “Kitab al-Shgjara of Abit Tammam.”*

# Ms. in Tayyibt da‘wa library, n.d., n.p.
# On the Kitab al-Shajara of Abu Tammam, see Paul Walker, “Abt Tammam
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However, this Ritab al-Shajara appears to be an abridge-
ment, and although Abt Tammam himself was the author
of the original version, it is possible, although unlikely,
that al-Mu’ayyad was the author of this abridgement.

The second work is titled Risala fi Takrir dawr al-kashf wa al-satr
PusLisHING Ms. in Tayyibt da‘wa library, copyist Muhammad b. Mulla
DETAILS: Nazar ‘Al Lakkarshah, 1347.

AvutHENTICATION:  The author of this work is the 8th Tayyibi da‘T al-
Husayn b. “‘Alf b. Muhammad b. al-Wald (d. 667/1268).
Poonawala probably confuses al-Husayn b. ‘Al’s title,
Mu’ayyid (with an ¢ instead of an @) al-Din, with al-
Mu’ayyad fi al-Din. The opening lines of the Risala
name the author along with his title: Mu’ayyid al-Din
Husayn b. ‘AlL.*

v) Nafy al-%bada

COMMENTS: Poonawala lists this book under al-Mu’ayyad’s works,
and states that a ms. is extant in a private collection,
but he does not explain his basis for ascribing it to al-
Mu’ayyad (Biobibliography, p. 109, no. 15). Ivanow lists it
under the works of al-Mu’ayyad with a question mark
next to it (Guide, no. 163, Ismaili Literature, no. 167).
Majda“ does not list it at all.

PusLisHING Ms. in TayyibT da‘wa library, copyist not named, n.d.,
DETAILS: acquired by da‘wa library during the da‘t-ship of the
47th Tayyibt da‘t ‘Abd al-Qadir Najm al-Din (d.

1302/1885).

AvutHeNTICATION:  The style of writing in this work is straightforward and
without rhyming prose (s¢°), unlike al-Mu’ayyad’s. The
author 1s not named in the text of the ms., nor is there
any historical reference in the text or the margins of the
ms.

vi) Naly al-lidaya li al-muhtadin

COMMENTS: Poonawala lists it under al-Mu’ayyad’s works (Biobiblio-
graphy, p. 108, no. 5). Al-Majda“ does not mention it.
Ivanow mentions it in his Ismaili Literature (no. 167), as
a possible title, instead of Naly al-Ibada (above, no. v)

and the his Kitab al-Shajara: A New Ismaili Treatise from Tenth-Century Khurasan,”
Journal of the American Oriental Society 114:3 (1994), pp. 343-52.

* “Risala fi takitr dawr al-kashf (@ lif sayyiding wa mawlana m’ayyid al-din husayn tbn
‘alt ibn muhammad ibn al-walid a‘la allahu qudsaha wa razaqana shafa‘atahi wa unsahi.”
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PusLisHING Ms. in TayyibT da‘wa library, copyist ‘Abd al-Qadir b.
DETAILS: Yahya Kaparwanji, 1224, n.p.
AvutHENTICATION:  This work is not of al-Mu’ayyad’s authorship, but rather,
it 13 a book that quotes extensively from al-Mu’ayyad’s
Majalis.»

vil) al-Idah wa al-tabsir fi yawm al-ghadir

AvuTHENTICATION: Ivanow incorrectly ascribes this poem to al-Mu’ayyad
(Guide, no. 158, Ismaili Literature, no. 167A); al-Majda‘
correctly ascribes it to the 8th TayyibT da‘T al-Husayn
b. ‘Alf b. Muhammad b. al-Walid (d. 667/1268), whose
title, Mu’ayyid al-Din, is similar to al-Mu’ayyad’s own,
al-Mu’ayyad fT al-Din (Fihrist, p. 152).

viil) al-Iskandariyya, also called Dhat al-dawha, a qasida

AUTHENTICATION: Ivanow incorrectly ascribes this work to al-Mu’ayyad
(Guide, no. 161, Ismaili Literature, no. 166, Buwbibliography,
p. 319); it is quoted in all mss. of al-Mu’ayyad’s Diwan
among the seventeen poems by other poets, ascribed to
an unknown poet called al-Iskandarani or al-Iskandarf,
who was one of the poets of al-‘Aziz in the 2nd half of
the fourth century (cf. M.K. Husayn, al-Hayah al-fikriyya,
p. 163).

G Works Probably by Other Authors

1X) al-Mayalis al-Mustansiriyya (Guide, no. 155; Ismaili Literature, no. 163,
Fihrist, p. 136, Buobibliography, p. 319, Cortese, Ismaili and Other Manuscripts,
pp- 44—45). This is probably identical with the work—probably incor-
rectly—ascribed to Badr al-Jamali or the qadt al-Malijji. Muhammad
‘Izb, in his ed. of the work (Cairo, 1992), appears to have mistran-
scribed al-Maliji as al-Malati. Previously ed. Muhammad Kamil
Husayn, Cairo, n.d.

» For e.g. a) towards the end of the book, it quotes a chap. from the Mgalis
M’ ayyadiyya: ““fasl min al-majlis al-rabi® wa al-khamsin min al-m’a al-khamisa min majalis
sayyidina al-mw’ayyad fi al-din gaddasa allahu rihah@,” b) and the lines at the begin-
ning of the text refer to an unnamed author, and state that this work is based on
the words of al-Mu’ayyad: “kitab naky al-hidaya li-ba‘d ashab al-yamin al-sakinina bi-tari
sinin wa huwa min kalam da al-du‘at al-mi’ ayyad fi al-din hibat allah tbn misa al-sulaymant
qaddasa allahu riahahia wa nawwara darthahi.”
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x) Tawil al-arwah (Guide, no. 162, Ismaili Literature, no. 165, Biobibliography,
p- 109, no. 18 from Ivanow).

xi) al-Mabda® wa al-ma‘ad (probably identical to the Risala al-Mabda
wa al-ma‘ad by the TayyibT da‘T al-Husayn b. ‘Ali, or al-Mu’ayyad’s
Shark al-Ma‘ad. Biobibliography, p. 108, no. 11).

xil) al-Masa’il sa’ala ‘anha al-amir Abu Himyar Saba® b. Ahmad i al-dat
al-Mwayyad al-Shirazi (probably identical to al-Mu’ayyad’s al-Masa’il
al-sab‘an fi al-tawil or al-Mas’ala wa al-jawab. Biobibliography, p. 108,
no. 12).

xill) Risala fi Dhikr fadl al-nabt (Biobibliography, p. 109, no. 19; no source

or mss. mentioned).
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HISTORICAL SOURCES
FOR THE STUDY OF AL-MU’AYYAD’S LIFE

The most detailed source of evidence we have of al-Mu’ayyad’s
career as a Fatimid daT is his autobiography al-Sira al-Muw’ ayyadiyya.'
The Stra begins during al-Mu’ayyad’s da‘T-ship in Fars, in the year
429/1038, and ends in the year 450/1058, upon al-Mu’ayyad’s return
to Cairo from Syria. It contains detailed information about al-
Mu’ayyad’s conversion of Abu Kalijar, and about the ensuing events
that led to al-Mu’ayyad’s flight to Egypt via Iraq and Syria. It con-
tains data about his relationships with the various viziers at al-
Mustansir’s court, and offers an inside glimpse into Fatimid court
politics. The BasasirT episode is related in great detail, mostly in the
form of al-Mu’ayyad’s correspondence with the Syrian princes and
the Fatimid viziers within a narrative frame. It is worth noting that the
Stra does not contain any information about al-Mu’ayyad’s personal
life, his family, his friends, or his home. The collection of his prose
du‘@’s, al-Adwya al-Mu’ayyadiyya, may also be culled for al-Mu’ayyad’s
perception of the difficulties in his life.”

