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The Institute of Ismaili Studies 

The Institute of Ismaili Studies was established in 1977 with the object 

of promoting scholarship and learning on Islam, in the historical as well 
as contemporary contexts, and a better understanding of its relationship 
with other societies and faiths. 

The Institute’s programmes encourage a perspective which is not 

confined to the theological and religious heritage of Islam, but seeks to 
explore the relationship of religious ideas to broader dimensions of soci- 

ety and culture. The programmes thus encourage an interdisciplinary 
approach to the materials of Islamic history and thought. Particular atten- 

tion is also given to issues of modernity that arise as Muslims seek to relate 
their heritage to the contemporary situation. 

Within the Islamic tradition, the Institute’s programmes seek to 

promote research on those areas which have, to date, received relatively 

little attention from scholars. These include the intellectual and literary 

expressions of Shi‘ism in general, and Ismailism in particular. 
In the context of Islamic societies, the Institute's programmes are 

informed by the full range and diversity of cultures in which Islam is 
practised today, from the Middle East, South and Central Asia, and Africa 
to the industrialized societies of the West, thus taking into consideration 
the variety of contexts which shape the ideals, beliefs and practices of the 

faith. 
These objectives are realized through concrete programmes and activ- 

ities organized and implemented by various departments of the Institute. 

The Institute also collaborates periodically, on a programme-specific 

basis, with other institutions of learning in the United Kingdom and 

abroad. 
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The Institute’s academic publications fall into several distinct and 

interrelated categories: 

1. Occasional papers or essays addressing broad themes of the relation- 
ship between religion and society in the historical as well as modern 

contexts, with special reference to Islam. 

2. Monographs exploring specific aspects of Islamic faith and culture, or 

the contributions of individual Muslim figures or writers. 
3. Editions or translations of significant primary or secondary texts. 
4. Translations of poetic or literary texts which illustrate the rich heritage 

of spiritual, devotional and symbolic expressions in Muslim history. 

5. Works on Ismaili history and thought, and the relationship of the 

Ismailis to other traditions, communities and schools of thought in 
Islam. 

6. Proceedings of conferences and seminars sponsored by the Institute. 
7. Bibliographical works and catalogues which document manuscripts, 

printed texts and other source materials. 

This book falls into category five listed above. 

In facilitating these and other publications, the Institute’s sole aim is to 
encourage original research and analysis of relevant issues. While every 
effort is made to ensure that the publications are of a high academic stand- 
ard, there is naturally bound to be a diversity of views, ideas and inter- 
pretations. As such, the opinions expressed in these publications must be 
understood as belonging to their authors alone. 
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Foreword 

Azim Nanji 

Farhad Daftary, in reflecting upon his initial engagement with Ismaili 
studies, often recounts a story associated with the late Wladimir Ivanow, 

the Russian scholar, who, in many ways, was one of the early pioneers of 
the field. Ivanow, while doing research in Iran, before the days of the 1917 
Russian Revolution, on behalf of the Asiatic Museum of St Petersburg, 
chanced upon an Iranian community in Khurasan. He was intrigued 

by the literature they had preserved and on learning from them that 

they were Ismailis, he expressed astonishment at the fact that some had 

survived the seventh/thirteenth-century Mongol onslaught, which was 

generally believed to have eradicated the Ismaili presence in Iran and 
almost banished them from the pages of history. 

We have come a long way since then and the contributions in this 
volume, which recognise and honour Farhad Daftary’s contribution to 

Ismaili studies, also illustrate the growth and maturity of scholarship 
on the Ismailis and Ismailism which has now emerged from a curricular 

black hole, and is establishing itself as a flourishing field within the larger 
context of Shi‘i and Islamic studies. 

For the last twenty-two years or so of his academic career, Farhad 

Daftary has been associated with The Institute of Ismaili Studies and led a 
remarkable renaissance of research and scholarship at this academic insti- 

tution which was founded in 1977 with the object of promoting scholar- 
ship on Islam, in the historical as well as contemporary contexts, and a 

better understanding of its relationship with other societies and faiths. The 
re-examination of Ismaili history and doctrines based on solid documen- 
tary evidence, and their place in the larger context of Muslim history and 
thought, has enabled Farhad Daftary and others to put to rest the many 

xi 
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misrepresentations, conspiracy theories and falsehoods that nurtured the 

fantastical imaginings of a great variety of writers and scholars, ranging 

from Ibn Rizam to Marco Polo in the past to some today. In contrast, the 

value of contextualising Ismaili studies within a cosmopolitan frame of 

scholarship and geography, is to make it part of a broader history, that is 

neither parochial nor detached from the history of those amongst whom 

Ismailis lived and continue to live, across the world. 
One of the most significant developments during this time has been 

the collection and preservation at the Institute of widely scattered and 
hitherto unavailable Ismaili manuscripts. This growing collection of 
Arabic, Persian and Khojki texts as well as an archive of oral materials 

in various dialects, now constitutes one of the largest and most diverse 
resources in the field. The textual and oral material are complemented by 

coins, artefacts and objects from the earliest to the contemporary period 
of Ismaili history and offer scholars an opportunity to access the entire 

spectrum of scholarly resources in the field. In the revised edition of his 
masterly account of the Ismailis and their history, The Ismd‘ilis: Their 

History and Doctrines (Cambridge, 2007), Farhad Daftary employs many 

of these new materials to amplify, refine and deepen many of his previ- 

ous insights, particularly regarding lesser known Ismaili communities 

and periods of history. His Ismaili Literature: A Bibliography of Sources 
and Studies (London, 2004) is the culmination of more than three decades 

of research and together with Ismail K. Poonawala’s Biobibliography of 
Ismaili Literature, reflects the significant progress and the comprehensive 
scope of modern Ismaili studies and its sources. 

An enduring contribution of Farhad Daftary during his tenure at 
the Institute is the forging of collaborative relationships with scholars in 

Egypt, Syria, Iran, Central Asia and elsewhere, to promote and advance 

scholarly work, particularly in Arabic and Persian and to bring attention 
to the important work going on in the Muslim world. The fact that his A 
Short History of the Ismailis (Edinburgh, 1998) has already been trans- 
lated into twelve languages and most of the Institute’s publications are 
available in Arabic, Persian and Urdu translations, is an indication of the 

importance of the work and the international contacts he has been able to 
foster and the cosmopolitan community of scholars that has grown at the 
Institute and across the world. Thus by bringing together scholarship from 
different societies and scholarly perspectives, the Institute has enabled a 
great deal of unknown scholarship to become more widely available and 
also increased recognition of the fact that good scholarship must have an 
international dimension if it is to address the wider need of creating an 
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informed, global citizenship. 

Ultimately, his contribution will be remembered because it has reha- 
bilitated the value of historical knowledge and the discipline of history 
itself within the field of Ismaili studies. We remember our past because we 

wish to know how it relates to our present, if not our future. In that sense, 
we owe a debt to history. Farhad Daftary has shown us how we may begin 

to repay that debt. * 
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Introduction: A Biographical Sketch! 

Omar Ali-de-Unzaga 

Farhad Daftary is the world’s foremost authority in Ismaili studies. With 
an impressive record of publications, his scholarship has become the main 

reference for those conducting research into the historical trajectory of 
the Ismailis and their imams, as well as into the religious doctrines and 
philosophical traditions developed in the Ismaili Shi‘i interpretation of 

Islam. Farhad Daftary’s singular contribution to scholarship is to have 

organised the history of a whole community, its leaders and its doctrines, 
from materials which were previously scattered and confused, often 

marred with prejudice and surrounded by legends, into a coherent narra- 
tive. He has done this by building a comprehensive historical framework 

in which Ismaili history and thought not only can be situated in their 

entirety, but also expressed in a sophisticated yet unpretentious style that 

unravels complex religious ideas in a clear, fluid and coherent narrative 
and with an objectivity that is based on the most precise historiographical 
approaches. Not an Ismaili himself, he has nevertheless had the oppor- 
tunity to study, observe and engage with both the complexities of docu- 
menting the Ismaili past as well as the communities of the present day. 

A large portion of Farhad Daftary’s scholarship consists of disentangling 
history from myth, of discerning the facts when working with conflicting 

sources (often only polemical), and above all of setting the record straight 
on the history of the Ismailis. 

He lives in London with his wife Fereshteh (not to be confused with his 

sister Dr Fereshteh Daftari, an art curator and author based in New York), 

with whom he has been happily married for more than thirty years. 
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Family background 

A truly cosmopolitan figure, Farhad Daftary was born in Belgium, brought 

up in Iran and later studied in Italy, England and the United States. A 

word on his family background is in order. He hails from a very old, aris- 

tocratic family in Iran, who have held public office since the eighteenth 

century. On his paternal side, his ancestry can be traced seven generations 

back, when his ancestors were mostly in charge of the public finances of 

the country, under the title (laqab) of Mustawfi al-Mamilik,” conferred 

by the Qajar monarchs on individual members of the family. The name of 

the family, however, originates in the calling of Mirza Hidayat Allah Vazir 

Daftar (d. 1892) and his son Mirza Muhammad Husayn Vazir Daftar (d. 

1912), Farhad’s great-great-grandfather and great-grandfather respec- 

tively, both of whom served successively as what today would be called 

Ministers of Finance with the title Vazir Daftar in the second half of the 

nineteenth century and the early years of the twentieth. Subsequently, in 
the early Pahlavi era, this title developed into the family name Daftari 

(also Daftary) when family names were adopted for the first time in Iran. 

The first member of the family to have used the surname as we know it 
was Farhad’s grandfather, Mahmud Khan Daftari (d. 1939), who earlier 

had been given the title ‘Ayn al-Mamalik by Muzaffar al-Din Shah Qajar 

(r. 1896-1907). He acted as his father’s deputy in the Ministry of Finance 

before holding high ranks in Iran’s reformed judiciary system in the time 
of Rida Shah Pahlavi (r. 1925-1941). Farhad’s father, Mohammad Daftary 

(1904-1983), was educated in France, graduating from the famous mili- 
tary academy of Saint Cyr in 1928, and then pursued a military-diplo- 

matic career. It was during one of his postings that Farhad was born, in 

Brussels on Friday 23 December 1938. Amongst the various distinctions 

bestowed on Mohammad Daftary, he was notably made a Commander of 

the Légion d’Honneur by the President of the French Republic in 1950. 

In the Qajar and Pahlavi eras, the family produced several prime minis- 

ters under a variety of names derived from other individual titles. To give 
but one example, Muhammad Husayn Vazir Daftar’s younger brother 

Muhammad Khan Musaddiq al-Saltana (1882-1967), the future Dr 

Mohammad Mosaddegq, became Iran’s prime minister during 1951-1953 
and nationalised the country’s oil industry. 

Parhad’s mother, Farideh née Agha Khani (1914-2010), hailed from 

another prominent family that can be traced to mediaeval times. She was 

the great-granddaughter of Sardar Abu’ l-Hasan Khan (d. 1880), son of 
Shah Khalil Allah (d. 1817) and the younger brother of Hasan ‘Ali Shah (d. 
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1881), the spiritual leader of the Nizari Shi‘i Muslims who was given the 
title Agha Khan (Aga Khan) by Fath ‘Ali Shah Qajar (r. 1797-1834). Sardar 
Abu'l-Hasan Khan had helped his brother when the latter was engaged in 
military conflicts with the Qajar establishment which eventually resulted 
in his permanent settlement in India. Sardar himself led military expedi- 

tions in the early 1840s and seized parts of Balichistan before being finally 
defeated in 1846 by a Qajar army and taken to Tehran. There he remained 
under house arrest until he was pardoned by Nasir al-Din Shah Qajar (r. 

1848-1896) and married Mihr-i Jahan Khanum, a Qajar princess. Sardar 

Abu’l-Hasan Khan’s son, Mirza Isma‘il Khan (1854-1928), titled I‘tibar 

al-Saltana, who was Farhad’s maternal great-grandfather, spent a large part 
of his early life in the entourage of Aga Khan I in Bombay, where he was 
known as the Hajji Sahib, for having made the pilgrimage to Mecca. Then 
in the 1870s, he returned to Iran, received his title and subsequently (after 

the Constitutional Revolution, 1905-1911) became a member of the Majlis 
(Parliament), elected from the province of Kirman, where the family had 

deep roots. Daftary’s maternal grandfather was I‘tibar al-Saltana’s son 
Nasir Quli Khan (1873-1941), with the title Mukhbir al-Sultan bestowed 

upon him in 1899 by Muzaffar al-Din Shah. Mukhbir al-Sultan’s mother 

was the daughter of ‘Ali Quli Khan Mukhbir al-Dawla (d. 1897) of the 

eminent Hidayat family, who were traditionally in charge of the coun- 
try’s Ministry of Post and Telegraph and produced several noted histori- 

ans and literary figures. Starting with the historian and poet Rida Quli 
Khan Hidayat (d. 1871), this family was also closely affiliated to the Dar 

al-Funan, an academy of learning founded in Tehran in 1851, marking the 
beginning of modern education in Iran. Mukhbir al-Sultan himself was a 
graduate of this academy. Farhad Daftary’s own earliest memories go back 
to his grandfather Mukhbir al-Sultan, whom he can remember meeting 
when he,was three years old. Mukhbir al-Sultan had also inherited a part 
of this family’s collection of manuscripts, documents and photographs, 

which eventually became incorporated into Farhad’s library. 

Early life and education 

As mentioned above, Farhad Daftary was born in Europe. Following 

the outbreak of the Second World War, when he was about two years 

old, however, his family moved back to Tehran. He attended the Qaim- 

maqam Madrasa for his primary education (1945-1950) and then the 

Dabiristan-i Alborz (Alborz Secondary School). Founded as the American 

College by Presbyterian missionaries in 1873 on the outskirts of Tehran, 
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it changed its name to Alborz College in the early 1930s in deference to 

the Persianisation of foreign names. The American College had been for 

several decades (until 1940) under the direction of the eminent educa- 

tor Dr Samuel L. Jordan (d. 1952). By the time Farhad was a pupil at the 

college, it had become incorporated into the network of schools overseen 

by Iran’s Ministry of Education and was under the direction of the famous 

Iranian educator Dr Mohammad-Ali Mojtahedi (d. 1997).? There Farhad 
completed the first cycle of his secondary education (1951-1953). In 1954, 

Farhad moved with his family to Rome, not to return,to Iran for nearly 

twenty years. He spent two years (1954-1955) finishing his secondary stud- 

ies at the Overseas School of Rome (which was also known as the American 

School) in Via Cassia. During his adolescent years, he also devoted a great 

deal of time to studying the piano, at which he excelled. While in Rome, 

he studied with a teacher from the Santa Cecilia Academy of Music as well 
as with the Austrian-born Italian Conte Antonio di Monteforte, whose 
own teacher had been a student of the renowned Hungarian composer 

and pianist Franz Liszt. The Count had connections with Iran through his 
father who, at the invitation of Nasir al-Din Shah Qajar, had organised a 

modern police force in Tehran. 