Documentary evidence (decrees, epistles and correspondence) about
al-Mu’ayyad’s career is gleaned from four sources:

* two epistles in the compendium of al-Mustansir’s official epistles
to Yemen, al-Syillat al-Mustansirippa,® that refer the addressees to
al-Mu’ayyad in his capacity as da‘T al-du‘at.

' al-Mu’ayyad fi al-Din al-Shirazi, al-Sira al-Mw’ayyadiyya, ed. M.K. Husayn, Cairo,
1949. It has also been edited by ‘A. Tamir under the title Mudhakkirat da al-du‘at,
Beirut, 1983. The more accurate Husayn edition is used here.

> Eg. #13, p. 133 “wa hariban min haifiki bi-hatfih.”

* Al-Mustangir bi-Allah al-Fatimi, al-Sgillat al-Mustansirippa, ed. “A. Majid, Cairo,
n.d. The two epistles are #55, pp. 180-81, addressed to al-Hurra al-Malika al-
Sayyida b. Ahmad, the Sulayhid queen of Yemen; and #61, pp. 200—1, to her hus-
band [al-Malik al-Mukarram] Ahmad b. ‘Ali b. Muhammad.

© TAHERA QUTBUDDIN, 2005 | DOI:10.1163/9789047406365_012
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.



370 APPENDICES

* two epistles of al-Mustansir recorded in the ‘Uyan al-akhbar* of the
Tayyibt da‘T Idris ‘Imad al-Din—the decree of al-Mu’ayyad’s
investiture as da‘T al-du‘at,” and a letter to him at the time of his
recall from exile and reinstatement as da‘wa head.® They contain
detailed information about his titles and duties, and his services
for the Fatimid da‘wa.

¢ the lengthy correspondence between al-Mu’ayyad and the Syrian
princes preserved in the Soa.’

¢ al-Mu’ayyad’s correspondence with Abu al-‘Ala’ al-Ma‘arri regard-
ing the invalidity of vegetarianism recorded in al-Mu’ayyad’s
Majalis,* and in Yaqut’s (d. 627/1230) Mujam al-Udaba’.”

Other contemporary or near-contemporary sources in chronological
order are as follows:

* two poems'’ of another Persian Fatimid da‘t, Nasir Khusrau
(394/1004—after 460/1068, possibly 481/1088). Nasir came to
Cairo in 439 (1047), a year or two after al-Mu’ayyad, and spent
two and a half years there,'"" during which time he probably stud-
ied with al-Mu’ayyad. In his poems, he calls al-Mu’ayyad his
teacher, extolling his knowledge and praising his prose and poetry.

* Idris ‘Imad al-Din, ‘Uyan al-akhbar, vol. 7, ed. Ayman Fu’ad Sayyid, titled 7%e
Fatimids and Their Successors in Yaman, London & New York, 2002.

> Upyin, vol. 7, pp. 79-82.

b Ibid., pp. 77-78.

7 Sira, pp. 101-69.

8 Al-Majalis al-Muw’ ayyadiyya, vol. 6, majlis 13-17.

? Yaqut al-Rumi, Irshad al-arth ila maifat al-adib, popularly known as Mujam al-
Udaba’, ed. D.S. Margoliouth, New Delhi, 1982, vol. 1, pp. 178214, entry on Aba
al-‘Al@’> al-Ma‘arrT; 1. ‘Abbas, ed., Ras@’il Abt al-Al@® al-Ma‘ari, Beirut & Cairo,
1962, pp. 83—-140.

' The first poem “Chera Khamosh bashi ay sukhandan,” in Diwvan Nasir Khusrau, eds.
Taqavi & Taqizadeh, Tehran, 1339 H, pp. 31316, vww. 7-21. Vv. 11-20 of the poem
have been rendered into English in a free translation by Hunzai in Shimmering Light,
pp. 62-63. The second poem “Ay khwande basi ilm-o jahan gashte sarasar,” in Divan
Nasir-t Rhusrau, eds. M. Minovi & M. Muhaqqiq, Tehran, 1407 H, pp. 505-515,
wv. 69-132 (end); trans. by W. Ivanow in Problems in Nasir-Khusraw’s Biography, Bombay,
1956, pp. 2236 (the first edition of his book was published under the title Nasu-i
Khusraw and Ismailism, Leiden & Bombay, 1948); also partially trans. by A. Schimmel
in Make a Shield from Wisdom: Selected Verses from Nasir-i Khusraw’s Divan, London,
1993, pp. 45-52.

"' Nagir’s dates of arrival and departure from Cairo from his Safarnameh, ed.
Nader Vazinpur, Tehran, 3rd ed., 1977, pp. 49, 79; English trans. by W. Thackston
titled Naser-e Rhosraw’s Book of Travels (Safarnama), Albany, New York, 1986, pp. 40
& 63.

>
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* al-Ishara ila man nala al-wizara,"” a biographical work on the Fatimid
viziers in Egypt by a Secretary of the Fatimid Diwan al-Insha’ dur-
ing the last years of Fatimid rule, Ibn al-Sayraft (463-542/1071—
1147). It has three short pieces of information about al-Mu’ayyad
within the biographies.

* the Farsnama® of the otherwise unknown Persian historian Ibn al-
Balkht (b. 498/1105) contains a political and geographical history
of the Persian province of Iars, beginning with the early Persian
kings and continuing through the Islamic conquest to the author’s
time. It provides a polemical account of al-Mu’ayyad’s conversion
of Abu Kalfjjar and his forced departure from Fars, that corrob-
orates the broad outlines of the Sira’s version.

Later sources, in chronological order, are the following:

o the Nuzhat al-muglatayn fi akhbar al-dawlatayn'* of the Sunni Egyptian
historian Ibn al-Tuwayr (524—617/1130—1220) who worked in the
Fatimid Secretariat and later in the Ayyubid one, is a source that
provides a description of the institutions, rituals and treasures of
the Fatimids of Egypt. Within these are described the function
and duties of the daT al-du‘at—albeit without specific reference
to al-Mu’ayyad—ypaying special attention to the maalis al-hikma.

* the Tubfat al-qulab® of the Yemenite Tayyibi da‘T Hatim b. Ibrahim
al-Hamidt (d. 596/1199) is a partially esoteric work on the func-
tion of the da‘wa and the role and qualifications of the da‘. It
records the history of the Fatimid da‘wa in Yemen in detail, and

2 Ibn al-Sayrafi, al-Ishara ila man nala al-wizara, ed. A.F. Sayyid, Cairo, 1990.

13 Tbn al-Balkhi, Farsnama, eds. G. Le Strange & R.A. Nicholson, London, 1921,
p- 119.

" Ibn al-Tuwayr, Nuzhat al-muglatayn fi akhbar al-dawlatayn, ed. A.F. al-Sayyid,
Cairo, 1992.

Y Hatim b. Ibrahim al-Hamidt, Tulfat al-qulab wa furjal al-makrih, ms. in Tay-
yibT da‘wa library, copyist Muhammad Husayn b. Sulaymanji b. Ja‘far, 1145 H.
Excerpt in S.M. Stern, “The Succession to the Fatimid Imam al-Amir, the Claims
of the Later Fatimids to the Imamate, and the Rise of Tayyibt Ismailism,” Oriens
4 (1951), pp. 193-255 (excerpt pp. 234-35). Studies on the Tuhfat al-qulab include:
A. Hamdani, “The Da‘T Hatim ibn Ibrahim al-Hamidr (d. 596 H/1199 AD) and
his Book Tuhfat al-qulab,” and “The Tayyibi-Fatimid Community of the Yaman at
the Time of the Ayyubid Conquest of Southern Arabia,” Arabian Studies 7 (1985),
pp. 151-160.
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within this context, it describes Lamak b. Malik’s sojourn in Egypt,
and his tutelage under al-Mu’ayyad.