In 1956, at the age of 17, Farhad was sent to England where he stayed 

for two years at Concord College in Tunbridge Wells, Kent, and then at a 
private tutorial establishment (Eaton and Wallis) in London studying for 
his General Certificate of Education (GCE). Meanwhile, he had continued 

to take piano lessons with Ippolit Motchaloff at the Wigmore Hall Studios 
in London. 

However, his life was to take another course. Pursuing his family’s 
traditional involvement in state financial administration, and perhaps as 
a natural progression of his education in American schools, in 1958, at 
the age of nineteen, Farhad Daftary moved to the United States where 
he pursued his higher education in the field of economics for some thir- 
teen years until 1971. He first enrolled at the American University in 

Washington DC, where he took a BA degree (1958-1962) and then stayed 
for a fifth year, receiving his MA in 1963. Deciding to continue his post- 
graduate studies, in 1964 he enrolled at the University of California at 
Berkeley, where he initially obtained a second Master's degree. 

The choice of Berkeley was in line with Daftary’s academic record. He 
had excelled in his studies, always obtaining straight A-grades in all the 
courses he took. Berkeley's prestige in the mid-1960s, with its econom- 
ics department ranking first amongst all American universities, was 
partly due to the fact that it had a high concentration of Nobel Prize 
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winners on its academic faculty. Farhad Daftary was on various occa- 
sions ranked among the top ten Iranian students in the US (out of the 
several thousand of his compatriots then studying there). He was even 
awarded a ‘Special Citation’ by Iran’s Ministry of Education. As a result, 
the University of California granted him fellowships and graduate schol- 
arships for several years to pursue his doctoral studies, which he started 

in 1964 and completéd seven years later in 1971, somewhat prolonged due 

to his evolving interest in Ismaili studies. When the time came to choose 

a specialisation, Farhad opted for economic development. At UC Berkeley 

he had the privilege to be taught by a number of distinguished profes- 
sors, among whom was the young (and future Nobel laureate) Amartya 
Sen, who taught economic development as a visiting professor. Amongst 
his other famous teachers, mention may be made of Tibor Scitovsky and 

Abba Lerner, whilst two more of his younger teachers, Daniel McFadden 
and Peter A. Diamond, would also become Nobel laureates. It was also at 

Berkeley that he made the acquaintance of Hamid Algar, who had then just 
joined the Near Eastern Studies Department after completing his doctoral 

studies at Cambridge University. Daftary’s Ph.D. dissertation was entitled 
‘Economic Development and Planning in Iran’, with a detailed analysis of 

the country’s modern economic history. 

Ismaili studies as a hobby: a largely unexplored field 

It was during his years at Berkeley that Farhad developed a deep interest 
in Ismaili studies. Through the maternal line of his family he had always 
seen photographs and documents related to the Aga Khans, but it was 

at Berkeley that for the first time, he had access to modern studies on 
Islam and the Ismailis. It was Daftary’s interest in economic history, as 
well as the history of Iran and Shi‘i Islam, that led to his new interest in 

the history of the Ismailis residing in the Middle East and elsewhere. It 

was in this way that Farhad the economist would be transformed into an 

authority on Ismaili studies. 
From the mid-1960s, Daftary developed and systematically pursued 

his intense curiosity about the history of the small and often misunder- 
stood community of the Ismailis. He set himself the goal of acquiring 
copies of any available material on them. Access to old and new publi- 

cations on the subject was crucial. Berkeley proved an excellent location 
to be based at, because it had a world-class library with a vast Islamic 

collection. He embarked on an ambitious project to photocopy all the 

classical articles in European languages related to Ismailism that he could 
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get his hands on in an extremely methodical way. When he had finished 

collecting everything he needed, he had all the articles bound, and ended 

up with more than thirty volumes of Ismaili-related articles. After that, 

he systematically collected all the articles of a few more recent authors 

in the field. He talks with delight about how he did all this before the 
idea of publishing the collected articles of an author, or a variorum series, 

had entered Islamic studies. Thus, Farhad had collected his own copies 

of the articles of Paul Kraus (1904-1944), Husayn Hamdani (1901-1962), 

Wladimir Ivanow, Marius Canard (1888-1982), Asaf,A. A. Fyzee (1899- 

1981), Samuel M. Stern (1920-1969), and all of the Ismaili articles of the 

prolific Henry Corbin (1903-1978), as well as the entire vast corpus of 
the Cambridge Iranologist Edward G. Browne (1862-1926), who made 

seminal contributions to the literary history of Persia and the various Shi‘i 

communities which had flourished there. 
The field of modern Ismaili studies was then still new and emerging, but 

it already included the oeuvre of a towering figure, Wladimir Alekseevich 
Ivanow (1886-1970), who had made significant contributions to it. vanow 

had devoted a major part of his life to the recovery, editing and transla- 
tion of Ismaili texts, especially those produced by the Nizari branch. It 

must be said that this was a crucial time in generational terms: On the 
one hand, Ivanow was approaching his eightieth year and was at the end 
of his pioneering career. On the other hand, there were younger scholars, 
such as Marshal G. S. Hodgson, at Chicago, and Samuel Miklos Stern, at 
Oxford, still very active and in the prime of their academic careers. Both 

represented a new generation of scholars and were (and are still consid- 
ered today) two of the leading authorities in modern Islamic studies in 
the West. Both also had a special interest in the intellectual history of the 
Ismailis on which they published extensively. Tragically, both died prema- 
turely: Hodgson in 1968, at forty-six, and Stern the following year, in 
1969, at forty-eight. These losses presented a turning point in the field and 

Farhad now became keenly aware that the historical momentum should 
not be lost and that, although a good start had been made, Ismaili studies 
still remained a largely unexplored field. 

W. Ivanow as a role model 

During his doctoral studies Farhad Daftary had the opportunity to corre- 
spond with and meet Ivanow in Tehran (where the latter had been living 
since 1959) in’the course of a summer vacation not long before Ivanow’s 
death. Farhad’s communications with Ivanow on the state of Ismaili stud- 
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ies spurred on his interest in the subject. He remembers that he always had 
more questions than the old master could answer. 

Of all the modern pioneers of Ismaili studies, Ivanow was to have by 
far the greatest influence on Farhad Daftary. He was curious to know what 
had made a Russian orientalist and a cataloguer of Islamic manuscripts 
at the Asiatic Museum in St Petersburg before the Russian Revolution 

become interested in’the history and intellectual heritage of this scattered 
Shi‘i community. He discovered that it had been Ivanow’s love of manu- 
scripts that had led him to the Ismaili texts, opening up a new chapter in 
his life. It had also introduced him to Sir Sultan Muhammad Shah, Aga 
Khan III (1877-1957), the 48th Ismaili Imam, who had facilitated Ivanow’s 

intellectual journey. He settled in Bombay where he acquired many Ismaili 

friends from amongst both Khoja (Nizari) and Bohra (Tayyibi) branches 

of the community. 
Farhad Daftary takes pleasure in recounting Ivanow’s achievements. 

He had made available much unknown material, of which his editions of 

Persian Nizari texts are the most enduring element. Other scholars were 
working on the Arabic sources, but Ivanow devoted himself to the Nizari 
texts which were almost exclusively, except for some texts of Syrian prov- 

enance, in Persian and which had been used as the religious language of 

the community from the time of Hasan-i Sabbah (d. 1124). Thus he made 

the bulk of the extant Nizari literature available to the wider academic 

world, which represented a major advance in the field in contrast to the 

hitherto almost total lack of availability of such textual resources. When 
asked to summarise his own contribution, Daftary always refers back to 

Ivanow, acknowledging his intellectual debt to this pioneer. In fact, he has 

not missed any opportunity to recognise Ivanow as ‘the leading pioneer’ 
of modern Ismaili studies.* Farhad Daftary’s tribute to Ivanow has taken 

various forms: he wrote Ivanow’s obituary (see Bibliography, nos. 16 and 

24) and survey articles on his publications (Bibliography, nos. 15 and 22); 

published a collective volume by way of the Festschrift that Ivanow had 

never received (Bibliography, no. 9; see below); and has also contributed 
encyclopaedia articles on Ivanow (Bibliography, nos. 96 and 129); he is 

also editing Ivanow’s memoirs and is currently collaborating through The 
Institute of Ismaili Studies with the Institute of Oriental Manuscripts of 

the Russian Academy of Sciences on the organisation of a conference to be 
held in 2011 in St Petersburg to commemorate Ivanow. 

Back at Berkeley, and when not engaged on his doctoral work, Farhad’s 

main occupation was the study of the Ismailis, including the compilation 

of an Ismaili bibliography that served as the basis of his Ismaili Literature 
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(Bibliography, no. 4) published more than four decades later. He also 

embarked on an extensive programme of collecting books, articles and 

other documents, which was complemented by correspondence with 

many of the leading authorities in Ismaili studies at the time. One of these 

authorities was Abbas Hamdani, who had then just started his career at 

the University of Wisconsin in Milwaukee. Professor Hamdani belonged 

to a distinguished family of Daudi Tayyibi Ismaili scholars from Yemen 

and India, who possessed a significant collection of Ismaili manuscripts. 

This collection, readily accessible to scholars, was to be,eventually donated 

to The Institute of Ismaili Studies Library in London. He also established 

correspondence with the late Sherali Alidina and other leaders at the then 

Ismailia Association in Karachi, Pakistan. 

Bibliophilia: the making of a private library 

Farhad Daftary’s interest in Ismaili studies was slowly turning from a 

hobby into an all-absorbing activity and a highly structured project of 

collecting the sources and studying them. Not without some nostalgia, 
Farhad Daftary describes one of his main activities at Berkeley for several 
years as a continuous toing and froing between the Central Library there 
and the photocopy shop on the campus. In this way he came to possess 

copies of all the existing articles on the Ismailis, including those of the 
nineteenth-century orientalists, E. M. Quatremére (1782-1857), A. I. 

Silvestre de Sacy (1758-1838), C. F. Defrémery (1822-1883) and J. M. de 

Goeje (1836-1909), as well as the modern scholars noted above. It was 

thus, with these self-made variorum volumes, that he started his own 
library collection. 

He had now also begun acquiring all the books in Arabic and in 

European languages on Ismaili subjects then available, in addition to 

searching for out-of-print and rare works through a number of antiquar- 
ian book dealers, such as E. J. Brill in Leiden and Ad Orientem in England, 

etc., and for decades he regularly corresponded with them. Similarly, he 

familiarised himself with the Ismaili publications of the Islamic Research 

Association, established in 1933 in Bombay, which was later effectively 

transformed in 1946 into the Ismaili Society.5 They had published five 
editions and translations of Nizari texts by Ivanow, and Daftary purchased 

all of them from Bombay. He recounts how during the years of his doctoral 
studies, one of the most exciting moments virtually every day was when 
he heard the postman knocking at the door, delivering the books he had 
ordered. When he had started corresponding with Ivanow in Tehran, the 
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Russian scholar was residing temporarily at the house of his friend, M. 
H. Asadi, who owned a bookshop in Baharsitan Square and distributed 
the publications of the Ismaili Society throughout the Middle East. There, 
Daftary found many of Ivanow’s books which now are no longer available 
(and even then were very difficult to obtain), and so he did not hesitate to 
buy them. 

As a devoted bibliophile, he has continued, throughout his career, to 
acquire rare volumes. He talks proudly about his library. Amongst the 

manuscripts in his collection, mention may be made of the copies of the 

Qur’an commissioned or personally copied in the nineteenth century by 

his maternal forebear, Sardar Abu’l-Hasan Khan, and a beautifully illu- 
minated copy of the complete Diwan of Hafiz, the famous Persian poet 

of the fourteenth century, commissioned by Sayyid Abu’l-Hasan ‘Ali (d. 
1792), Shah Khalil Allah’s father and the 44th Nizari Ismaili Imam who 

was the governor of Kirman during the era of the Zand dynasty.® Apart 

from extensive collections on Ismaili and Persian history, his library 
also includes rare travelogues on Iran (Persia), like G. Barbaro and A. 

Contarini, Viaggi in Persia (1545), accounts composed by two Venetian 
ambassadors to Persia in the late fifteenth century; Sir Thomas Herbert, 

A Description of the Persian Monarchy (1634), the first English account of 
Persia; John Fryer, A New Account of East India and Persia (1698); Jean 

Chardin, Voyages en Perse, in various editions including its 1811 critical 
edition by L. Langleés in ten volumes plus an atlas; and Sir John Malcolm’s 
History of Persia (1815), which he acquired in the 1960s for $300 (less than 

a tenth of its current market value!). He also acquired rare lithographed 

editions of Persian texts and histories, such as the Tarikh-i Firishta 

(1822) and mediaeval accounts of the Crusades, such as J. Bongers (ed.), 

Gesta Dei per Francos (1611), with references to the contemporary Nizari 

Ismailis. His library is all the more impressive given the fact that for years 
he had his books leather-bound in Tehran by a specialist binder, Friedrich 

Lankamerer (1922-2002), the son of a German engineer posted to Iran in 

the early twentieth century. 
By the time Farhad completed his Ph.D. and was ready to return to 

Iran, he had amassed an extensive library of Ismaili sources and studies, 

perhaps the largest private collection of its kind. In fact, as he himself 
declares, he had for many years initially conducted most of his research 

on the basis of materials from his own collection. 
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Return to Iran: from promising career to a life-long passion 

Back in Iran, in 1972, after spending almost two decades abroad, Farhad 

Daftary embarked on what at the time looked like a promising professional 

career in line with his family tradition and expectations. He became an 
Advisor to the Plan and Budget Organisation, the government body that 
prepared Iran’s five-year economic development plans and annual budg- 

ets. Then a year later, in 1973, he was appointed Director of the Economic 

Research Department at the Central Bank of Iran, which had only been 
established the previous decade, and where he remained for several years. 
At this juncture, Farhad had the opportunity to pursue a successful 
career in the government’s financial and economic administrations but 
he decided to take a different route: in 1974 he left the public sector. He 

became the co-founder and Director of Yekom Economic Consultants, the 
first (as its Persian name, Yekom, indicates) firm of consultants specialis- 

ing in economics and management in Iran, with a separate section for 
water resources projects. Following his bibliophilic character, Daftary 

made a point of establishing a library at the company, which soon became 

the best private library of its kind in Tehran, with a major share of his own 

economics books incorporated into it. 

During the years 1973-1977, Farhad Daftary also taught post-graduate 
courses on economic history and development at the Faculty of Economics 

of both the National University and Tehran University. During those years 
Farhad published a number of economic articles, and prepared several 

consultancy reports for the Iranian government and various international 

agencies such as the International Labour Office in Geneva.’ 

Events in the late 1970s, after the Iranian Revolution, accelerated 

Daftary’s shift to a new discipline altogether. At the end of 1978 with the 
overthrow of the Shah there was general euphoria in Iran for a brief period 

of time. But almost immediately, the Iran-Iraq war broke out in 1980 and 
there was no possibility to travel outside the country for several years. 
His next visit abroad did not, in fact, take place until 1985. It was under 

such circumstances that with the encouragement of his wife, Fereshteh, he 

finally decided the time had come to write a book on the Ismailis. 

The story of a history 

Farhad Daftary took up the challenge and embarked on a new and 
fascinating enterprise: writing a comprehensive history of the Ismailis. 
Throughout the decades in California and Tehran, he had continued to 
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pursue his personal interest in collecting and studying materials produced 
by scholars in the field of Ismaili studies while Ivanow had continued to 
be a role model for him in several respects. Firstly, Ivanow was also some- 
one who had moved from his original discipline of Iranian languages and 
dialects to the field of Ismaili studies. Just as the time spent in Bombay, 
making Ismaili acquaintances there and being introduced to Aga Khan 
III, had opened up a rfew chapter in Ivanow’s life, so Daftary was about to 

embark on a similar journey. This personal interest had become a passion 

and an intellectual challenge and now Daftary had the chance to devote his 
full attention to it. As a pioneer, Ivanow had had to lay the foundation for 
studying Ismaili history and doctrines. When Ivanow started his Ismaili 
studies in the 1930s and earlier, there was next to nothing published of the 
Nizari Ismaili texts, and for more than three decades he set himself the 
task of identifying the gaps in the field and filling them with his contribu- 
tions. That was exactly the model adopted by Daftary from the time of 

his graduate studies at Berkeley and it remained the model that he was 
to follow during his unfolding career in Ismaili studies: he made it his 
ongoing concern to take stock of what had been done before him, what 
was the current state of Ismaili studies, and then to identify the gaps in the 
field pointing to new directions for research. 

The notorious lack of methodological underpinnings in Islamic stud- 

ies in general was perhaps to some extent compensated for in Ismaili 

studies by Farhad Daftary’s training. Economics was, in his own words, 
‘the most precise and quantifiable of the social sciences’. This training, 
he says, had provided him with a good intellectual discipline, a sound 

methodology and a facility for clear thinking and well-organised analysis, 

argumentation and writing. When presented with the inevitable question 

of how he managed to succeed in a new field of research, on the margin 
of his other activities, Daftary has one constant answer, demonstrating 

his belief in ‘steady’ scholarship: there are no short cuts or fast tracks to 
scholarship. Rather than intensive and exclusive research carried out in 

a concentrated span of time on a specific subject, one might say that he 
has pursued extensive scholarship regularly, on a daily and progressive 
basis, even if only for a few hours each morning or evening. This method 
has yielded very fruitful results, as can been seen in the bibliography of 
his works of some 240 titles (with many more in the pipeline). A rigorous 

editor himself, Daftary has also had inputs of various kinds into all the 

publications produced by The Institute of Ismaili Studies since the mid- 

1990s (and currently exceeding 80 monographs and texts). 

His earlier training helped: according to Daftary, in order to write on 
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history, one must be very organised and systematic, be familiar with the 

historiography of the subject and then bring together a full range of the 

sources. Next one must be able to assess these sources, then analyse and 

interpret them, producing a sequential history. In his view a historian 

must have a logical mind (he benefited from studying both logics and 

mathematics), and also be able to substantiate (as in proving a hypothesis) 

and assign relative importance to events (this is where his background in 
quantitative methods in economics has come in very handy). One must 
also avoid unnecessarily complicating the issues by, writing in an inde- 

terminate and obscure style. He has set it upon himself to explain the 
misunderstood history of a misrepresented community. The readership 

he had originally in mind was principally the scholarly community, but 

he also took into account the educated non-specialist reader. He wanted to 

explain Ismaili history in an accessible and clear manner. In his view, ‘the 

beauty of scholarship is to have the ability to express difficult concepts 

and ideas in simple terms and language’. He gives as an example the time 

when he was asked what, exactly, was meant by ‘esoteric literature’. He 
thought for a minute and said: ‘It is based on the distinction between a 
literal and a hidden meaning, between what is perceived and what really 

exists; it also implies the need for a guide to help others proceed in this 

spiritual journey in search of certain ultimate truths.’ Indeed, anyone 

who has dealt with Farhad Daftary quickly realises his ability to present 

complex ideas in concise and clear terms with no verbiage or frills. 

Having read the bulk of the existing literature on the Ismailis, in a vari- 

ety of languages, the main question in Farhad Daftary’s mind was: Why do 
we not possess a book that deals with all the periods and phases of Ismaili 

history? It had become clear to him that the first and indispensable task to 
be accomplished in this regard was a comprehensive history of the Ismailis, 

something which did not yet exist. He set this as his overriding objective: 
a history as comprehensive as possible, covering all Ismaili communities 
and groupings, tracing and documenting their doctrines and intellectual 
elaborations, stretching from the formative period of Shi‘i Islam to the 
present time, using all available materials, published and unpublished, 
remaining always aware of the nature and biases (often hostile) of the medi- 
aeval sources. It was difficult to decide on a methodology for this task. The 
most appropriate model for Daftary was Marshall Hodgson’s The Order of 
Assassins (unfortunately mistitled as later admitted by the author himself), 
a book on the Alamit phase of Nizari Ismaili history (1090-1256), with an 
approach and structure that could serve as a model for Ismaili history in its 
entirety with all its phases as first identified by Ivanow. 
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Meanwhile, he had started studying Arabic systematically, with the 
eminent Professor Adhartash Adharnish (also a regular contributor on 
Arabic literature to the Great Islamic Encyclopaedia) and made good use 
of the libraries at the University of Tehran, especially the one at its Faculty 
of Literature. He also began to visit Ismaili heritage sites in Iran, includ- 
ing several of the major fortresses and the mediaeval sites in Anjudan, 
Kahak and Kirman which had been visited by Ivanow in the 1930s; 

indeed, in the 1970s he was the first scholar to visit them since Ivanow 
and he found that further: deterioration had taken place at some sites.” 
In Kirman he found that some of the eighteenth-century structures and 
monuments described by Ivanow were actually no longer in situ. Then he 

went to Mahallat (where there was still in existence part of a wall of the 

residential compound of Aga Khan I as well as the Husayniyya founded 
by him in the 1830s). Subsequently, he organised an expedition with some 

friends to Alamiut. After a difficult journey with two Range Rovers, which 
inolved crossing a river in Rudbar, they erected tents and spent the night 
at the foot of the rock of Alamut. The locality was breathtaking. It was also 
very emotional for him - in fact, he can only describe the experience as 

resembling a ‘pilgrimage’, something he had aspired to do for a very long 
time: he could finally stand on the spot where almost 900 years earlier 
Hasan-i Sabbah, founder of the Ismaili state in Persia, had stood. The visit 

was giving tangible substance to his research. The historian ‘Ata Malik 
Juwayni (d. 1283), who visited Alamtt just before its destruction by the 

Mongols in 1256, had described the fortress as majestic and now Farhad 
could see for himself that even its ruins remained so. Another trip was 

made later to the fortress of Lamasar, stopping at the ruins of the castle 

of Shamiran, the seat of the Musafirid dynasty of northern Persia (and 
visited in 1047 by the Persian poet and Ismaili dat Nasir-i Khusraw on his 
way to Fatimid Cairo). He also went to the castle of Girdkth, which had 
been besieged by the Mongols for seventeen years until 1270, and where 
the stones of the mangonels used by the Mongols against the local Nizari 
garrison are still scattered on the ground. In 1985, he visited the Ismailis 
of Khurasan (where the bulk of their community in Iran resides). There in 

the village of Dizbad, in the mountains between Mashhad and Nishapur, 
he attended the ceremonies of Naw Hisar which take place annually on 

the last Friday of August, an occasion when the Ismailis of Iran gather 

and take part in elaborate rituals which include the recitation of the mysti- 

cal poetry of Jalal al-Din Rami (d. 1273) and other great Persian poets. 

This was Daftary’s first encounter with the contemporary Ismailis of Iran 

who are very much attached to their traditions. He was shown rare manu- 
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scripts, and given photocopies of some of them; he met the elders of the 

community who showed him manuscripts of collected poems of Ismaili 

poets such as Khaki Khurasani (d. after 1646), and his descendant Fida’i 

Khurasani (d. 1923), whose diwan of poetry remains unpublished. 

The Isma‘ilis: Their History and Doctrines 

Farhad Daftary’s research for this book had effectively begun in the mid- 
1960s and lasted over twenty years. But he actually:started to write the 

book in 1978 and it took him a further eight years to complete its first 
draft. His initial plan laid out the work in seven chapters: five main chap- 

ters on the Ismailis (covering the four phases devised by Ivanow, early, 
Fatimid, Alamut and Post-Alamit, and including also a chapter on the 
Musta‘lian Ismailis) with two initial chapters on the early Shi'a, and on 

the progress in Ismaili studies. And this was indeed the way the book 
was structured and finally published in 1990 under the title The Isma‘Tlis: 

Their History and Doctrines.'° He allowed himself roughly one year for 
each chapter, with the object of covering all the key events, personali- 
ties and doctrinal developments in each period. Each chapter naturally 

underwent numerous drafts and was expanded and revised many times. 

Nowadays, even with all the technological advances that scholarship can 

make use of, this may seem daunting, but not excessively so. However, in 

the early 1980s his chapters were typed by his wife Fereshteh on an elec- 

tric IBM typewriter. The need to make revisions to the typescript raised 
continuous difficulties that had to be resolved with ingenious solutions. 
On many occasions, he had to count the words and letters of a revised 
passage to ensure that the new text could be accommodated without any 
change in the page layout! 

From very early on Daftary was aware that this mammoth task could 
not be accomplished in isolation and that he would need to be in touch with 
some established scholars in the field of Ismaili studies. For this purpose, 
he started corresponding with Professor Wilferd Madelung, then the 
Laudian Professor of Arabic at Oxford University and a leading contribu- 
tor to modern Ismaili studies, and informed him that he was working 
on this project, a history of the Ismailis. He asked Madelung if he would 
agree to read through the chapters, which he did. In 1985, Farhad Daftary 
finally had the chance to travel outside Iran. He visited Paris, London and 
Oxford, where he conducted further research in various libraries and met 
a number of scholars. By then, he had written three chapters (‘Progress in 
Isma‘ili Studies’, ‘Origins and Early Development of Shi‘ism’ and ‘Early 
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Isma‘ilism’). At Oxford, he showed them to Madelung at the Oriental 
Institute and subsequently received positive comments from this foremost 
authority, which encouraged him to continue along the lines he had set 
himself, especially after Madelung’s approval of the third chapter, which 
was one of his own main fields of expertise. Madelung’s reviews of the 
chapters continued and their relationship has been maintained to this 
day (indeed, Daftary was closely involved in the Festschrift for Madelung 
and his affiliation to The Institute of Ismaili Studies as Senior Research 
Fellow)." 

Farhad Daftary’s focus was obviously on history. He was especially 

interested in investigating how the different Muslim communities had 
arisen, especially within Shi‘i Islam. He was attracted towards investi- 
gating the disputes arising over the succession to the Prophet. Was there 

a theological component to it? Yet again, though the Fatimid period of 

Ismaili history was relatively well known when Daftary started writing 
his book, there was next to nothing in modern scholarship on much of the 
seven centuries after the Alamtt phase in Nizari history. Daftary’s book 

filled this gap in a structured manner, particularly through the original 
research he carried out using a large number of Persian regional histories, 

especially those on Tabaristan (Mazandaran) and other Caspian prov- 
inces. For this long period he essentially followed again the categorisation 

introduced by Ivanow: the early period of this phase (that is to say the first 

two centuries after the Mongol destruction of the Nizari state, centred at 
Alamiut, in 1256), the Anjudan period (beginning in the fifteenth century, 

when the imams of the Qasim-Shahi Nizari line had settled in the village 

of Anjudan near Mahallat in central Iran), and the modern period (from 
the 1840s onwards). As Madelung says in the Foreword to The Ismd‘tlis, 

in some areas the book covers ‘entirely new ground’; the second feature 
of the book praised by Madelung is that it ‘offers a first comprehensive 
and detailed synthesis of the complex history of Isma‘ilism’, reflecting ‘the 
progress of recent research’ and integrating an ‘evenly readable account’. 

Although Daftary’s main concern was the chronological history of 

the Ismailis he also sought to cover the main intellectual and theological 
developments in a systematic fashion. If the history of the Ismailis had 
still to be unravelled, it was clear to him that, at that time, the doctrines of 

the various Ismaili groups were even more difficult to understand clearly. 

At the time, scholars had just begun to understand, for example, who the 

Qarmatis were. Until then, after the earlier studies of de Goeje, Ivanow had 

the most realistic understanding of them, but his information, too, was 

still sketchy and confused, as he had only managed to scratch the surface 
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of the subject. By the early 1960s, new hypotheses had been proposed 

in three articles by Stern (in 1955, 1960 and 1961)'* and by Madelung in 

another three articles (in 1959 written in German, which Daftary later had 

translated into English, in a slightly revised version, and published as part 

of an edited volume on the Ismailis in 1996; and in 1961 again in German; 

and in his article on the Qarmatis for E[2).'> He was similarly interested 

in clarifying the controversial issues surrounding the opening phase of 
Ismailism, but the few early sources only provided conflicting informa- 

tion. Basically subscribing to the Stern-Madelung position he spent some 

time trying to resolve the alleged identification of the early Ismailis with 
the Khattabis, followers of Abu’l-Khattab (d. 755), a contemporary of 

Imam Ja‘far al-Sadig (d. 765). This identification was first propounded in 

the works of the early Imami Shi‘i heresiographers, such as al-Nawbakhti 

(d. ca. 912) and al-Qummi (d. 913), as a part of their polemical treat- 

ment of the early Ismailis, and also reasserted in the early studies of 

Bernard Lewis and Henry Corbin; he arrived at the conclusion that this 
identification was groundless and that it had to be rejected, in line with 

Madelung’s view.'* This conclusion was strongly substantiated by the fact 
that later mediaeval Ismaili authorities, like al-Qadi al-Nu‘man (d. 974), 

the foremost jurist of the Fatimid period, condemned the Khattabiyya as 

‘heretics’ for having propagated the divinity of the imams, something that 
went against the doctrine of the Fatimids.'® This also explains why Hamid 

al-Din al-Kirmani (d. ca. 1021), the most learned contemporary Ismaili 

theologian, was called to Cairo by the Fatimid Imam-Caliph al-Hakim 

bi-Amr Allah (r. 996-1021) to refute the emerging doctrines of the found- 

ers of the Druze religion, who were beginning to preach the divinity 

of al-Hakim. Subsequently, Daftary refined his own ideas on the early 
Ismailis and published several studies on the subject.!” 