* the Akhbar Misr'® of the Ayyubid historian Ibn Muyassar (d. 677/
1278) is in the form of annals from 439 to 553 (1047-1158), and
encompasses the rule of the last few Fatimid Caliph-Imams begin-
ning with al-Mustansir (and some years from the reigns of the
earlier Fatimids at the end). It contains two short pieces of infor-
mation specifically about al-Mu’ayyad, and much information about
Fatimid politics in al-Mustansir’s time in general.

* al-Khitat'" and Iitiaz al-hunaf@’'® of the Mamluk historian al-Maqrizt
(d. 845/1442) are two of our most important extant sources of
Fatimid history. Al-Rhitat contains a non-chronological geographical,
social and political history of Egypt. It provides detailed information
regarding the da‘wa mgalis and activities and the da‘T al-du‘at’s
position, and one short piece of information specifically about al-
Muw’ayyad. The Iiti'az is in the form of annals from 296 to 487
(908-1094) encompassing the reign of all the Fatimid caliphs upto
and including al-Mustansir. It provides snippets of information
about da‘wa personnel and activities from the beginning of the
Fatimid dynasty in the Maghrib, a political history of al-Mu’ayyad’s
time, and one short piece of information specifically about al-
Mu’ayyad.

* the final two volumes of the seven-volume compendium of Fatimid
history, the ‘Uyan al-Akhbar” of the Yemenite Tayyibi da‘T Idris
‘Imad al-din (d. 872/1468) contain the longest and most detailed
account we have of al-Mu’ayyad’s life. Their main source is al-
Mu’ayyad’s Sira, but volume seven also provides information about
the last twenty years of al-Mu’ayyad’s life after the Soa ends that

% Ibn Muyassar, al-Muntaga min akhbar Misr intaqahu al-Maqrizt, ed. A.F. al-Sayyid,
Cairo, 1981, abridged by al-Maqrizi (814/1441).

7 al-Maqrizi, Kitab al-Mawa‘iz wa al-itibar bi-dhikr al-khitat wa al-athar, known as
al-Khitat al-Maqriziypa, 2 vols., Beirut, n.d., reprint of Cairo ed., 1853. Partial ed.
(upto vol. 1, p. 322 of Cairo ed.), ed. Gaston Wiet, Memoires de ’IFAO, nos. 30,
33, 46, 49 & 53. Indices to al-Khitat prepared by A.°A. Harid1, Fikrist Khitat Musr:
Fihris Tahlili li-kitabay Ibn Dugmaq wa al-Magrizi ‘an Musr (Kitab al-Intisar, Kiab al-
Khitat), 3 vols., Cairo, 1983-1984.

18 al-Maqrizi, [litiaiz al-hunaf@® bi-akhbar al-a’imma al-fatimiyyin al-khulafa, 2 vols.,
ed. Muhammad Hilmi, Cairo, 1967-1971.

19 Idrts ‘Imad al-din, Uyan al-Akhbar wa funin al-athar, vol. 6, ed. Mustafa Ghalib,
Beirut, 1984; vol. 7, ed. Ayman Fu’ad Sayyid, titled The Fatimids and Their Successors
m Yaman, London & New York, 2002.
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is not found elsewhere, including the text of al-Mu’ayyad’s investi-
ture as da‘T al-du‘at, and al-Mustansir’s epistle to al-Mu’ayyad
upon the latter’s recall from exile (details provided earlier).

 Sitt Rasa’i/* of an Indian TayyibT scholar Khawj b. Malak Kapad-
wanjT (d. c¢. 1021/1612) contains a history of the Fatimid-Tayyibt
da‘wa in India upto the author’s time. It contains a snippet of
information within this context specifically regarding al-Mu’ayyad
and the Indian da‘wa.

% Khawj b. Malak, Sit Rasa’il, abridged by ‘Abd al-‘All b. ‘Abd al-Qadir as
Mama al-Ras@’il al-sitt fi dhikr du‘at al-hind, ms. in Tayyibl da‘wa library.
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APPENDIX E

(I) THE DECREE OF AL-MU’AYYAD’S INVESTITURE AS
DAT AL-DUAT (450/1058)

(Translation)

In the name of God, the Merciful, the Compassionate.

From God’s servant and elect, Ma‘add Aba Tamim al-Mustansir Billah,
Commander of the Faithful, to the venerable shaykh, da‘T al-du‘at, al-
Mu’ayyad fT al-Din, Succor of the Believers, Hibat Allah b. Musa (May
God safeguard, protect and aid him!)

Peace be upon you. The Commander of the Faithful praises to you God,
there is no god but He, and asks Him to [shower] blessings upon his grand-
father Muhammad, the seal of the prophets, chief of the messengers. May
God bless him and his pure progeny, the rightly guided Imams.

Now then. [All] praise for God who aided the Commander of the Faithful
with His aid and with the believers, who were placed in the cradle of alle-
giance, suckled the milk of loyalty, “fulfilled their pledge to God” (Qur’an
33:23) in obeying their good, pious Imams, and were threaded in the neck-
lace-string of those who stoically bear with the [Imams] calamities and trou-
bles. The Commander of the Faithful praises Him, the praising of those
who are grateful that He filled the gap in His da‘wa with a people “whom
He loves and who love Him, humble with believers, mighty [in the face
of | unbelievers” (Qur’an 5:54). In obeying their Imams, they are firm of
resolve, striving in the path of God without fearing the blame of any blamer.

He asks Him to [shower] blessings upon his grandfather Muhammad,
whom He sent “a witness, a giver of good tidings, a warner, a da‘T towards
God with His permission, and a bright lamp” (Qur’an 33:46); and hon-
ored the people of his house with His words “Indeed, God wills that He
remove all impurity from you, [O] people of the house, and purify you
completely” (Qur’an 33:33). And upon his father ‘Alf b. Abt Talib, estab-
lished of stature, clear of proof. And upon the Imams from [‘Alf’s] line
whom God has placed as a scale for justice, whom “He has taught the
exposition” (Qur’an 55:2) of that which He sent down to Muhammad as
the Qur’an.
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You come from a family of godly da‘ts who “spent [their money for the
cause] since before the conquest, and fought” (Qur’an 57:10) before the
first heralds of dawn. They did da‘wa for the concealed Imams, forefathers
of the Commander of the IFaithful, when no banner had yet been unfurled
for them, and undertook the establishment of the signs of their religion
when the world was [full of] injustice and darkness; pursuing the best path
of piety and right-guidance, and taking the most protecting of shields from
godliness and appropriate action. You have followed in their traces and
become the most beauteous of them in deeds, and the most elevated of
glory in the occasions of obedience and nobility.

You raised the banners of the Commander of the Faithful in Fars, Kirman
and Khuzistan such that the worlds were made to stand up [and take
notice]. Each tongue and mouth discussed the report of your terrifyingly
powerful stature. Untl the affair suddenly became such that it tore you
apart from [your] homelands, so you traversed the bosom of the earth
immigrating to the door of the Commander of the Faithful. [There,] you
spent years in the dark night of trial.

Then you were sent to the Turkomans [where you] scorched yourself at
the heat of their fire, and were pelted with dangers in the depths of their
seas, the hands of the waves tossing you about in their current. You con-
ducted the affair in your journey in a manner that protected the sanctum
of the equipment and supplies that accompanied you from the touch of
the specter of riot and disorder, until “the sacrificial animal reached its
altar” under the colonnades of spearheads and swordblades. Then you snared
Thimal with the net of friendliness after [previous] alienation, and you
chose him for God and brought him to the shade after constant heat. Then
you fortified [our allies] in the face of the Turkomans, and struck the [lat-
ter’s] fiends with the lightning-bolts of your [sound] opinion and good plan-
ning, and continuously discharged arrows against them from God’s quiver,
until God came and demolished the foundations of their edifice, with a
breaking that broke their fury and decayed their freshness, and a blow that
cut their numbers and wiped out their supplies, so that they became lost.
Then you verged to Aleppo, removed the confusion there and subdued the
massive sedition, until it became tractable in being led and the hope in it
was fulfilled; the Commander of the Faithful’s army entered it safely, in
peace, greeted by happy faces, clasped by well-wishing hands; the sincer-
ity of its people’s obedience became manifest, due to your gentle [handling]
of the Night of the Fire, that encouraged them to follow the likes of you
[among the Fatimid officials] in whom there is good, God-given success.