The move to London and affiliation with 

The Institute of Ismaili Studies 

In 1985, on his travels to Europe, he visited The Institute of Ismaili Studies 

in London for the first time. The Institute had been founded by His 
Highness Prince Karim Aga Khan only eight years earlier in 1977 and was 
then located in one of its early temporary premises on Great James Street 
in London. Incidentally, this year was crucial for the Ismailis in the UK, 
since a major institution, the Ismaili Centre in South Kensington, London, 
was inaugurated in April, giving the Ismailis the greatest degree of visibil- 
ity and exposure they had ever experienced in a Western environment. 
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In the library of the Institute, Farhad Daftary found many manuscripts 
and also new publications in Arabic that contributed towards his research. 
Also, for the first time, he met Mr Shams Vellani, then the Institute’s 
Executive Officer, who showed great interest in Daftary’s project. On his 

return to Iran, he resumed his work and completed the final draft of his 
book in 1987. 

On Farhad Daftary’s next visit to London in 1987, he gave Mr Vellani 

a draft of the work, and the latter subsequently suggested that he join the 
Institute to prepare the work for publication. Daftary accepted, but it took 
another year to return to Tehran and wrap up all his affairs and commit- 

ments there. In 1988 he settled in London with his wife, just before turn- 
ing fifty. He officially joined the Institute in September 1988. By then, 

the Institute had developed a teaching programme under its Department 

of Education and had also produced its first publications: English trans- 

lations of two sets of collected articles by Henry Corbin, undertaken by 

the Paris branch of the Institute then still operative and directed by the 
Iranian philosopher Daryush Shayegan, an old friend of Daftary’s, and 

a two-volume catalogue of the Arabic manuscripts in its library. A small 

number of scholars were also working there on different texts, including J. 
Badakhchani and H. Haji (both contributors to this volume). 

Farhad Daftary’s immediate task now was to get his book published. 

Two further years were needed to fine-tune the work with additional 
annotations, based on the resources at the library of the Institute and else- 

where. Wilferd Madelung read through the remainder of the typescript 
providing his customary meticulous comments. Daftary sent copies of the 

typescript to the University Presses of Cambridge and Oxford; both had 

this work evaluated by scholars and eventually both accepted it for publi- 

cation. In the end Daftary decided on Cambridge University Press as his 
publisher and the book finally appeared in 1990. 

A historian of historians 

The Institute had started its publications with Corbin’s highly intricate 
phenomenological essays, reconstructing Ismaili doctrines within a 

metahistorical frame. However, Daftary attached greater weight to histo- 

riography and textual analysis in many of the Institute’s subsequent publi- 

cations. Asked about this matter, he says that in a historical investigation 

of events, a chronological framework is of the highest importance since 

ideas do not develop in a vacuum, but out of previous ideas; and events, 

often, are responses to previous events. And textual materials, conveying 
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the literary and intellectual heritage of a community, are indispensable for 

studying and understanding that heritage. 

One of Farhad Daftary’s constant interests has been the figure of 

the modern historian and his role in shaping history-writing. During 

his doctoral studies, he had carried out research on the lives and times 

of many economists. Once his attention shifted to Ismaili studies, he 
adopted a similar methodology for contextualising the contributions of 
the key figures in the field. Several of his early publications were devoted 
to scholars’ lives and achievements. In the majority, of his books, too, he 

has always tried to begin by explaining the state of the field of research 
and the individuals who have shaped the study of Ismaili history."* 

Asked about his great interest in modern historians, he responds by 

saying that studying a person’s life reveals much about his context, his 

interests, his thought. We are, as he says, the products of our own histo- 

ries and intellectual environments. He believes in the theory of ‘chal- 
lenges and responses’ in history-writing: when historians write, they are 
often responding to something, even though it is frequently the case that 
a hundred years later people may not know what it was that they had 

been responding to. Unfortunately, he adds, it may also happen that the 

historians themselves may have fabricated or misinterpreted the required 

evidence, producing polemical material that will be used as a reliable 

source by later historians. And ifa ‘fiction’ is repeated often enough it may 
eventually be taken as representing a ‘fact’. Looking into the lives of schol- 
ars and the contexts in which they worked has enabled him to have some 

understanding of what it was that they responded to, or, in his words, ‘why 
was a certain author writing what he was writing?’ This kind of two-fold 
historiography has added an extra dimension to his work, making him 
keenly aware of the necessity of evaluating one’s sources and distinguish- 
ing fact from fiction. 

Stories versus history: insiders and observers 

In 1992, two years after Farhad Daftary produced his magnum opus, there 

was an organisational restructuring at the Institute. Now, under the dean- 
ship of Dr Aziz Esmail, a new Department of Academic Research and 
Publications was created. Daftary was appointed as the first head of that 
department, a post he has retained to this day despite the demands of his 
other responsibilities. 

Next, he devoted his attention to one of the most contentious and least 
understood issues in the entire history of the Ismailis: the ‘black legend’ 
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that had developed about them and had spread in the middle ages in both 
the Islamic world and in Europe. His book on this subject, The Assassin 
Legends: Myths of the Isma‘ilis, was published in 1994. This was a research 
issue of immense interest and complexity due its popular appeal and 
intricacies. Daftary was initially interested in understanding the etymol- 
ogy of the word ‘assassin’ and its connection with the Ismailis: why were 
they referred to by their neighbours in Syria and in the Caspian region 

of northern Persia as hashishis or hashishin; and, following them, in the 

European sources as ‘assassins’? Why were there so many fanciful tales 

around this? Not much progress in research on this topic had taken place 
since the pioneering study of Silvestre de Sacy (d. 1838), the doyen of the 

nineteenth-century orientalists, who had solved the etymological puzzle of 

the word ‘assassin’. Showing that it derived from the Arabic word hashish, 

de Sacy himself nevertheless subscribed at least partially to the legends, as 
recounted by Marco Polo and other mediaeval Europeans, as being accu- 

rate accounts of the secret practices of the Ismailis. Hashishi was a term of 

abuse in Arabic, which was then used in reference to the Nizari Ismailis 

in some polemical Sunni and Zaydi sources. The derogatory term itself 
then gave rise to the tales circulating in the mediaeval Crusader circles, 
connecting the Ismailis with the consumption of hashish (a product of 

hemp) and appearing variously in European sources. These so-called 

‘Assassin legends’ have no counterparts in Arabic or Persian sources of 
the same period, despite their authors’ hostile stances. Farhad Daftary’s 
conclusion was that the tales were fabricated by the Crusader circles and 

their occidental observers themselves to justify what they perceived as 

‘irrational’ behaviour (martyrdom) that had to be given a rational expla- 
nation (as behaviour motivated under the influence of intoxicating drugs 
such as hashish). 

If the first edition of The Isma‘ilis had had a significant impact in 
the field (with numerous reprints, reviews and regular citations in 

academic literature), The Assassin Legends was no less interesting to 
scholars: it attracted thirty reviews in the lustre following its publica- 

tion. Nevertheless, was it possible that Farhad Daftary’s formal affilia- 
tion with an institution connected to the community on whose past he 
was writing could somehow tarnish his academic rigour and objectivity? 

While the vast majority of the reviewers welcomed the book and its role in 

deconstructing the centuries-old myths, there were also one or two who 

questioned the project as they thought he was an Ismaili, an ‘insider’ of a 

religious community, taking an apologetic stance.’ When suggestions of 

apologetic intentions were made by one such reviewer, Daftary was quick 
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to publish a rebuttal in the same journal declaring: ‘I would like to state 

that Iam not an Ismaili, and that my academic affiliation to The Institute 

of Ismaili Studies, London, has in no way affected my academic objectivity 

[...] My main aim in writing The Assassin Legends was to trace the roots 

of some of the major legends surrounding the Nizari Ismailis of the medi- 

aeval times [...] and it has never been my intention to be apologetic.’ 

However, a more important phenomenon was now taking place. Although 

the academic credibility of institutions linked formally or informally with 

a Christian faith community, like the various schools of divinity, theology 

faculties and even entire universities, had been accepted without question 

on both sides of the Atlantic for hundreds of years, Western academics 
were now witnessing the fact that an academic institute connected to a 

Muslim community and based in central London could produce research 

of the highest calibre, deeply committed to the standards of critical schol- 
arship and yet empathetic to the historical and intellectual preoccupa- 

tions of Muslims, and more particularly in this case, the Ismailis. Farhad 

Daftary had achieved this difficult balance, as he defines himself neither 

as an ‘insider’ nor an ‘outsider’ but as a close and empathetic ‘observer’. In 

the context of the ‘Assassin legends’, too, he maintains that much in the 
same way that ‘fiction’ through repetition over time becomes accepted as 
‘fact’, then facts also need to be repeated frequently and widely enough to 

replace fictions. 

Promoting scholarship 

Farhad Daftary has contributed significantly to The Institute of Ismaili 
Studies, establishing it as a recognised academic centre for Ismaili studies. 
One of the aims of the Institute has been to promote scholarship on Islam, 

and he made this his own objective. He himself had originally published 
outside the Institute because there was no publishing programme as such. 

Now, he established the Institute’s first publication series: the Ismaili 

Heritage Series, which was initiated in 1996 under his own general editor- 

ship. This was designed to be a series of monographs with the objective of 

exploring the intellectual and religious heritage of the Ismailis, a heritage 
which still resonates in the contemporary world since the community is 
very much in existence. He signed contracts with several of the leading 
authorities who had already contributed to a collective volume he had just 
edited, Mediaeval Isma‘ili History and Thought. Four years later, in 2000, he 
established a second series, the Ismaili Texts and Translations Series, again 
under his general editorship and with an editorial board of eminent schol- 
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ars of Ismaili studies. This new series was devoted to critical editions and 
annotated translations of authentic texts in Arabic and Persian produced 
by the Ismailis themselves, or about them, clarifying the actual teachings 
of the community. The series had a two-fold objective: to produce materi- 
als for further progress in the field and to address the misrepresentations 
of Ismaili doctrines and practices. The primary selection criteria for the 
series were major texts that remained unpublished as well as texts that had 
been published in defective editions. He invited Professor Madelung, who 
had already taught at the Institute, to be a consulting editor for the series. 
Daftary’s general support of sound academic projects is well known and he 
has generously supported or sponsored a number of publications, confer- 
ences and other academic initiatives both inside and outside the Institute. 
He has also promoted the publications of various types of anthologies of 
Ismaili literature and other Islamic texts, especially those related to the 

contributions of Shi‘i Muslim scholars who have been hitherto marginal- 
ised in Islamic studies in the West. 

Meanwhile, Farhad Daftary had also started developing the academic 

faculty of his Department of Academic Research and Publications. Wilferd 
Madelung became a Senior Research Fellow, a position which through 

Daftary’s initiative was later offered to Professors Hermann Landolt (in 
2002) and M. A. Amir-Moezzi (in 2007) as well. He contributed to devel- 

oping and running the Institute’s Graduate Programme in Islamic Studies 

and Humanities (GPISH), in which two years were spent on an innovative 

course at the Institute and a third year studying for a Master’s degree at a 

British university. While the intellectual design of this innovative academic 
programme was the brainchild of Aziz Esmail and Mohammed Arkoun 
(1928-2010), who had been another Senior Research Fellow and one of the 

governors of the Institute, Daftary was responsible for finding and engag- 

ing most of the lecturers for this programme. Thus, he contributed to the 
students’ exposure to some of the best minds in the field of Islamic studies 

in the UK, as he successfully invited eminent scholars from Cambridge 
(Patricia Crone, Charles Melville and John Cooper), Oxford (Julie Scott 

Meisami), or Edinburgh (Carole Hillenbrand and Robert Hillenbrand), 

and Manchester (C. Edmund Bosworth), some of them contributors to this 

volume, to teach in this programme. This approach not only brought the 

Institute’s graduate students into contact with these scholars, but it also 

facilitated the admission of the students to the best UK-based universities 

in their third year. Daftary himself has been regularly teaching a survey 

course on Ismaili history in this programme since its inception in 1994. 
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Mediaeval Isma‘ili History and Thought 

Daftary kept his own publication activities alive despite intensive 

administrative duties. His next publication, this time an edited volume, 

Mediaeval Isma‘ili History and Thought (1996; see Daftary Bibliography, 

no. 9), was designed to cover selected areas in Ismaili studies that needed 

further attention. This was to be a turning point in its own right since he 
had now started to galvanise other scholars in the field of Ismaili studies. 

For the volume, he assembled some of the most renowned scholars in the 

field, such as Ali Asani, Heinz Halm, Abbas Hamdani, Wilferd Madelung, 

Azim Nanji, Ismail K. Poonawala and Paul E. Walker, again, some of 
them contributors to this volume, and also several others, like C. Edmund 

Bosworth, Carole Hillenbrand and Charles Melville who were then also 

teaching at the Institute. This process widened his circle of academic 
friends and colleagues. He now had the opportunity to meet some of 

these scholars for the first time in London. With others, such as Abbas 

Hamdani, he had already established working relationships through 

correspondence. He dedicated this collective volume to Ivanow, who had 

never had a Festschrift and, beyond a few circles, had never received suffi- 

cient recognition for his pioneering accomplishments in modern Ismaili 

studies. 

In this volume Farhad Daftary also demonstrated his ability to make 
materials available in English as the primary language of scholarship in 

the West. The first two chapters of this edited volume were, in fact, trans- 

lations from the German: Madelung’s 1959 groundbreaking article on the 
Qarmatis and the Fatimids, and a summary in English of Halm’s seminal 

habilitation work on the pre-Fatimid Ismaili cosmology.”! Equally, in his 
Assassin Legends he had inserted an annotated English translation of de 
Sacy’s classical study in French on the Nizaris, Mémoire sur la dynastie des 
Assassins (pp. 129-188). All these translations were meticulously produced 

by Azizeh Azodi (1922-2008), an Iranian polyglot then living in Paris. 
Later, she translated into English Halm’s book for the Ismaili Heritage 
Series, under the title The Fatimids and their Traditions of Learning (1997). 

Daftary’s work began to have some impact also in the Middle East. 
By 1997, The Isma‘ilis and The Assassin Legends had been translated into 
Arabic and Persian. The Persian translation of The Ismd‘ilis received the 
‘Best Book of the Year Award’ in Iran (see Daftary Bibliography, no. 1(b)); 
and then subsequently when a group of religious scholars from the main 
seminary in Qumm compiled a collection of studies on the Ismailis, they 
had their work evaluated by Daftary who was also invited to contribute 
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an extensive introduction to the volume (Daftary Bibliography, no. 47). 
Subsequently, Daftary himself became active in commissioning transla- 
tions of the Institute’s publications into Arabic, Persian and Urdu as well 
as some European languages. He also responded to translation requests 
from various publishers in a wide range of countries. At the time of writ- 
ing this introduction, Daftary’s own works have been variously translated 

into fourteen languagés, including Arabic and Persian, as well as French, 
German, Gujarati, Italian, Indonesian (Bahasa), Polish, Portuguese, 
Russian, Tajik (in Cyrillic alphabet), Turkish and Urdu. Some of his books 
have been translated also into Hungarian through the initiatives of Istvan 
Hajnal (a contributor to this volume) who is single-handedly promoting 
Ismaili and Qarmati studies in Budapest. Further, Daftary has ensured 

that most of the major publications of the Institute (other than the Arabic 
and Persian texts published in the Ismaili Texts and Translations Series) 

are translated into Arabic and Persian as well as other languages such as 
Gujarati, Portuguese, Russian, Tajik (Cyrillic) and Urdu, languages used 

by the Ismailis of different countries. 
Aiming to make his own major publication more broadly accessible, 

given that the eight-hundred page volume of The Ismd‘ilis was essentially 
a highly specialised academic work, he decided to devote his next two 

years to working on A Short History of the Ismailis (1998; see Daftary 
Bibliography, no. 3), published in the Islamic Surveys series under the 
general editorship of Carole Hillenbrand. It is important to note that this 
book is not a summary or a condensed version of his magnum opus. For 
a start, it is organised thematically within a chronological frame. He also 

added much new material, incorporating more recent progress in the field 
since the time of writing The Ismd‘ilis more than a decade earlier. This 

also attested to the accelerated speed of progress in Ismaili studies. 