You returned to the door of the Commander of the Faithful with your
stature, from good reports, having white blazes and feet, and yourself hav-
ing an inhabited shelter in the Presence of your Imam of approval and
appreciation. When you presented yourself at his door, the fragrance of
your beauteous deeds emanating, the tongue of your acts revealing your
sincere counsel, he thought (May God guide him!) to fill by you the gap
in a da‘wa that has [waited] a long time [for] a reliable [person] to be
entrusted with it, and whose [i.e. the da‘wa’s] hand has not become attached
to an eloquent person, quick of grasp in its branches of knowledge. By giv-
ing its keys to you, he has given them to one who believes in the religion
of Right, who speaks in it with the tongue of Truth; he made you the
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objective towards which all the world turns, and its door (bab) for the believ-
ers, [those] in his Presence and those absent in the West and the East.

So take charge of what the Commander of the Faithful has put you in
charge of, with the resolution of someone like you, someone whose resolu-
tions are strong and whose pillars are established on the surface of the
earth of inner perception. Dedicate the better part of your heart’s devo-
tion to the betterment of the corrupt among its affairs, and the most abun-
dant portion of your thought to [the cure of | the diseased in its body.

Know that the placement of religious wisdom is in the mold of Revelational
commands and prohibitions, like the placement of the spiritual faculties in
the mold of corporeal forms; so in whomsoever you sense slackness regard-
ing the Shari‘a, know that he is a vile dishonor upon [the name of] the
Shi‘a. Efface his name from the register of the people who have answered,
and cut his trace from the assemblies of the da‘wa. Impress upon the believ-
ers that they must observe the Jum‘a and communal prayers, gird them-
selves for undertaking the formalities of the acts of obedience, go on
pilgrimage to the Sacred House of God, visit the grave of His Prophet,
our forebear Muhammad (Upon him be blessings and peace!) For the
Commander of the IFaithful undertakes the expenditure of [an amount], for
which is no concealing, for the pilgrims of the Sacred House of God from
all the remote regions, so that the people of disagreement and agreement
reach it under the shade of security. What is the excuse of the people of
allegiance when others undertake the religious duty of the pilgrimage and
they desist, when [others] are swift to it and they find it burdensome? Is
it not something that directs suspicion at them about their religion, and
that brings disapprobation upon them for the corruptness of their belief,
and a conception to the defective in mind that their religion requires this?
God bears witness that they are liars and are travelling in the path of slan-
dering the True Imams whom God has freed from falschood.

Organize the da‘ts in the provinces in a manner by which you make
the ranks of worship flourish and the flower-beds of giving and receiving
[knowledge]| bloom. Let the one you appoint be “the strong, the trustwor-
thy” (Qur’an 28:26), “and they are few” (Qur’an 38:24), and beware of
the weak, the treacherous, for their “dying and living is equal” (Qur’an
45:21); and 1f you lack [someone like] this, for he 1s undoubtedly rare, then
let the deputed [daT] be trustworthy and not treacherous.

Give your attention to an ecarth that is shrinking from its borders and
whose sides encompass desolation, so that it rejoices and grows with the
raining of the water of your right guidance, and the praiseworthiness of
your effort and endeavor. You will gain weight in your scale [of good
deeds] with any one [person] that you call to God from among the dis-
tressed, “and who is more beauteous in word than he who did da‘wa
towards God, and good deeds, and said, “Verily, I am from among the
Muslims’” (Qur’an, 41:15).

Submit to the treasury what accumulates with you from the fitr taxes
and the alms-tax and the districts as one who fulfills the trust, who is
purified from the filth of treachery.

Depend upon the counsel of the vizier, the Most Honorable, the Perfect,
the Unique, the Chosen of the Commander of the Faithful and his Own,
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Abtu al-Faraj Muhammad b. Ja‘far [al-Maghribi] (May God gratify [the
Commander of the Faithful] by him, and aid him and protect him in what
he advises [you] for the good of your service!) for he is the one in charge
of issuance and alteration, and in his hand is the rein of the great among
the agencies and the small.

This is the compact of the Commander of the Faithful with you, so
evince toward it the compact of acceptance. I have set it up for you, so
be in its undertaking as is expected of you and hoped for, and step in the
paths of those who find their guidance from the Book of God Almighty,
and who are accustomed to complying with His command; for He, whose
repute 1s most high, says, “Be you wise, godly masters, because you have
been teaching the book, and studying” (Qur’an 3:79).

May God Most High make you consecrated for His obedience and the
obedience of His elect on His earth. May He make the sapling of [His
elect’s] hopes in your religion and piety fruit-bearing. May He send [you]
the winds, blowing, of His help and aid and good direction. May He ordain
for you the felicity of the afterlife “on a day every soul finds what good
deeds it has done brought forward,” (Qur’an 3:30) if God Most High wills.

Peace upon you, and God’s mercy and blessings.

Written on the first day of Dhu al-Hijja of the year four hundred and
fifty.

All praise is for God as He is worthy of it. May God bless His Messenger,
our master Muhammad the Prophet and his pure Progeny, and keep them.
“Sufficient for us is God, and [He is] the best trustee.” (Qur’an 3:173)
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(II) THE EPISTLE OF AL-MU’AYYAD’S RECALL FROM EXILE
AND REINSTATEMENT AS DA‘T AL-DU°AT (454/1062)

(Translation)

In the name of God, the Merciful, the Compassionate.

[All] praise to God, the One who aids those who help truth come into
its own from among his truth-establishing servants; who reserves the Hereafter
for the pious ones, those who cleave to the rope of His elects, those to
whom He has granted success. The Commander of the Faithful praises
Him, the praising of those who are vigilant from fear of Him, apprehen-
sive. He asks Him to [shower] blessings upon his grandfather, the most
honored of the eloquent speakers and bringers of His revelation, Muhammad,
whom God addressed in private dialogue, with His words “Worship God
until conviction comes to you” (Qurian 15:99). And upon his brother, his
legatee, his cousin, the ladder of salvation for those who would climb, ‘Al
b. Abt Talib, the spirit of life for those who would breathe. And upon the
Imams from their line, who are [adorned with] the bracelets and necklace
of the honor of the Imamate.

And then. You occupy at the Presence of the Commander of the Faithful
the position of those like you, of servants from among your predecessors
for his [the Imam’s] predecessors, when the night of lagiyya® lets down the
hem of its veils. They followed the path of right-guidance when those who
went astray went astray from it; they were the sincerest of the believers,
those who are swift to answer the [Imams’] call, when those who hung
back hung back; and they were among those to whom referred the verse:
“Those who spent [their money]| before the conquest and fought are not
the same, they are higher in rank than those who spent afterwards and fought”
(Qur’an 57:10). You have come in their traces and become the most senior
of them all in the service of the Commander of the Faithful, and the high-
est of them in raising the banners of his da‘wa. Such of your actions became
manifest, before your immigration to the door of the Imamate and after
it, that they are written with pens of pride upon the forchead of the age,
so that it shines like the morning from the beauty of [your| endeavors.

You took charge of the rightly guiding da‘wa, healing souls with your
healing discourse, the star of inner perception shining bright from the ris-
ing point of your tongue. You furnished proof of what is with us, the People

>

 Lit. “dissimulation,’
for fear of reprisal.

referring to the Fatimid practice of concealing their beliefs
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of the House of prophecy, of the honor of knowledge, and you expounded
upon our being the interpreters of God’s hidden secret. You “proclaimed
among the people the pilgrimage” to our da‘wa, “they come walking and
riding on every lean mount,” (Qur’an 22:27). You snared each flecing heart
with the net of belief.

Now, when your flying arrows were fortunate and hit the mark, and the
people extended [the greeting of | peace to you in answer, the fates decreed
that you be turned away, a thing that the Commander of the Faithful did
not wish. Then followed your banishment, which was far from being in
conformity with his aim. Affairs came to pass as God Almighty said, “the
believers were put to the test and were convulsed in a hard convulsion”
(Qur’an 33:11).

You were, in representing the Commander of the Faithful, in the most
honored place, taking shelter at the strongest prop of his regard and praise-
worthy effort. So when the contract of the believers’ test reached its time
in you and completed its term, the Commander of the Faithful commanded
that you be brought back to his door; that the sword of inner perception
through you be returned to its sheathe and scabbard; that you be raised
to a pulpit for God—in your being raised to which is a secret—without
any blame, small or big, being laid upon you; that you be put in charge
of the rightly guiding da‘wa towards him, and in his Presence and on [all]
the carth, ecast and west, near and far; that you be honored by his special
garments that were stitched in order to touch his skin and come into con-
tact with his saddle cushion, which raises it in the highest sphere of glory;
that you be carried upon one of his special mounts, one with which you
take the heights of the celestial spheres as mount, and by which you obtain
pasture and river-bed in the field of felicity.

So return to the advantages to which the Commander of the Faithful
has habituated you. Open the doors of benefit for the believers. Strike with
rightly-guiding knowledge the sparks of lights that have died out. Quench
with the water of instruction the crops of souls that have become athirst
towards irrigation, so that this becomes as God Most High has said “And
you see the earth lifeless, then, when we sent water to it, it rejoiced and
grew” (Qur’an, 22:5).

And follow what the Vizier, the most Honorable, the Eminent Leader,
the Unique, the Perfect, Abu ‘Abd Allah [al-FHusayn b. Sadid al-Dawla
Dha al-Kifayatayn] (May God gratify the Commander of the Faithful by
him, and assist him and give [the Commander of the Faithful] success
through him and aid him!) quotes for you, for he interprets upon the tongue
of the Commander of the Faithful, and by [the Commander of the Faithful’s]
hand repeals and confirms. What he says 1s the said [word], and what he
does 1s the done [deed].

May God Most High fulfill the Commander of the Faithful’s hope in
you! [May He] make the houscholds of his courtyards submissive at your
hands! [May He] not squander the reward of your deeds, “Verily, He does
not squander the reward of one who does good deeds” (Qur’an 3:171,
9:120, 11:115, 12:90)! May God bless his Messenger, our master Muhammad
and his Progeny and keep them.






bab al-abwab
batin

bayan

dat

da‘t al-du‘at
al-da‘t al-mutlagq
D@’ udr Bohra

da‘wa

haqiqa (pl. haqa’ig)
huja

Imam al-zaman
iltya’

al-fami‘a al-Sayfiypa
madhin

malis (pl. majalis)
mathal

mamithiil

munajat
nass
qafya
satr
tawil

<

wa'z

zahr
zyarat

GLOSSARY

FATIMID AND TAYYIBI TERMS

highest rank in the religious hierarchy next to the Imam.
inner meaning of Qur’anic verses or Shari‘a precepts.
religious discourse delivered to gathered people of the Tayyibt
community.

rank in the religious hierarchy, sometimes synonymous with
“hyya” and at other times with “al-da%7 al-mutlag”

title of an official in the Fatimid state who organized da‘wa
activities and supervised da‘Ts in other lands.

vicegerent of the Imam during the latter’s concealment, and a
rank in the religious hierarchy following that of the “huya.”
(commonly called just “Bohra”); lit. “trader”; the majority Tay-
yibl denomination.

religious mission, called by its followers “al-da‘wa al-hadiya” (the
rightly-guiding da‘wa) or “dawat al-hagqq” (the true da‘wa).
metaphysical cosmography.

rank in the religious hierarchy, following that of the “bab al-
abwab.”

the living Imam of the Fatimid/Tayyibi da‘wa in a particular Age.
plea for succor to the Imam (or to Muhammad, ‘Alf or Fatima),
very often in verse form, mostly towards the end of a poem.
(commonly known just as “Jami‘a”); Scholarly academy of the
Tayyibis, located in Surat, with a branch in Karachi.

rank in the religious hierarchy following that of “al-da‘7 al-mutlag.”
1) religious discourse, 2) written text of the discourse, and 3)
in the TayyibT da‘wa, a religious assembly convened for a com-
memorative or celebratory purpose, usually without a sermon.
physical object—or theological concept—with religious signi-
ficance, that contains an inner meaning (“tawil”).

person denoted by the mathal [q.v.]: spiritual counterpart of
the physical religious object, or physical embodiment of the
theological concept.

poem that communes directly with God, often asking for for-
giveness of sins.

explicit designation by the Imam—or da‘t al-mutlag—of his
SUCCESSOT.

verse memorization competition in the TayyibT da‘wa.
“concealment” of the Imam, and the period thereof, beginning
with the concealment of the twenty-first Imam al-Tayyib who
went into concealment in 524/1130.

allegorical interpretation of the Qur’an and Shari‘a; similar to
“batin” [q.v.]

in the Tayyibi da‘wa, a three to four hour religious sermon
delivered to a large assembly, by a preacher who is seated on
a raised dais called “fakht” (lit. “throne;”) the climax is the
recitation of Husayn’s martyrdom at Karbala.

exoteric meaning of the Qur’an and Shari‘a.

visit to the shrine of a spiritual leader.
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data about, other, 5, 57, 62, 62n,
84-86, 371-372
Damascus, 69
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Dar al-Ilm, 18, 83-84, 85n, 97, 98, 98n

Dars-i Sayfi, see al-Jami‘a al-Sayfiyya

Da‘adi Bohra, see Bohra

David the prophet, Da’ud, 110, 163,
164, 249

da‘wa, numerous references throughout
book

Daylamites, 25, 26, 35, 43, 48, 279, 282

Dayr Hafir, 71

Dhongam, 96n

Dhu al-Kifayatayn, Abtu ‘Abdallah
(Fatimid vizier), 90, 95, 383

Dhikr fadl al-nabt, Risala fi, 368

Dhw’ayb b. Musa al-Wadi‘T (Tayyibt
da‘), 97, 301

didactic poetry, didactic literature,
nazm, 2, 9-10, 236, 237, 242-243

disputation, see mundazara

Diwan al-Insh@’, Fatimid Secretariat,
Chancery, 5, 63, 63n, 67, 84n, 94n,
257, 370-371

Diyar Bakr, 70

du‘@’, prose genre of prayer, 220, 224,
305, 358

Egypt, Egyptian
Great Famine, Great Crisis, al-shidda
al-‘uzma, qaht misr, 65, 65-66n,
84n, 97
images, 11, 115-116, 142, 314. Secc
also Nile
Al-Mu’ayyad’s biography, re., 4, 12,
24, 33-34, 47, 70-71, 73, 92,
118, 135, 141, 175-176, 185,
192, 208, 269, 280-282, 297,
369. See also Cairo
data about, other, 84, 164, 273,
295-296, 299, 337n, 371
engagement, engaged poetry, see
littérature engagée
esoteric interpretation, see (awil
Euphrates, 74

Fakhr al-Din, ‘Abd Allah (Tayyibt
madhan), 312, 319-320

Al-Falaht (Fatimid vizier), 56n, 57, 61, 62

Fars, re. al-Mu’ayyad’s biography,
1624, 26, 43, 45n, 46, 49, 56, 56n,
58-59, 62, 64, 66, 75, 83, 92, 99,
118, 124, 130-132, 135-136, 141,
175, 178, 185-186, 188-189, 192,
208, 239, 246, 258, 261, 269-270,
279, 284, 286, 292-293, 296297,
325, 337n, 369, 375
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Farsnama, see Ibn al-Balkht
Faraq, 267
Fasa (Basa), 18, 25, 32
Fatima bint Muhammad
progeny of, 4, 34, 53, 147, 150-152,
287, 309, 330
best of all women and al-Batul, 151
Fatimids, numerous references
throughout book
Sfda@’, “binafsi,” life offered as ransom
for Imam, 59, 139, 292, 309
Sfir tax, 83, 83n, 379
Falad Sutan (Buyid sultan), 56
Furqan, 73