There followed an interlude whilst he edited two more multi-authored 
volumes: Intellectual Traditions in Islam (2000; see Daftary Bibliography, 
no. 10), based on the proceedings of a conference organised by the 
Institute in 1994 at Churchill College, Cambridge, covering an overview 

of intellectual life in Islam as expressed through different traditions, and 
a Festschrift in honour of Wilferd Madelung, Culture and Memory in 
Mediaeval Islam (2003, see Daftary Bibliography, no. 11), which Daftary 

co-edited with Joseph W. Meri, a former student of Madelung’s who was 

at the time a research associate at the Institute. Subsequently, Daftary was 

instrumental in launching the Institute’s Rasa il Ikhwan al-Safa’ (‘Epistles 

of the Brethren of Purity’) series, which will result in the critical edition of 

the Arabic text and annotated English translation of this work in seventeen 
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volumes by more than twenty scholars. Daftary serves on the Advisory 

Board of this series of publications, with Nader El-Bizri as its general 

editor. In terms of promoting scholarship in Ismaili studies, quite aside 

from organising an extensive programme of publications for the Institute 

and inviting various scholars to participate in these efforts,” Daftary also 
arranged for subventions to publishers which made other Ismaili publica- 

tions possible. In this category, two cases merit particular attention here: 

the second volume of H. Halm’s trilogy of books on Fatimid history,” and 

the Ismaili section of the Jami‘ al-tawarikh of Rashid al-Din Fad! Allah 

(d. 1318),”4 a chief primary source on the Nizari Ismaili state of Persia in 

mediaeval times. The latter book was dedicated to Farhad Daftary. 

Bibliographies 

For Madelung’s Festschrift, Farhad Daftary had invested much effort in 
compiling a bibliography of the works published by this polymath and 
highly prolific German scholar, which he arranged chronologically. Indeed 
it had been through bibliographical studies that Daftary had entered the 
field of Ismaili studies, by using an index card system in Berkeley. For 
more than four decades, he had been collecting bibliographical informa- 
tion. This passion for bibliographies finally culminated in his publication 
of Ismaili Literature (2004; see Daftary Bibliography, no. 4), which has the 
subtitle ‘A bibliography of sources and studies’. Previously, there had been 
two important bibliographical works in Ismaili studies.**> Whereas those 
works had been devoted exclusively to manuscript sources, Daftary was 

now presenting a bibliography of all the published works, primary sources 
as well as secondary studies, on Ismaili-related subjects, an area which 

had not been covered by the other two bibliographies. Given the rapid 
progress in the field, Daftary is currently compiling notes for a second 
edition of his Ismaili Literature. 

Daftary had been equally active in publishing journal articles and 
contributing chapters to collected volumes. In 2005, he selected ten of 
the most significant articles he had published by that time, and collected 
them in a volume entitled Ismailis in Medieval Muslim Societies, in which 
some of the studies appeared in expanded forms with additional notes 
while others were slightly abridged. 
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Works of reference 

Farhad Daftary was aware that the bulk of the academic publications on 
Ismaili studies might be read only by specialists, and that most scholars 
in the wider field of Islamic studies, as well as researchers and students in 
general, remained largely unaware of the complexities of Ismaili history 

and thought. Consequently, he decided to embark on a project of writ- 
ing both English and Persian entries for encyclopaedias and other refer- 

ence works, and these currently number more than 130 (See Daftary 
Bibliography, nos. 76-211). He started with the Encyclopaedia Iranica 

(EIr), the then major new work of reference in Islamic and Iranian studies. 

In the early 1990s, after the publication of The Ismd‘ilis, he was invited to 

be the consulting editor for that encyclopaedia’s Ismaili articles, identify- 
ing the entries and their prospective authors. In that role, he himself has 

contributed many articles to EIr. His major contributions to the Elr are 

‘Carmatians’, a ten-page article published in 1990, and the seventeen-page 
entry on ‘Isma‘ilism: iii. Isma‘ili History’, published in 2007. Meanwhile, 
Professor Bosworth, then one of the main editors of the second edition of 
The Encyclopaedia of Islam (EI2), which was in its final volumes, got him 

involved in writing many of their remaining Ismaili articles, starting with 
‘Nur al-Din Muhammad’, published in 1993. Several of his later articles 
appeared in the Supplement to EI2. 

By the early 1990s, vast Islamic encyclopaedias had started to 

be produced also in Persian in Iran. Thus, we now have the Dd@irat 

al-Ma<rif-i Buzurg-i Islami (the ‘Great Islamic Encyclopaedia’ or GIE) 
and the Danishnama-yi Jahan-i Islam (‘Encyclopaedia of the World of 

Islam’ or EWI). The entries in the latter were initially translations of 
those published in E[2 or other works of reference. Daftary became an 

academic consultant for the Danishnama, contributing many of their new 
Ismaili entries, and has worked closely also with the GIJE. He has written 

the detailed twenty-two-page article ‘Isma‘iliyya’ for the GJE, published in 

1998. 

He and Madelung are also the Editors-in-Chief of the Encyclopaedia 

Islamica, an abridged English version of the ongoing GIE. This transla- 
tion project had been initiated by John Cooper (1947-1998) in the early 

1990s with his translations of some forty articles. Years later, Daftary was 

contacted by Kazem M. Bojnurdi, Director of the Centre for the Great 

Islamic Encyclopaedia, in order to involve the Institute in this project: they 

had a meeting in Tehran and agreed to collaborate, calling the prospective 

publication Encyclopaedia Islamica at Daftary’s suggestion. What made 
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this vast work of reference appealing was the fact that, in addition to 

covering Islam in all regions, it concentrated on two categories of entries 

not found widely anywhere else: on Shi‘i personalities, ideas and concepts, 

and on the history and culture of the greater Persianate world. Since this 

fell within the Institute’s mandate, the project was thereafter taken on 

board and the translated volumes are being published in association with 
E. J. Brill of Leiden. Daftary himself edits all the Ismaili-related articles 

and monitors the work of the team of editors and translators involved in 
this project with Reza Shah-Kazemi acting as its managing editor. 

Over the years, Daftary has also been closely involved in the work 

of the Institute’s library. For example, he played a key role in facilitating 

the library’s acquisition of the Zahid ‘Ali Collection of some 221 Arabic 
Ismaili manuscripts in 1997, also arranging for Delia Cortese (another 
contributor to this volume) to compile a descriptive catalogue of that 

collection.”¢ Zahid ‘Ali (1888-1958), one of the pioneers in modern Ismaili 
studies, belonged to another learned family of Daudi Tayyibi Ismailis 
with an important collection of manuscripts. 

Directorship 

Professor Azim Nanji (now at Stanford University and the author of the 
Foreword to this volume) was the Director of The Institute of Ismaili 

Studies for a decade (1998-2008). In the last two years of that period 
(2007-2008), Daftary served as Associate Director of the Institute. After 

Nanji’s departure he served a stint as Acting Director, before being 
appointed in September 2009 as the Institute’s Co-Director, together with 

Professor Karim H. Karim. At the same time, he has continued to head 

the Department of Academic Research and Publications. Asked about 

his association with the Institute, Daftary repeatedly asserts that he has 

learnt a great deal through his experience of working there for more than 
two decades. The Institute has in many ways shaped his intellectual expe- 
rience and sharpened his scholarship. For example, while originally he 

would use the term ‘sect’ to refer to the Ismailis and other Shi‘is, in the 

second edition of The Isma‘ilis he uses ‘community’ and ‘communities of 

interpretation’ (in the plural), since he is now reluctant to use the former 
term to refer to a community that still exists on the contemporary scene 
(as opposed to those short-lived sects of mediaeval times). 

In 2008, on the occasion of the Golden Jubilee of His Highness Prince 
Karim al-Husayni, Aga Khan IV, celebrating the fiftieth anniversary of 
his accession to the imamate of the Nizari Ismailis, Farhad Daftary’s 
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Department of Academic Research published, among other works, five 
books to specifically commemorate the event.” One of these was a book 
he himself co-authored with Zulfikar Hirji, The Ismailis: An Illustrated 
History (Daftary Bibliography, no. 7), a work, the first of its kind, addressed 

to a general audience, containing hundreds of images (several of them 

from Daftary’s private collection) documenting the eventful history of the 
Ismailis in a lucid andaccessible manner. 

More recently, Daftary has edited A Modern History of the Ismailis, a 
publication designed to fill, at least partially, the gap in our knowledge of 

the recent history of the Ismaili communities, including the Tayyibis, in 
different geographical locations (Syria, India and Pakistan, East Africa, 
Tajikistan and the rest of Central Asia, with the least explored region of 

all, China). Farhad Daftary’s work is still ongoing. He belongs to a genera- 
tion of prolific scholars, well reflected in his recent contributions to the 

festschriften of many of his friends and colleagues, including C. Edmund 
Bosworth, Hermann Landolt, Urbain Vermeulen, Biancamaria Scarcia 

Amoretti, Etan Kohlberg, Carole Hillenbrand, Paul E. Walker, Heinz 

Halm and Charles Melville (the last two forthcoming). 

As the recent author of the long chapter on ‘Varieties of Islam’ in The 
New Cambridge History of Islam (Daftary Bibliography, no. 74), covering 
mainly the various Shi‘i communities, he is now working on an expanded 

version of that study. This will be published in monographic form as A 

Short History of Shi‘i Islam. Daftary’s broader interests in Shi‘i studies is 
aligned with the Institute’s expansion of its remit into covering all commu- 
nities and schools of thought within Shi‘i Islam. Daftary’s current work 
includes three other research projects, to which he has regularly devoted 
his attention for years: a Historical Dictionary of the Ismailis; a book on 
Hasan-i Sabbah and his Times; and, as mentioned earlier, an edition of W. 

Ivanow’s memoirs (Fifty Years in the East: An Autobiographical Sketch). 

Daftary has been a member of various academic and professional associa- 
tions and societies, including The British Institute of Persian Studies, on 
whose Governing Council he served for two terms (2002-2007). 

New horizons in Ismaili studies 

Over the past forty years, Farhad Daftary’s impressive publication record 

has contributed to our knowledge of the events related to Ismaili history 

and the intricacies of the intellectual traditions elaborated by the Ismaili 

Shi‘is. His greatest contribution is to have produced a straightforward 

narrative account of them in a framework constructed in accordance with 
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the view of Ismaili history outlined earlier. As we have seen, Daftary’s 

work continues as strong as ever. Yet, it may be in order here to identify 

what areas in Ismaili studies are still unexplored. The following observa- 

tions are not intended as a critique of Farhad Daftary’s approach to Ismaili 

history, but rather to present some possible avenues of research that future 

generations of scholars may wish to consider when embarking on this field. 

i. Contextual, comparative and thematic approaches 
at 

The religious significance of Ismaili thought within Islam can be assessed 
in the context of the history of religions. A comparative approach with 

other groups in Islam (other Shi‘i groups, Sufis, theological and philosoph- 

ical schools) seems imperative if we are to understand the significance of 
Ismaili ideas. Similarly, those ideas can be studied in the light of similar 
literature produced in other religious traditions, especially those groups 
that propounded an esoteric understanding of scriptures and that formed 
around a charismatic authority. Similarly, the enterprise pursued by the 

various Ismaili authors can be studied in close connection with their 

contemporary intellectual history. Thus, one might analyse, for exam- 
ple, al-Qadi al-Nu‘man’s (d. 363/974) role in the history of Ismaili Shi‘ism 

vis-a-vis the contributions of other similar figures such as al-Kulayni 
(d. 329/941) for Ithna‘ashari Shi‘ism and al-Tabari (d. 310/923) for Sunni 

Islam; or Fatimid-sponsored theories of the imdma vis-a-vis contempora- 

neous imdma theories sponsored by the Umayyads of al-Andalus and the 
‘Abbasids of Baghdad; or the gindns in the wider context of Indo-Muslim 
literature; or the doctrine of ta‘lim in the light of similar Sufi theories of 
knowledge and leadership; or the theory and practice of Ismaili ta’wil 
together with the ta’wil practised by the Mu‘tazilis, the Sufis and others; 
or the provocative question, ‘What has Alamtt got to do with Cairo?’ (the 
question is reminiscent of the statement by Tertullian about Athens and 
Jerusalem). These are just some examples of the research possibilities at 
our disposal. 

In contrast with a view of history as a concatenation of events, rulers, 

imams and authors, another fruitful approach might be the thematic 
approach. Possible themes to be explored can then encapsulate research 
questions such as, ‘Is there such a thing as an Ismaili approach to the 
Qur’an?’; ‘Do Ismaili and Ithna‘ashari forms of Shi‘ism differ in essence?’: 
‘Is it right to assume (as Marshall Hodgson did)** that Ismailism is to 
Shi‘ism what Sufism is to Sunnism?’ 
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ii. Problematising methods and theories 

It is vital to build on Farhad Daftary’s historiographical achievements, 
but it is equally important for future scholars to put them to the test. New 
methodological tools developed in the fields of historiography, anthropol- 

ogy, religious studies and discourse analysis can be used to deconstruct 

the ways in which the,Ismailis have constructed their own history, litera- 

ture, self-image and religious identity. Similarly, while the emphasis on 

history, and the history of the Ismaili imams in particular, is undoubtedly 

indispensable, more attention might be given to the communities — their 

diverse customs and practices, both historically and in the present times. 

It is possible that questions such as these will be followed by other, perhaps 

contrasting, views or even re-readings of Ismaili (and wider Islamic) 
history. 

iii. New technologies 

Finally, mention must be made of the chances that new technologies offer 
for the history of ideas. In the first place, texts could be made available 
through electronic media to researchers in every country to facilitate the 

exchange of scholarship. Manuscripts can be digitalised and texts can be 

made available so that they can be explored by key-words (and Arabic 

roots) through search engines. What only three decades ago was almost 

unthinkable is now possible: glossaries and lexicons of technical terms 
in Ismaili works might be created so that they are better studied together 
with other texts from other, better known, traditions. An online database 

of Qur’anic citations in Ismaili sources is a necessary step towards an 

in-depth research into their exegesis and hermeneutical approach. 