Galen, 39

Ghadir Khumm, 140
ghazal, 145, 225, 275
Al-Ghazali, 147n
Ghaznavids, 131
Ghulat, 239, 266, 279
good and evil, 248
Greek, 40

Hadith

quotations from, 114-115, 139-140,
152n, 171, 195, 229, 229n, 232
data about, 86, 142, 222, 227,
265, 312

Haditha, 74

Al-Hafiz (Fatimid Hafizi Caliph-Imam),
299

Hafizts, 303

hajj, the pilgrimage, 18, 67, 83, 96,
106, 110, 138, 318, 381

Al-Hakim, (Fatimid Caliph-Imam),
12n, 18, 20, 82n, 84, 113, 123,
151n, 152, 238

Hakim al-Din, ‘Abd al-Qadir (Tayyibt
madhan), 314n, 320

Al-Hallaj, Akhbar al-Hallaj, 223

Haman, 171

Hamdan Qarmat, 240n

Hamdanids, 4

haqiqa, see tawil and maaz

Harran, 70

Al-Hasan b. “Ali b. Abt Talib, 94, 267n

Hasan b. Idris (TayyibT da‘f), 312n

Hasan b. Nuh, Bhartchi, 311n, 360

Hasan Sabbah, 225

Hatim b. Ibrahim al-Hamidi, Muhyt
al-Din (Tayyibt da‘)
poetry by, 314n
poetry for, 316, 324
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Jami al-haga’iq, 360—361
Tuhfat al-qulab, 77, 82n, 97, 302, 371

heaven, see paradise

hellfire, hell, al-nar, re. Imam
distributor of, 205, 213
embodiment of] for enemies, 289, 111
enemies burn in, 55, 119, 172, 328,

330
shield from, for followers, 37, 112,
235, 266

Hereafter, the, 29, 173, 182, 186, 193,
194, 289, 308, 314

Hijaz, the, 92, 118, 141, 269

hyr Isma‘l, al-hatim, 109, 276

fulal, crescent moon, 112, 114, 236n,
253, 289, 310

Hilla, 50, 56n, 67, 70

Al-Himma, Kitab, see al-Qadi al-Nu‘man

Hims, 69

Holy Spirit, see rih al-gads

hubb, love, of Imams, 170, 319

hudid, rank-holders in Fatimid spiritual
hierarchy, 107, 245

hugja, 78n, 79-81, 99, 155, 299n, 302,
330
hujjat ‘uzma, 78n

huliil, incarnation, 109

har al-tn, houris, 87, 327

Al-Hurra al-Malika, al-Sayyida b.
Ahmad (Sulayhid Queen), 43n, 96n,
299, 300n, 315

Al-Husayn b. “Alf (Tayyibt da‘f), 319

Al-Husayn b. ‘Ali b. Abt Talib, 50-52
(shrine visit), 94, 222, 307n

Al-Husayn b. ‘All b. al-Qadrt
al-Nu‘man, 82n

Al-Husayn b. al-‘Amir (Fatimid poet),
238

Al-Husayn b. al-Hasan (Tayyibt
author), 314n

Ibahiyya, 239

Ibn al-Anbari (Fatimid vizier), 94

Ibn al-Athir, author of al-Kamil fi
al-tarikh, 69

Ibn Badran, Quraysh (‘Uqaylid ruler),
70-74

Ibn al-Balkhi, author of Farsnama, 24,
371

Ibn al-Farid (Sufi poet), 2

Ibn Hammad (Lamak b. Malik?), 12

Ibn Hani® (Fatimid poet), 7, 16, 114n,
196, 295n

Ibn al-Haytham, 240n
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Ibn Madyan, 82n

Ibn Marwan, Ahmad (Marwanid
ruler), 70

Ibn Mazyad, Dubays (Mazyadid ruler),
70-71

Ibn al-Mudabbir (Fatimid vizier), 89,
89n, 91, 92, 95, 136, 297

Ibn al-Muslima, Ra’Ts al-ru’as@’
(Abbasid vizier), 43-44, 45n, 74-75,
128-129, 176, 181, 282, 296

Ibn Muyassar, author of Akhbar Misr,
371

Ibn al-Sayrafi, author of K. al-Ishara ila
man nala al-wizara, 370

Ibn al-Tuwayr, author of Nuzhat
al-muglatayn fi akhbar al-dawlatayn,
85, 371

Ibn Taymiyya, 147n

Ibn Waththab (Numayrid ruler), 70

Ibrahtm Inal (Saljuq prince), 71-72,
73n, 74

Al-Ibtid@® wa al-intha’, Kitab, 6n, 363

Al-Idah wa al-tabstr fi yawm al-ghadir,
Kitab, 367

Id alfitr, 25, 286, 310

Id al-adha, Feast of the Sacrifice, 85n

hya al-layl, 305

Tkhwan al-Saf@’, Rasa’il, 5, 237

ltizam, see littérature engagée

‘Imad al-Din, Idris (Tayyibl da‘)
poetry by, 295
Uyian al-akhbar, 12n, 27, 77, 77-78n,

80-81, 96, 337, 369, 372

‘Imad al-Din, ‘Abd ‘Alf (Tayyibt
mukasi), 322, 369, 372

India, al-Hind, 5, 13, 96, 96n, 97, 220,
269, 299, 299n, 300, 304, 312, 373

Iraq, 69, 75-76, 92, 118, 136, 141, 369

Al-Ishara ila man nala al-wizara, Kitab,
see Ibn al-Sayraft

Al-Isharat al-ilahiyya, see al-Tawhidt

Al-Iskandarani, 12n

Al-Iskandariyya, Dhat al-dawha, qasida, 367

sma, ma‘sam, infallibility, 82, 299, 333

Isma‘il, son of prophet Abraham, 149

Isma‘ilis, Isma‘ilism, 4, 26, 84n, 212,
221, 239n, 302, 304n

Itz al-hunaf@’, Kitab, see al-Maqrizt

Al-Iwan al-Kabir, 86

Ja‘far b. Furat (Fatimid vizier), 98n

Ja‘far b. Mansar al-Yaman, 82n

Ja‘far al-Sadiq (early Shi‘a Imam), 138,
159, 230
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Jalal al-Dawla (Buyid sultan), 50, 56n

Jami© al-haga’ig, Kitab, see Hatim b.
Ibrahim

Jami© al-haga’iq fi tahrim al-luham wa
al-alban, 365

Jami‘a Sayfiyya, Dars-i Sayfi, 312, 312n

Jamil and Buthayna, 184

Jannaba, 18, 50

Al-Jarjara’t, Abu al-Bara’kat (Fatimid
vizier), 19n, 62

Jawhar, substance, jewel, 106, 118, 324

Jerusalem, al-Quds, re. al-Mu’ayyad’s
biography, 16n, 17-18, 90-91, 94,
95n, 99, 136, 174, 233, 262, 285,
297

Jesus the prophet, the Messiah, ‘Isa,
al-Masth, 157, 163165, 187, 196,
281, 307-308, 317