The contributors would like to join the editor of this volume 
in offering their collective work to Dr Farhad Daftary 

with esteem and affection.” 
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Persian, the Other Sacred Language 
of Islam: Some Brief Notes 

Mohammad Ali Amir-Moezzi 

Some years ago, Father Serge de Beaurecueil (1917-2005), a specialist 

on the great mystical thinker Khwaja ‘Abd Allah Ansari (d. 481/1089), 

confided to me during a private conversation that, thanks to his protracted 

dealings with the writings of the Master of Herat, as Ansari is known, 

and particularly the latter’s famous Munajat-Nama, he started to consider 
Persian as more suitable than Arabic for expressing those subtleties and 
depths of feeling and experiences that are purely religious. Here, I am not 
able to develop the beautiful ideas that he set down in writing on the mode 
of expression, the thought and the literary images of that great Iranian 

mystic in his introduction to the munajat, or ‘confidential prayers’! In 
order to pay tribute to the scholar who is the recipient of this volume, my 

friend and colleague Farhad Daftary, and his mother tongue, it seemed 
to me useful to reflect on what the French Islamicist thought about ‘Abd 
Allah Ansari’s language, in particular the language of these unique 

prayers, within the context of the larger question of the relation between 
the Persian language and Islamic spirituality and the progressive sacrali- 
sation of the Persian language during the first centuries of the Hijra. 

Ferdinand de Saussure said that the first institution is language. This 
means, among other things, that behind language is to be found the 
political aspect, in its historical and collective dimension, as well as in its 
individual, subjective and spiritual dimension. The competition for the 

status of the sacral between Arabic and Persian, the two major languages 
in Islam, is, above all, political and is very old. It originates from the wide- 
ranging Muslim conquests and from the ethno-centric and racial (not to 

say ‘racist’) Arabian policies of the first Umayyads, who came to dominate 

the conquered peoples roughly between the first half of the first/seventh 
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century and the first half of the second/eighth century. 

It is true that, by and large, the anthropology of the Qur'an is non-egal- 

itarian, since it highlights the superiority of men over women, of free men 

over slaves, of Muslims over non-Muslims.’ However, the Qur’an insists 

on equality among Muslims, without distinction of race or language - 

piety being the sole criterion for prevalence: ‘O mankind, we have created 

you male and female, and appointed you races and tribes, that you may 
know one another. Surely the noblest among you in the sight of God is the 

most godfearing of you’ * (Q. 49:13). Yet, the vast and dazzling conquests, 

and the mentality of the first Umayyad caliphs, still imbued with pre- 
Islamic tribal culture, changed all that. Men in power, and the scholars 

that supported their policies, attributed the victory of God’s religion to 
the superiority of the Arabs over the conquered peoples and of the Arabic 

language over others by referring to it as the language of the most perfect 

of divine revelations. The Qur’an’s neutral statements on the fact that the 

language of the revelation ‘sent down’ on Prophet Muhammad is Arabic 

(QO 12:2" ©. 13:37. ©; 16:103: 0, 20:113O) 265195: 0) 59:28: O. al ana so 

on) quickly became the basis for ideological and apologetic arguments in 
a number of theologico-political trends, which presented Arabness as a 

sign of divine election and the Arabic language as a divine language. This 
tendency was entertained in the midst of powerful traditionalist Sunni 
movements under the ‘Abbasid caliphate. 

At the turn of the second/eighth and third/ninth centuries, despite 

the evidence adduced by other scholars, the philologist Abt ‘Ubayda (d. 
208/823-824) considered the claim that the Qur’an could contain words 

other than Arabic as an offence against God; before him, Aba ‘Amr b. 
al-‘Ala (d. 154/770) had stated that knowledge of the Arabic language was 
the essence of religion. A tradition had Caliph ‘Umar b. al-Khattab, the 
author of the first conquests, say that knowing Arabic augmented intel- 
ligence (‘aql) and manliness (murira).* The position of the proponents of 

Arabness as a sign of divine election is illustrated by a report attributed to 
Ibn ‘Abbas (d. ca. 68/687—-688), the famous cousin of the Prophet, which 

states that God had never revealed anything that was not in Arabic. In the 
case of religions other than Islam, it had been the angel Gabriel who had 
translated the original Arabic revelations into the tongues of the prophets 
and of their recipient peoples.’ In other words, Arabic is the very language 
of God. 

It is true that, later, this kind of doctrine would be the background 
to the theoretical discussions among intellectuals on the form and the 
content of the Qur’an, but originally the central issue of the controver- 
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sies around this kind of assertion seems to have been the resistance of 
the Iranians to Arabisation, and their defence of Persian-ness through 
the protection and promotion of Persian. In fact, as is known, among the 

regions that had had an ancient civilisation and which were conquered and 
Islamicised, such as Syria, ‘Iraq and Egypt, it was only Iran that managed 

to maintain its language in its different dialectal components. The strug- 
gle of traditionalist Arab scholars against this resistance is illustrated by 
the hostility of the Hanbalis towards Persian, or even the prohibition to 
speak Persian in mosques, issued in the third/ninth century by the ‘People 

of the hadith’.° As an echo of the previously mentioned tradition by ‘Umar, 

Jalal al-Din al-Suytti (d. 911/1505) reports a hadith which indicates that 

speaking Persian diminishes manliness.’ We shall come back to the reac- 

tions against Persian as a religious language. 
In contrast to this religious offensive that often maintained and justi- 

fied violence, repression and humiliation in the political and social spheres, 

other traditions, that took pride in the virtues of the Iranians, started to 
circulate. By way of the commentary of Q. 5:54, “God will assuredly bring 
a people He loves, and who love Him’, some great Iranian scholars, such as 

Fakhr al-Din al-Razi, Aba Nu‘aym al-Isfahani, and ‘Umar al-Suhrawardi, 
report traditions attributed to the Prophet where he declares that this 

verse was revealed in reference to his Companion Salman the Persian and 

to his people. The account closes with these words: ‘Even if religion was 

hanging down from the Pleiades, some Persians would reach it.’ * Another 

tradition on the admirable qualities of the Iranians has Ja‘far al-Sadiq say, 

‘If the Qur’an had been revealed to the Persians, the Arabs would not have 

been able to benefit from it; but the Qur’an was revealed in Arabic and the 

Persians have benefited fully from it.’’ 

Just to complement the traditions above, others often go back to 

Muhammad himself or to other saintly personalities of Islam, highlight- 
ing the celestial nature of Persian, thus laying the foundation for the proc- 

ess of its sacralisation: ‘The language of those who surround the divine 
throne is Persian. If God wants to reveal anything gentle, He does in 

Persian, and if He wants to reveal anything violent, He does in Arabic.’ 

Safi al-Din al-Balkhi, the author of the famous work entitled Virtues of 
[the city of] Balkh (Fad@il Balkh), which only survives in the Persian 
translation by Muhammad Husayni Balkhi (seventh/thirteenth century), 

reports a tradition which holds that the Persian language is that of the 

inhabitants of Paradise.” 

These texts were authoritative for undoubtedly a sizeable audience 

of Persian-speaking Iranian converts. They supported a long tradition 
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of defence of the Persian language and culture as the foundation of a 

‘national’ identity. We now know that this adjective is not anachronis- 

tic. Indeed, after the work by Bertold Spuler, which became a classic, the 

conclusive studies by Gilbert Lazard, Muhammad Muhammadi Malayiri, 

Shaul Shaked, Ehsan Yarshater and Mohsen Zakeri, among many others, 

have shown in a convincing way the tireless efforts deployed by numerous 

learned Iranians to safeguard their culture during the first centuries of 
the invasion of Iran by the Muslim armies. It suffices to remember here 
the central role of translators (of Pahlavi works into Arabic), such as Ibn 

al-Mugaffa, numerous members of the Nawbakhti family, many gener- 

ations of secretaries (katib, pl. kuttab) of Iranian origin in the caliphal 

administration, who were at the head of the Shu‘ubiyya movement, or 

even scholars (like Zadtya the son of Shahiya of Isfahan, ‘Umar the son 

of Farrukhan, and so on), and of Muslim intellectuals who, by updating 
it, kept their ancestral culture alive (such as Mas‘tdi, Tha‘alibi, Firdawsi, 

Miskawayh, ‘Abd Allah Ansari, Suhrawardi ‘Shaykh al-Ishraq’,, and so 
on). 

Once Persian had established itself as a language of the empire, 
during the four Sasanian centuries, it was necessary to face the arrival of 

the new religion and its language by attempting to protect the cultural, 

scientific and sapiential patrimony. This was accomplished, on the one 

hand, by translating the Pahlavi literary traditions into Arabic and, on 
the other hand, by continuing to produce new works, in Arabic as well 

as Persian, rooted in the country’s past, but adapted to the new condi- 
tions.'* The coming to power of the main Iranian dynasties, which were 

virtually independent of the central caliphate — the Tahirids, the Saffarids 
and, above all, the Samanids in the third/ninth and in the fourth/tenth 
centuries — and at their instigation, the writing of Persian using the Arabic 
alphabet were determining factors in the process.'* Thus, when Firdawsi 
(d. 410/1019) explains the aim of his Book of Kings thus: 

basi ranj burdam dar in sal si ‘ajam zindah kardam bidin parsi 

I suffered so much in these thirty years to bring Iranians to life in Persian 

to speak of a definite national sentiment crystallised around the language 
would indeed not be anachronistic at all.'* This sentiment would resist the 
passing of time remarkably, running like a thread through different peri- 
ods and layers of Persian culture and continuing on today." 

That is why it was necessary, first of all, to demonstrate that the 
Persian language had the capacity to accommodate Islam and its funda- 
mental components. The famous Abt Hanifa (d. 150/767), the eponym of 
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the Sunni Hanafi school of law, allowed the profession of faith (shahdda) 
and the ddhdan, the call to the canonical prayer (salat), to be translated 
into Persian, as well as certain formulas of the prayer itself.'° Relying on 
the authority of his imam, the Hanafi jurist Muhammad b. al-Hasan 
al-Shaybani (d. 189/805) entertained, with just some minor differences, 
the same opinion.’” Later on, another important figure of Hanafi law in 

Central Asia, Muhammad b. Ahmad al-Sarakhsi (d. 483/1090 or 1091), 

while maintaining the universal character of the Qur’an, declared that 
the miraculous character of the Revelation resides in its contents and 
not in its language; hence the permissibility to recite the Qur’an in any 

language, and in Persian in particular. Similarly, since the ultimate aim 
of the canonical prayer was the remembrance (dhikr) of God, it can be 
performed in languages other than Arabic.'* Thus in the Central Asian 

regions of Iranian culture and Hanafi rite, the daily prayer was recited ina 

mixture of Arabic and Persian for many centuries.’ This is confirmed by 
the author of the History of Bukhara, according to whom the daily canoni- 
cal prayer was conducted at least partly in Persian in many villages of 

Transoxiana during the first centuries of the Hijra.”° Contrary to Jahiz, 
who considered the Persian translation of religious texts and formu- 

las as being highly damaging to the faith, another illustrious Mu'tazili, 
Abt ‘Abd Allah al-Basri (d. 369/979-980), composed a juridical treatise 

entitled Legality of the Canonical Prayer in Persian (Jawaz al-salat bi’l- 
farisiyya).”’ From the third/ninth century onwards, among the Twelver 

Shi‘is, contrary to the defenders of Arabness such as the influential family 
of Yemeni origin of the Ash‘aris of Qumm, other scholars defended 
Persian and the permissibility of its use in supererogatory prayers (dua) 

as well as during the saldat. As a case in point for this confrontation, we 

can mention Sa‘d b. ‘Abd Allah al-Ash‘ari, the author of a work on the 
superiority of Arabic and the Arabs, and other members of his family who 
deemed the use of Persian during the canonical prayer a sign of extrem- 
ism (ghuluww).” Contrary to them, al-Saffar al-Qummi, author of the 

Kitab Bas@ ir al-darajat, and later the famous Ibn Babawayh, ‘al-Shaykh 
al-Sadtiq’, defended the use of Persian for supererogatory prayers, during 
the salat, and on any other occasion, basing their opinion on the hadiths 

of the Shi‘i imams and on juridical common sense, which advised that 
everything that has not been forbidden is licit if it is not contradicted by 

reason.”? Moreover, al-Saffar is one of the very first authors to maintain 

that the wife of Husayn, and ‘mother’ of the whole line of Husaynid imams, 

was an Iranian princess, daughter of the last Sasanid emperor. It is notice- 

able that in the traditions he reports on this subject, ‘Ali speaks in Persian 
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with the princess, his would-be daughter-in-law. In this discussion, Abu 

Ja‘far al-Tusi in the fifth/eleventh century held an ambiguous position: he 

professed the permissibility of Persian in supererogatory prayers in his 

Tahdhib al-ahkam and in his Nihaya, but he forbids it in other works like 

al-Mabsiit and al-Khilaf fi’l-ahkam.”> These contradictions seem to reflect 

the harshness of the opposition between the two parties and the hesita- 

tions of a number of scholars. Indeed, the same ambiguity is found in 

the works of other renowned Ithna‘ashari scholars of later centuries, such 

as al-Allama al-Hilli (d. 726/1325) or Muhammad Ibn Makki, known 

as al-Shahid al-Awwal (‘the First Martyr’) (d. 786/1384), until Majlisi (d. 

1110/1699) clearly opted for the permissibility of the use of Persian.” 

The reaction of the partisans of Arab-ness, including Iranian scholars, 
did not wait long. I have already mentioned Jahiz’s opinion against the use 
of Persian in religious matters. Another Mu'tazili, the celebrated Iranian 
Mahmid b. ‘Umar al-Zamakhshari (d. 538/1144), was also against the use 

of Persian during the canonical prayer.”” Representatives of other juridi- 

cal schools, apart from the Hanafis, seem to have been equally reticent 
concerning the use of languages other than Arabic in religious practice 
on the occasion of the canonical prayer. The Hanbali Ibn Qudama (d. 

260/873), the Ash‘ari Maliki Abt Bakr al-Baqillani (d. 403/1013) or even 

the Zahiri Ibn Hazm (d. 456/1064) assert that every Muslim must learn 

sufficient Arabic to be able to perform the prayer in that language.’* As 

for the Shafi‘is, generally speaking, they tended to follow the directives of 
their school’s eminent eponym, Muhammad b. Idris al-Shafi‘i, according 
to whom the canonical prayer, just like the Qur’an, can only be recited in 
Arabic.” As we shall see, notable exceptions defending the permissibil- 
ity of Persian for ritual purposes did made themselves remarked among 
Iranian scholars belonging to those schools. 

Indeed, the partisans of Persian-ness and the Persian language became 
active very early on. As early as the second/eighth century, according 

to the testimony of Jahiz, scholars such as Masa b. Sayyar al-Aswari (d. 