Jibril, Gabriel, 318, 326

Jibt, 171. See also al-taghit

Jihad, 281, 283, 297

Jilanites, 282

Joseph the prophet, Yasuf, 65, 116, 249

Judgment Day, 94, 111, 166, 169,
171, 186

Juma, 377

Al-Junayd, 223

Kab b. Zuhayr (mukhadram poet), 2n,
146

Ka‘ba, Imam as (Bayt Allah, House of
God, Al-dhikr al-hakim, Wise
Remembrance, al-haram al-amin, qibla,
al-rukn, al-mash‘ar al-haram), 93,
105-106, 109-110, 158, 161, 204,
266, 276, 281, 316-318, 329-330
pilgrimage to, 377

kaf and nan, 243-244, 248

Kaltla wa Dimna, 282

al-kalima, kalimat, the Word, 111, 163,
320

Al-Kamil fi al-tarikh, see Ibn al-Athir

Karachi, 312n

Karbala, 50-52, 307n

katib, Chancery official, 42, 257.
See also Diwan al-Insha’

Al-Kawthar, 111, 140, 152, 170, 318

Khalil b. Ahmad al-Tamimi, 78n

Kharidat al-gasr, Kitab, 295

Kharijites, 3, 31

Al-Khattab, sultan (TayyibT madhan),
312, 317

Khawj b. Malak Kapadwanji, 96n, 373

Khaz@m barakat al-du‘a@, 305-306
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Al-Khitat al-Magriziyya, see al-Maqrizi

Al-Khurasani, 256n

khutba, khatth, sermons, pulpit,
preaching, 25, 43, 71, 74, 77, 93,
153-154

Khuzistan, 83, 375

Kirman, 75, 83, 375

Al-Kirmani, Hamid al-Din, 82n, 147,
299n
Al-Magsabih fi ithbat al-imama, Kitab, 106

Kisra, Khosroes, 78

Kufa, 52, 71, 76

Al-Kumayt, 146

Al-Kunduri (Saljuq vizier), 67, 71

al-kurst, see al-‘arsh

Lamak b. Malik al-Hammadi, al-Qadl,
12-13, 18, 80, 96-97, 224, 301,
311, 371

al-lawh wa al-qalam, the Tablet and the
Pen, 111, 245

Laylat al-qadr, 305

letter-poem, 219n, 240

littérature engagée (commitment, engagement,
ltizam), 1—4, 1n, 3n, 9-11

Lot the prophet, Lat, 249

Lugmanyt b. Habib Allah, Risalat
Lugmant b. Habib Allah, 312n

Al-Ma‘ad, Sharh, 6n, 362
Ma‘add (Muhammad the prophet’s
forefather), 151
Al-Ma‘arri, Abtu al-‘Ala’, 19n, 68n,
69n, 360-361, 370
Ma‘arrat al-Nu‘man, 69
Al-Mabda® wa al-ma‘ad, Kitab, 368
Ma‘dan al-A‘ma al-Shumayti, 237
madhin, 81, 315, 320, 322
Al-Maghrib, North Africa, 4, 20, 325, 372
Al-Maghribi (Fatimid vizier), 73, 77,
83, 379
Al-Mahdi (Fatimid Caliph-Imam), 20,
78n, 115, 123, 152, 240n
Al-Mahdiyya, 325
majals (sing. malis), majalis al-hikma, 62,
62n, 64, 81, 85-89, 88n, 92, 173, 296,
306-307, 309-310, 333, 372
Al-Majalis al-Mu‘ayyadiyya
Al-Mu’ayyad author of, 6, 333
contents of, 86, 147n, 221, 246,
254, 358, 361, 370
role of, 275, 301, 307, 309, 311
material from, 40, 45n, 246n
quotations from, 106-107, 225, 247
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Al-Majalis al-Mustansiriyya, 367

Al-Majalis wa al-musayarat, Kitab, see
al-Qadr al-Nu‘man

majaz and hagiga, 108, 218

al-mala’ al-a‘la, 265

Malik (founder of Sunni law-school), 159

Malik (angel, gatekeeper of hell), 88n

al-Masabth fi ithbat al-imama, Kitab, see
al-Kirmanit

mana, see tawil

Al-Mansar (Fatimid Caliph-Imam), 5

Al-Manstr b. al-Husayn (Mazyadid
ruler), 50, 56n

Al-Manstriyya, 325

magam Ibrahim, 109

Al-Magamat al-ithna ‘ashara li yawm
Arafa wa huwa du‘a@ al-balagh, 365

Al-Magqrizi, author of Ahitat and Iitiaz,
85, 295, 372

Marwa, see Safa and Marwa

Marwanids, 70

Masa’il Miyan Sham‘an, 312n

Al-Masa’il al-saban fi al-tawil, 6n, 362

Al-Masa@’il sa’ala ‘anha al-amir Aba
Himyar Saba’® b. Ahmad & al-da%
al-Mv’ayyad al-Shirazi, 368

Al-Mas’ala wa al-jawab, Kitab, 6n, 360

masnavi, 238

mathal and mamthil, see lawil

Al-Mawardi, 147n

Mazyadids, 50, 56n, 70

Mecca, al-balad al-amin, 18, 67, 109,
287. See also Ka‘bha

Medina, 98n, 176

Mina, 318

Mirdasids, 69

mithag, see wala’: oath of allegiance

al-mizan, Divine Scales, 111, 248

Moses the prophet, Musa, 109, 156,
163-164, 196, 220, 307

Mosul, 50, 55, 56n, 70-74

mu‘arada, challenge-poem, 143, 191, 288

Al-Mu’ayyad al-Shirazi, numerous
references throughout book

Mubharish (‘Uqaylid ruler), 74

Muhadhdhib al-Dawla (Buyid vizier), 43

Muhammad the prophet (Mustafa,

Taha, Ahmad, Messenger of God,

the Warner)

‘Alr, with, 51, 61, 111n, 140, 145,
151, 166, 229n, 237, 239, 253,
291, 307

progeny of, 4, 29, 35, 39, 43, 48,
55, 91, 93, 118, 126-127, 136,
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147-154, 156-157, 180, 190,
195-197, 204206, 212, 214-215,
231, 235, 253, 255, 266, 269,
280, 284, 287, 291, 307, 309,
311, 318, 326, 329-330
Companions of, 267. See also
Salman, Abu Dharr, Abu Bakr,
‘Umar, ‘Uthman
grave of, 83, 377
sayings of, see Hadith
succor, as, 29, 308
data about, other, 110, 119, 127,
153, 171, 220, 231, 240, 247,
249, 253, 291, 297, 307, 311, 320
Muhammad b. ‘Al b. Hasan al-Sarf,
238
Muhammad b. ‘Al b. Abt Yazid,
Shaykh, 12n, 325n
Muhammad b. Nu‘man, 85n, 98n
Mubharram, 307, 307n, 313
Al-Mu‘izz (Fatimid Caliph-Imam), 223,
295n
Mufam al-udaba@’®, see Yaqut
Al-Mukarram, al-Malik, Ahmad b. ‘Alt
b. Muhammad (Sulayhid sultan), 96n
mukasir, 81, 322
Mumbai, 13, 352
mungjat, 11, 17, 90, 104, 124, 144n,
198, 220-235, 237, 262, 266, 271,
290, 294, 297, 304-306, 314, 325,
337
Al-Munajat, Kitab, sece Al-Ansart
Munajat b-Sayyidina al-Mw’ayyad, 365
mundzara, disputation, 235, 246
Masa b. Da2’ud, Abu ‘Imran
(al-Mu’ayyad’s father), 17, 19n, 20,
20n, 57n, 75, 198, 200, 273, 278,
285
Masa al-Kazim (Twelver Shi‘ite
Imam), 135, 273
Al-Musabbah al-sab‘, Kitab, 360
Muslim b. al-Walid (Abbasid poet), 141
Al-Mustansir bi-llah, Ma‘add, Abu
Tamim (Fatimid Caliph-Imam)
epistles of, al-Syillat al-Mustansiriyya,
and decree of appointment of
al-Mu’ayyad, 19n, 21, 369, 372
historical references re. al-Mu’ayyad
and other, 5, 56-57, 63-64, 66,
66n, 68, 74, 76, 81, 95, 98-99,
214, 238, 264-265, 299, 301n,
302, 369
poetry by, 12n, 18, 78-79, 284
poetry for, includes theological
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praise of, and pleas for succor to,
15-17, 53-54, 59, 66, 70, 88n,
110111, 114, 118, 122-123,
143-145, 148, 152-154, 163-165,
167, 182, 194, 196, 197, 200,
207, 215, 216-217, 276, 281,
284-288, 292-293, 295, 307-310,
313, 321, 331
Al-Musta‘li (Fatimid Musta‘lian
Caliph-Imam), 299n
Musta‘liyya, 299
mustaqarr and mustawda’, 149, 151, 163
Al-Mutanabbi (Abbasid poet), 141,
179n
Al-Mu‘tasim (Abbasid Caliph), 144n
Mu‘tazilites, Mu‘tazilizm, 237, 239n,
247, 252n, 266, 279

al-nafs |al-kulliyya], (Universal Soul), 159

Naly al-hidaya li al-muhtadin, Kitab, 366

Naly al-thada, Kitab, 366

al-na‘im, the Boon, 276

Najaf, 43, 50-51, 307

Najm al-Din, ‘Abd al-Qadir (Tayyibt
da‘), 322

Al-Nasafi, 26n

nasibi (pl. nawasib, nasiban), nusb, 24, 45,
182, 266

Nagir Khusrau, 74n, 87, 88n, 89, 106,
225, 238, 239n, 275, 296, 301n,
302, 370
Rawshana’t Nameh, 225, 238

Nagr II b. Ahmad (Samanid amir), 26n

nass (explicit designation of next
Imam), 149, 300n

Nazareth, 308

nazm, see didactic poetry

Nile, 115116, 263, 325

Nizar b. al-Mustansir (Nizari Imam),
238, 299n

Nizaris, 149n, 221, 225, 299n, 301n

Noah the prophet, Nuh, 163, 196

North Africa, see al-Maghrib

Numayrids, 70

Nar al-Din, Nar Muhammad (Tayyibt
da‘f), 311-312, 312n

Nuzhat al-muglatayn fi akhbar al-dawlatayn,
Kitab, see Ibn al-Tuwayr

oath of allegiance, mithaq, ‘ahd, see wal@
Ottomans, 146

Pakistan, 301
Palace, Fatimid Royal, 84, 119
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paradise, heaven (al-Na‘tm, al-Adn,
al-Fanna, finan), re. Imam
embodiment of] for followers, 111,
289
followers in, enemies not, 119, 170,
208, 213, 217, 251, 265, 327
knowledge of Imam, majalis, contains
fruits and nectar of, 87, 205
data about, other, 59, 140, 309,
331
People of the House, see ahl al-bayt
Persia, 5, 299n. See also Fars
Pharoah, Fir‘awn, 163, 308
philosophers, philosophy, 40—41, 239,
245, 266
Potiphar’s wife, mra‘at al-‘aziz, 249
pre-Islamic poetry, see gasida
proselytizing, 4, 6, 20, 23, 164, 239,
246, 274, 278-281, 296-297, 314

Psalms of David, see Zabur

qadr, 12, 43, 50, 62, 80, 295
qadt al-qudat, 57, 81, 82n, 83n, 84,
84n
Qadi Abu “Ali, 82n
Al-Qadi al-Nu‘man
da‘t-gadis in his line, 58
works, quotations from and
references to
Asas al-tawil, Bunyad-i tawil, 86,
106, 364
Da‘@’im al-Islam, 26, 86, 138, 195
Al-Himma, 147, 230, 285n
Al-Majalis wa al-musayarat, 100n
Tawil al-da‘@im, 106
Al-Upaza al-Mukhtara, 237
Al-Upaza al-Muntakhaba, 238
Al-Qadir (Abbasid Caliph), 45n, 151n
Al-Qa’im (Abbasid Caliph), 74, 76
Al-Qa’im (Fatimid Caliph-Imam), 12n
al-qalam, sce al-lawh wa al-qalam
Qarafa cemetery, 98n
Al-Qartajanni, Hazim, 103, 228
qasida, ode, 2, 102-103, 145, 208, 302,
304, 324, 326
poetry
pre-Islamic, 2-3, 144, 144n, 210
Umayyad, 3, 64, 145, 225
Abbasid, 4, 7-8, 11, 144-146,
144n, 173-174
Fatimid, 6-8 and numerous
references throughout book
Tayyibt, 11, 112, 217, 221, 227,
238, 271, 313-333
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Al-Qasim b. ‘Abd al-‘Aziz (great
grandson of al-Qadt al-Nu‘man), 58,
62, 64, 82n
Qasr al-Ma’mun, 43
qibla, see Ka‘ba
Qirwash b. al-Mugqallad (‘Uqaylid
ruler), 50
qit‘a, 102, 193
Qur’an, Qurianic (al-kitab, kitab Allah,
al-dhikr al-hakim, al-tanzil, the Book,
Book of God, Wise Remembrance,
Revelation)
allusions and injunctions, 116,
137-139, 142, 164, 194-195, 217,
222, 227, 377

recitation, 26, 306

Imam as living, speaking, Qur’an,
ahl al-dhikr, 55, 110, 140, 276, 280,
318, 324, 327

interpretation, rational and esoteric,
38, 40—41, 86, 105-107, 158,
159, 166-167, 237, 240242,
246-250, 256, 266, 330

opening letters of, 237, 254

verse citations, 48, 51, 55, 76,
106-107, 138, 153, 161, 163-167,
169-171, 207, 213, 220, 230,
232, 235, 240243, 245, 250,
256, 259, 265266, 276, 279280,
287, 289, 320, 331,375, 379, 381,
383

data about, other, 303

Qutb al-Din, Khuzayma (Tayyibt
madhan), 331

Rabi‘a al-‘Adawiyya, 225

Rasad, al-Sayyida (Fatimid
Queen-Mother), 56, 62, 66, 66n

Rafidts, rafd, 239, 266267, 279

Al-Rahba, 68, 70-74

al-rukn, see Ka‘ba

Ramadan, 109, 112, 114, 236n, 305

Ramla, 90n

rationality, reason, al-‘aql, 38, 40, 137,
144, 156-157, 166, 220, 244,
246-256, 271, 279, 324. See also
tawil

Rawshana’t Nameh, see Nasir Khusraw

Rayy (site of present day Tehran),
26n, 67, 69

Ridwan (angel, gatekeeper of Paradise),
15, 80, 86, 83n, 199, 265

rah al-gads, Holy Spirit, 111
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Rapnath, 96n

Rastan, 69

rutha, 80—81, 82n, 86-87, 323
n’ya, vision [of God], 248

Sabur, 50

safinat al-ngjat, Ark of Salvation, 111,
302, 330-331

Safa and Marwa, 109, 255, 318

Sahhaka, 267

Al-Sahib b. ‘Abbad, 257

Al-Sahifa al-Sapadiyya, see Zayn
al-“Abidin

Sakhr (Umayyad progenitor), 44

salat, ritual prayer, 106, 154, 161, 195,
319

Saljugs, 67, 71, 83, 147n. Sec also
Abbasid: Saljugs, with

Salman al-Farisi, 19n, 75, 80—81, 82n,
140, 265, 313

Samanids, 26n, 131

Sanaa, 12, 43n

Satan, 171, 310

satr, concealment of Imam, 20n, 21,
79, 80, 300, 314, 316n

sawm, fasting, 138, 161, 236n, 319

Sayf al-Din, ‘Abd Ali (Tayyibi da‘),
312n, 313n, 321

Sayf al-Din, Tahir (Tayyibt da‘),
110n, 309, 312n, 323-330, 333

shafa‘a, intercession, 161, 230, 290291,
302, 307-308, 318

Al-ShafiT (founder of Sunni law-school),
159, 255

Shahanshah, king of kings, 27n, 29,
39, 131. See also Abu Kalijar

Shahriyar b. al-Hasan, 96n

Al-Shajara, Kitab, 365—366
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