155/771-772) excelled in Persian as well as Arabic. During his teaching 
sessions in Basra, Aswari translated and commented on the Qur’an in 

Persian for his Iranian students.*® According to a report transmitted by 
Dhahabi, Aswari is said to have asserted that the first Arab Muslims were 

ignorant and rude, and that the depths of the Prophet’s religion were only 
revealed by the Persians.”! 

Undoubtedly, the most decisive turning point, with particularly 
profound historical and cultural implications, was the number of Persian 
commentaries and translations of the Qur’an. According to certain reports 
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(quite probably false ones, but very significant for our purposes), Salman 
the Persian had already received from the Prophet permission to translate 
certain parts of the Qur'an into Persian, particularly the Fatiha.’ Among 
the earliest and most prominent of these translations of the Qur’an we can 
cite the following: 

i. The translation of the Qur’an, now apparently lost, by the Mu‘tazili 
Aba ‘Ali al-Jubba’i (d. 303/915), written in a Persian dialect of 

Khuzistan.* 

ii. The translation written in Persian rhyming prose, of two sections 

(sing. juz’) of the Qur’an (from Q. 10:62 to Q. 14:26), dating from the 

end of the third/ninth and the beginning of the fourth/tenth century. 
This translation was discovered in 1972, during the restoration of ‘Ali 

al-Rida’s mausoleum in Mashhad.*4 

iii. The translation, undoubtedly the most important one, written on 

the basis of the monumental Qur’anic commentary by Abd Ja‘far 
Muhammad b. Jarir al-Tabari (d. 310/923), Jami‘ al-bayan ‘an ta’wil ay 

al-Quran, undertaken anonymously during the reign of the Samanid 

amir Mansur b. Nuh (r. 350-366/961-976) and under the supervi- 

sion of an assembly of Transoxianan scholars.*° The Samanid claim 

to be descended from the Sasanid sovereign Bahram Chubin prob- 
ably played a decisive role in this all-important enterprise, as did 

their affinity to the Hanafi juridical school.” It is noteworthy that the 
Persian translation of Tabari’s work includes typically Iranian addi- 

tions with regard to the original, namely the histories of the mythical 
kings of ancient Iran, or data related to ancient Iranian astronomy.” 

iv. The so-called Astan-i Quds Qur’an (the name being that of the insti- 

tution that manages the mausoleum of ‘Ali al-Rida), roughly contem- 
porary to no. iii, or perhaps slightly later, and written in a dialect of 

the Sistan region.” 
v. The stylistically beautiful anonymous Persian translation called the 

Rayy Qur’an, dating from 556/1161.° 

vi. One of the most important Qur’anic commentaries in Persian, being 

naturally accompanied by ample translations of the Qur’anic text, 

appeared as early as the second half of the fifth/eleventh century, 

namely the T4j al-tarajim by the Ash‘ari Shafi‘i scholar Abu’l-Muzaffar 

al-Isfara@ini (d. 471/1078-1079).*° 

Exactly in the same period, the great Karrami of Nishapur, Abu 

Bakr al-Sarabadi (d. 494/1100), composed his vast, famous Qur’anic 

commentary-translation in Persian.” 

Vil. _ 
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viii. The Hanbali mystic Rashid al-Din Maybudi composed his Kashf 

al-asrar from the year 520/1126 onwards. This work, which contains 

an exoteric as well as an esoteric commentary of the Qur'an, also 

includes in its first section (nawbat al-awwal) a Persian translation of 

the Qur’an.” 

ix. As for Ithna‘ashari Shi‘ism, the great scholar Abu’l-Futth al-Razi 

(d. ca. 525/1131) composed, starting in the second half of the fifth/ 
eleventh century, his large Persian Qur’anic commentary, naturally 

accompanied by a translation, the Rawd al-jinan.*° 
x. Finally, mention should be made of the translation accompanying the 

commentary written in Persian rhymed prose, resembling the Arabic 
saj, by the famous Maturidi Hanafi scholar from Samargand, Najm 

al-Din al-Nasafi (d. 537/1142).** 

Since then, a rich, powerful tradition of Quranic commentaries in Persian 

that endures even today was established.* 

As has been seen in the case of the use of Persian during the canonical 
prayer, those opposed to translating the Qur’an into any language, more 

particularly into Persian, were numerous even among Iranians themselves. 

The fear (mainly, but not only, held by the pro-‘Abbasid theologians) of the 

increasing political influence of the Iranian Shu‘tbiyya was not uncon- 
nected to these reactions. Indeed, among the first major denouncers of the 
translation of the Qur’an into Persian we find illustrious anti-Shu‘tbis like 

Jahiz, mentioned above, and the Iranian Ibn Qutayba.** Later, the Iranian 

Ashari Shafi‘is Abt Ishaq al-Firtzabadi (d. 476/1083) and, above all, the 

famous Abt Hamid al-Ghazali (d. 505/1111) defended a certain elitist 

and aristocratic standing for religious disciplines, holding that the true 

comprehension of the Qur’an, as well as of the subtleties of theology, can 
only be attained through the Arabic language and that those who do not 
know it must have recourse to the teachings of the scholars; hence their 
refusal to accept the permissibility of translating the Qur’an. Certainly, 

all these scholars based their arguments above all on the miraculous 

character and the inimitability of the Qur’an (i‘jaz), both in its original 
Arabic form and in its content, which can only be rendered in Arabic.*” In 
contrast to this ‘aristocratic’ conception, in the same period, the Karramis 

of Khurasan vindicated the religious education of the popular masses, 
which absolutely justified, in their view, translating the Qur’an into the 
language of the faithful who need it. The Tafsir/translation into Persian by 
Surabadi, as we have noted, was composed with this aim in mind.“ 

Despite this resistance on the part of renowned and influential schol- 
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ars, the intense activity of translating and interpreting the Qur’an into 
Persian, as we have seen, took effect and Persian, as a language of the 
Qur’an and the first language into which it was translated, seems to have 
secured its sacralisation alongside Arabic since the third-fourth/ninth- 
tenth centuries.” From then onwards, the extraordinary flourishing of 
Persian literature started, in prose as well as in poetry, and in all fields 

of knowledge, in parallel with the Qur’anic disciplines, in the intellec- 

tual and spiritual domains of philosophy, mysticism and theology. Prose 

authors like Ibn Sina, Mustamli Bukhari, Hujwiri, Ansari/Maybudi, the 

two Ghazali brothers - Ahmad and Muhammad - and philosopher- 

poets like Abu Said Abu’l-Khayr, Rudaki, Firdawsi or ‘Umar Khayyam, 
just to mention a few from a multitude of authors of all sorts, presented 

a scathing denial of the great Abt Rayhan Birtini, who, at the beginning 
of the fifth/eleventh century, still obstinately held that Persian was only 
suitable for the heroic deeds of kings or bedtime stories.*° By the sixth/ 
twelfth century, a prose writer like al-Muammil b. Masrtr (d. 517/1123) 
could depict Persian as the language of knowledge”! and a poet like Sana‘i 
(d. 536/1141) could proudly declare the equal sacredness of the Arabic 

and Persian languages. According to the great poet, faith concerns the 

inner life and this life can be expressed in Arabic as well as in Persian.” 
Ismaili thinkers, from the earlier Nasir-i Khusraw (d. ca. 470/1077) to later 

authors such as Suhrab Wali Badakhshani (d. after 856/1452), Aba Ishaq 

Quhistani (d. second half of the ninth/fifteenth century) and Khayr Khah 

Harati (d. after 961/1553), contributed significantly to consolidating the 
religious and sapiential sacredness of the Persian language.” 

Since the fifth/eleventh century, authors such as the Hanbali ‘Abd 
Allah Ansari in his Mundjat (his ‘confidential whisperings’ in prayer 
form) and the Shafi'i Ahmad Ghazali in his Sawdanih (the first, sublime, 

monograph, in Persian on mystical love) were able to monumentally 
exemplify the depth in which spiritual life could be expressed through 
the Persian tongue.*! Unrivalled masterpieces of Persian prose, these 

works brilliantly illustrate the effort of numerous Iranian intellectuals, 
who, after the necessary time of maturation, saw themselves as being fully 

vested, in as much as being inheritors of an ancient wisdom, in the forma- 

tion of the culture of Islam and the deployment of its civilisation. Their 

method seems to have been the following: appropriate the new religion, 

sometimes including its most traditional elements, in order to have the 

legitimacy required to effect its evolution from the inside.» 
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ma‘rifat al-adib] (Beirut, 1400/1980), vol. 1, pp. 53-54 and 77. 

Mohammad Ali Amir-Moezzi, ‘Vocabulaire étranger et mots énigma- 

tiques’, in M. A. Amir-Moezzi, ed., Dictionnaire du Coran, pp. 921-924, esp. 

pp. 921-922. 

Ignaz Goldziher, ‘Die Shu‘tbijja’, in Ignaz Goldziher, Muhammedanische 

Studien (Halle an der Saale, 1889-1890), vol. 1, pp. 147-176; English version: 

‘Shu‘tbiyya’, in his Muslim Studies, tr. C. M. Barber and Samuel M. Stern, 
ed. Samuel M. Stern (London, 1967-1971), vol. 1, pp. 157-165. 

Jalal al-Din al-Suyuti, al-La‘@ali al-masni‘a fi’l-ahdadith al-mawdi‘a (Cairo, 

n.d.), vol. 2, pp. 281-282; see also Muhammad b. Ahmad al-Dhahabi, Mizan 

al-itidal fi naqd al-rijal, ed. ‘Ali Muhammad Mu‘awwad et al. (Beirut, 
1415/1995), vol. 3, p. 124. 

(...) law kana’l-din mu‘allagan bi’l-thurayya la-tanawalahu rijalun min 

abna@ al-furs (...); other versions of this tradition contain slight variants, such 
as al-‘ilm (knowledge) or al-islam, instead of din; Fakhr al-Din Muhammad 

b. “Umar al-Razi, Mafatih al-ghayb aw al-tafsir al-kabir (Tehran, n.d.), sub 

Q. 5:54; Aba Nu‘aym al-Isfahani, Kitab Dhikr akhbar Isbahan, ed. Sven 

Dedering as Geschichte Isbahans (Leiden, 1931-1934), vol. 1, pp. 1-14 (this 

tradition and many others on the virtues of the Iranians); Shihab al-Din 

‘Umar al-Suhrawardi, Rashf al-nas@ih al-imaniyya wa kashf al-fad@ih 
al-yunaniyya, extant only in the Persian translation by Mu‘allim Yazdi 
(ninth/fifteenth century), ed. Najib Mayil Harawi (Tehran, 1365 Sh./1986), 
pp. 362-363. 
Law nazala’l-Quran ‘ala’l-‘ajam ma aminat bihi’l-‘arab wa qad nazala 
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‘ala’l-arab fa-aminat bihi’l-‘ajam, a tradition cited by al-Nari al-Tabrisi, 
Nafas al-rahman fi fada@ il Salman (lithographed ed., Tehran, 1285/1868- 
1869), p. 10 of the text. 
Inna kalama’lladhina hawla’l-‘arsh bi'l-farisiyya wa inna’llaha idha awha 
amran fihi lin awhahu bi'l-farisiyya wa idha awha amran fihi shidda 
awhahu bi'l-‘arabiyya. See Abu’|-Faraj ‘Abd al-Rahman b. ‘Ali Ibn al-Jawzi, 
Kitab al-Mawdi<at, ed. ‘Abd al-Rahman Muhammad ‘Uthman (Medina, 

1386-1388/1966-1968), vol. 2, p. 48; Abu’l-Hasan ‘Ali b. Muhammad Ibn 

‘Arraq al-Kinani, Tanzih al-shari‘a (Cairo, 1387/1967), vol. 1, p. 136. 

Safi al-Din al-Balkhi, Fad@’il Balkh, only extant in the Persian translation by 

Muhammad Husayni Balkhi (seventh/thirteenth century), ed. ‘Abd al-Hayy 

Habibi (Tehran, 1350 Sh./1971), pp. 17 and 29 (according to a variant version, 

‘the language of the people of Paradise is first Arabic and then Persian’). It 
is interesting to note that the scholars of other cultures and other languages 

from the regions conquered by Muslims equally attempted to promote the 

sacred character of their language, but they were obviously less successful 
that the Iranians; for an example of Syriac as the language of the inhabitants 
of Paradise or as an angelic language see for instance Franz Rosenthal, Die 

aramaistische Forschung seit Theodor Noldekes Veroffentlichungen (Leiden, 

1964), see especially the Introduction; see also Bernd Radtke, ‘Syrisch: Die 

Sprache der Engel, der Geister und der Erleuchteten. Einige Stiicke aus dem 

Ibriz des Ahmad b. al-Mubarak al-Lamati’, Jerusalem Studies in Arabic and 

Islam, 32 (2006), pp. 472-502, passim. 

Bertold Spuler, Iran in friihislamischer Zeit (Wiesbaden, 1952); Gilbert 

Lazard, Les premiers poétes persans (IXe-Xe siécles): fragments rassembleés, 

édités et traduits (Tehran and Paris, 1964); idem, La formation de la langue 
persane (Louvain and Paris, 1995); Muhammad Muhammadi Malayiri, 

Farhang-i Irani-yi pish az Islam wa athdr-i dn dar tamaddun-i Islami wa 

adabiyyat-i ‘Arabi (Tehran, 1354 Sh./1976); idem, Tarikh wa farhang- 
i Iran dar dawran-i intigal az ‘asr-i Sasani bih ‘asr-i Islami (Tehran, 1372 

Sh./1993); Shaul Shaked, From Zoroastrian Iran to Islam (Aldershot, 1995); 

Ehsan Yarshater, The Persian Presence in the Islamic World, ed. Richard 
G. Hovannisian and Georges Sabagh (Cambridge, 1998); Mohsen Zakeri, 
Persian Wisdom in Arabic Garb: ‘Ali b. ‘Ubayda al-Rayhani’s Jawahir 

al-kilam wa faraid al-hikam (Leiden, 2006). 

‘Abd al-Husayn Zarrinkub, Tarikh-i mardum-i Iran az Sdsaniyan ta payan-i 

al-i Buyah (Tehran, 1367 Sh./1988); Muhammad Muhammadi Malayiri, 

al-Tarjama wa’l-naq] ‘ani’l-Farisiyya fi'l-qurin al-Islamiyya al-ala (Beirut, 

1964); idem, ‘Chiginigi-yi intigal-i zaban-i Farsi az ‘asr-i Sasani bih 

dawran-i ba‘d az Islam’, Hasti (Winter 1371 Sh./1992), pp. 12-32. 

See the fine reflections by Gherardo Gnoli, The Idea of Iran (Rome, 1989), 

passim; Jalal Matini, ‘Iran dar dawran-i Islamr, Iran Shindsi, 4, 2 (1371 

Sh./1993), pp. 236-243 and pp. 255-265; 4 (1371 Sh./1993), pp. 692-706, 

and 5, 2 (1372 Sh./1994), pp. 307-327; Jalal Khaliqi Mutlaq, ‘Iran dar guza- 
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sht-i razigaran’, Iran Shinasi, 4, 2 (1371 Sh./1993), pp. 199-215, and 4, pp. 

655-671. 

See Theodor Noldeke, Das iranische Nationalepos (2nd ed., Berlin and 

Leipzig, 1920), esp. the Introduction; Alessandro Bausani, Persia religiosa: 

da Zaratustra a Bahd’ulléh (Milan, 1959); Ehsan Yarshater, ‘Iranian National 

History’, in idem, ed., The Cambridge History of Iran, vol. 3(i) (Cambridge, 

1983), pp. 359-477; idem, The Persian Presence in the Islamic World; Guy 

Monnot, ‘Lécho musulman aux religions d’Iran’, Islamochristiana, 3 

(1977), pp. 85-98; repr. in his Islam et religions (Paris, 1986), ch. 3; ‘Alinaqi 

Munzawi, ‘Iran disti dar sada-yi siwwum wa chaharum-i hijri’, in Yahya 

Mahdawi and Iraj Afshar, ed., Haftad maqala. Yad nama-yi duktur Ghulam 

Husayn Yasufi (Tehran, 1371 Sh./1992), vol. 2, pp. 727-760; Muhammad 

Karimi Zanjani Asl, ‘Falsafa-yi sinawi wa farhang-i [ran dar garn-i Isma‘ili’, 

in Muhammad Karimi Zanjani Asl, ed., Ibn Sina wa junbish-ha-yi batini 

(Tehran, 1383 Sh./2004), pp. 19-48. 

Al-Nu‘man b. Thabit Aba Hanifa, al-Figh al-akbar (2nd ed., Hyderabad, 

1399/1978), p. 7; Muhammad b. al-Hasan al-Shaybani, Kitab al-Asl, ed. 

Abu’l-Wafa Afghani (Hyderabad, 1966), vol. 1, p. 15; Muhammad b. Ahmad 
al-Sarakhsi, Kitab al-Mabsuat, ed. Isma‘il al-Shafi‘i (Beirut, 1422/2001), vol. 

LsppeI37ie. 
Shaybani, al-Asl, vol. 1, p. 15; idem, al-Jami‘ al-saghir (Karachi, 1987), pp. 

82ff. 
Sarakhsi, al-Mabsiut, vol. 1, p. 137. 

See Muhammad Tagqi Bahar (known as ‘Malik al-Shu‘ara”), Sabk shindsi, 

ya tarikh-i tatawwur-i nathr-i Farsi (Tehran, 1321 Sh./1942), vol. 1, p. 

229; Adhartash Adharnish, Tarikh-i tarjuma az ‘Arabi bih Farsi. Vol. 1 : 
Tarjumaha-yi Qur ani (Tehran, 1375 Sh./1996), p. 21. 

Aba Bakr Muhammad b. Ja‘far Narshakhi (or Barsakhi), Tarikh-i Bukhara, 

extant only in the Persian translation by Aba Nasr Ahmad b. Muhammad 

al-Qubawi (d. 522/1128), ed. Muhammad Taqi Mudarris Radawi (Tehran, 

1363 Sh./1984), pp. 67ff. 

On Aba ‘Uthman ‘Amr b. Bahr al-Jahiz’s position, see his Kitab al-Hayawan, 

ed. ‘Abd al-Salam Muhammad Haran (Beirut, n.d.), vol. 4, pp. 75ff.; idem, 

Kitab al-Bayan wa’l-tabyin, ed. ‘Abd al-Salam Muhammad Hartn (Cairo, 

2nd ed., 1380/1961), vol. 1, pp. 384-385; on the work (apparently lost) by 

al-Hasan al-Basri, see Muhammad b. Ishaq Ibn al-Nadim, al-Fihrist, ed. 

Rida Tajaddud (Tehran, 1350 Sh./1971), p. 261. 

Ahmad b. ‘Ali al-Najashi, Kitab al-Rijal (Qumm, n.d.), p. 134; ‘Inayat Allah 
b. ‘Ali al-Quhpai, Majma’ al-rijal, ed. Diya al-Din al-Isfahani (Isfahan, 
1384-1387/1964-1968), vol. 4, pp. 119 and 125. 
On Saffar and his work see M. A. Amir-Moezzi, ‘Al-Saffar al-Qummi (m. 
290/902-903) et son Kitab bas@ir al-darajat’, Journal Asiatique, 280, iii- 
iv (1992), pp. 221-250, and Andrew J. Newman, The Formative Period of 
Twelver Shi‘ism (Richmond, 2000), chs 3 and 5; on his position, as well as 
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that of Ibn Babawayh, regarding the use of Persian in prayer see Muhammad 
b. ‘Ali al-Qummi Ibn Babawayh (‘al-Shaykh al-Sadiiq), Kitab Man la 
yahduruhu’l-fagih, ed. Masawi Kharsan (Tehran, 1390/1970), vol. 1, p. 208, 
traditions no. 935-937 and p. 312, tradition no. 1419. 
Abi Ja‘far Muhammad b. Hasan al-Saffar al-Qummi, Bas@ ir al-darajat, ed. 

Mirza Muhsin Kuchebaghi (2nd ed., Tabriz, ca. 1960), ch. 7, section 11, no. 

8, p. 335. On the tradition about the Persian princess in Basd’ir see M. A. 

Amir-Moezzi, ‘Shahrbanu, Dame du pays d’Iran et Mére des imams: entre 
l’Iran préislamique et le shi‘isme imamite’, Jerusalem Studies in Arabic and 

Islam (Studies in Honour of Shaul Shaked), 27 (2002), pp. 500-502; repr. 

in his La religion discréte. Croyances et pratiques spirituelles dans l’islam 
shi‘ite (Paris, 2006), ch. 2, pp. 52-54, English trans. as The Spirituality of 
Shi‘i Islam, Beliefs and Practices (London, 2010), pp. 49-52. 

See, respectively, Aba Ja‘far Muhammad b. al-Hasan al-Tusi, Tahdhib 

al-ahkam, ed. Masawi Kharsan (Najaf, 1379/1959), vol. 2, p. 315, tradition 

no. 1281, p. 325, no. 1330, and p. 326, no. 1337; idem, al-Nihaya fi mujarrad 

al-figh wa’l-fatawa (mediaeval Persian translation), ed. Muhammad Taqi 
Danishpazhth (Tehran, 1342 Sh./1963), vol. 1, p. 86; idem, al-Mabsit fi figh 

al-imamiyya, ed. Muhammad Taqi Kashfi (Tehran, 1387/1967-1968), vol. 1, 

p- 109; idem, al-Khilaf fi’l-ahkam (Qumm, 1376/1956), vol. 1, p. 108, ques- 

tion no. 94. 

See al-‘Allama al-Hasan b. al-Mutahhar al-Hilli, Muntaha’l-matlab 

(Mashhad, 1412/1991), vol. 5, p. 63ff.; idem, Tadhkirat al-fuqgaha’ (Qumm, 

1414/1994), vol. 3, pp. 135-140. Muhammad Ibn Makki (‘al-Shahid 

al-Awwal’), Dhikra’l-Shi‘a fi ahkam al-shari‘a (Qumm, 1419/1998-1999), 

vol. 3, pp. 303f.; Muhammad Bagir al-Majlisi, Bihar al-anwar (Tehran and 

Qumm, 1376-1392 Sh./1956-1972), vol. 85, pp. 64f. (this edition is based 

on the one’ by Muhammad Husayn al-Gharawi al-Isfahani, known as 

Kumpani). 
Jar Allah Mahmad b. ‘Umar al-Zamakhshari, al-Kashshaf an haqd’iq 
al-tanzil (Beirut, 1367/1947), vol. 2, pp. 347f., 538f. and vol. 3, p. 335. 

Muwaffag al-Din Abi Muhammad ‘Abd Allah b. Ahmad Ibn Qudama 

al-Maqdisi, al-Mughni, ed. Muhammad Rashid Rida (Cairo, 1367/1947), 

vol. 1, pp. 486ff.; Aba Bakr Muhammad b. al-Tayyib al-Baqillani, Intisar 

li’l-Qur‘an, ed. ‘Umar Hasan al-Qayyam (Beirut, 1425/2004), p. 20; ‘Ali b. 

Ahmad Ibn Hazm, Kitab al-Muhalla bi’l-athar, ed. Anmad Muhammad 

Shakir (Beirut, 1389/1969), vol. 3, pp. 254f. 

Muhammad b. Idris al-Shafi'i, Kitab al-Umm, ed. Muhammad Zahri 

al-Najjar (Cairo, 1381/1960-1961), vol. 1, pp. 102f. 

Al-Jahiz, Kitab al-Bayan wa’l-tabyin, vol. 1, p. 368. 

Dhahabi, Mizan al-i‘tidal, vol. 6, pp. 544 and 569. 

Abu’l-Muzaffar Shahfirb. Tahiral-Isfara ini, Taj al-tarajim fitafsir al-Quran 

li’l-a‘ajim, ed. Najib Mayil Harawi and ‘Ali Akbar Ilahi Khurasani (Tehran, 

1375 Sh./1995-1996), vol. 1, p. 8; Muhyi al-Din al-Nawawi, al-Majmu’: sharh 
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al-Muhadhdhab, ed. Muhammad Matraji (Beirut, 1996), vol. 3, pp. 330-331. 

According to the Hanafi scholars, the fact that the Prophet had allowed 

Salman to translate the Fatiha authorised the recitation of the canonical 

prayer in Persian; see Sarakhsi, al-Mabsut, vol. 1, p. 138. 

See Carl Brockelmann, Geschichte der arabischen Litteratur. Supplement 1 

(Leiden, 1937), p. 342. 

See Ahmad ‘Ali Raja@’i, Puli miyan-i shi‘r-i hij@’i wa ‘arid-i Farsi dar qurun-i 

awwal-i hijri: tarjuma-yi hangin az du juz’-i Quran-i majid (Tehran, 1353 

Sh./1974). See also A. Adharnish, Tarikh-i tarjuma az ‘Arabi bih Farsi, vol. 

1, pp. 83-88. us 
Tarjuma-yi Tafsir-i Tabari, ed. Habib Yaghmai (Tehran, 2536 Persian 

Imperial year/1356 Sh./1977). On this translation, of critical impor- 

tance, of Tabari’s work, see also Charles A. Storey, Persian Literature: A 
Bio-bibliographical Survey. Vol. li: Quranic Literature (London, 1927) pp. 

1ff.; Arthur J. Arberry, Classical Persian Literature (London, 1958), pp. 40ff.; 

Gilbert Lazard, La langue des plus anciens monuments de la prose persane 

(Paris, 1963), pp. 41ff.; A. Adharntsh, Tarikh-i tarjuma az ‘Arabi bih Farsi, 

vol. 1, pp. 49ff. 
On the Sasanian ancestry of the Samanids, see for instance Abu’l-Qasim 

Muhammad b. ‘Ali Ibn Hawgal, Kitab Sarat al-ard, ed. Michael J. de 

Goeje (Leiden, 1873), p. 388; Narshakhi, Tarikh-i Bukhara, p. 70. On their 

Hanafism, see Shams al-Din Abt ‘Abd Allah Muhammad b. Ahmad 

al-Mugqaddasi, Ahsan al-taqasim fi ma‘rifat al-aqalim, ed. Michael J. de Goeje 
(Leiden, 1877), pp. 323ff. and 339. It was also at this time, around 370/980, 

that the Kitab al-Sawad al-a‘zam fi’l-kalam by Qadi al-Hakim Abu’l-Qasim 

Ishaq b. Muhammad al-Samarqandi, a major Hanafi work, was translated 

into Persian at the command of Amir Nah Samani (r. 366-387/976-997): 

see Tarjuma-yi al-Sawad al-a'zam, ed. ‘Abd al-Hayy Habibi (Tehran, 1348 

Sh./1969); the Arabic text was first published in Bulag (1253/1837). 

See, for instance, Tarjuma-yi Tafsir-i Tabari, vol. 2, pp. 402ff. vol. 4, pp. 
1151 ff; vol. 6, pp. 1509ff. 

On the Astan-i Quds Qur'an, see ‘Ali Rawaqi, Qur’an-i mutarjam-i quds: 

kuhantarin bargarddn-i Quran bih Farsi (Tehran, 1362 Sh./1984); Gilbert 

Lazard, ‘Lumiéres nouvelles sur la formation de la langue persane: une 

traduction du Coran en persan dialectal et ses affinités avec le judéo-persan’, 

in idem, La formation de la langue persane, pp. 107-121 (Lazard does not 
agree, and rightly so in my view, with Rawaqi on the dating of this Qur’an 
and deems it slightly later that the Persian version of Tabari’s Commentary). 
Anonymous, Tarjuma-yi Quran: nuskha-yi mwarrakh-i 556 hijri, ed. 
Muhammad Ja‘far Yahaqqi (Mashhad, 1364 Sh./1985). 

Al-Isfaraini, Taj al-tarajim fi tafsir al-Qur‘an li'l-a‘ajim. The title can hardly 
be more revealing: “The Best (literally, “The Crown”) of Translations on the 
Commentary of the Quran for Persians’. According to this al-Isfaraini, Taj 
al-tarajim, vol. 1, pp. 7-8, the translation of the Quran into the language of 
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those who do not understand Arabic, in this case the Persians, is a canonical 
obligation (farida). 

Abt Bakr ‘Atiq b. Muhammad al-Sarabadi, Tafsir al-tafasir, ed. Sa‘idi 
Sirjani (Tehran, repr. 1381 Sh./2002). The author’s nisba can also be read 

as Surabani (ibid., vol. 1, p. 3) or Strayani (ibid., vol. 4, p. 2529). On this 

work, see Yahya Mahdawi, “Tafsir-i ma‘raf bih Sarabadi’, Majalla-yi 
Danishkada-yi adabiyyat, 12, 52 (1345 Sh./1967), pp. 112-122; Joseph van 
Ess, Ungentitzte texte zur Karramiyya (Heidelberg, 1980), pp. 73-74. 

Abu'l-Fad] Rashid al-Din Maybudi, Kashf al-asrar wa ‘uddat al-abrar, ed. 

‘Ali Asghar Hekmat et al. (Tehran, 1331-1339 Sh./1952-1960); see also 

Annabel Keeler, Sufi Hermeneutics: The Qur'an Commentary of Rashid 
al-Din Maybudi (Oxford, 2006). 

Abu'l-Futth Husayn b. ‘Ali al-Razi, Rawd al-jindn wa ruh al-janan fi tafsir 

al-Qur an, ed. Abu’l-Hasan Sha‘rani (Tehran, 1382/1962). 

Najm al-Din ‘Umar b. Muhammad al-Nasafi, Tafsir al-Nasafi, ed. ‘Aziz 
Allah Juwayni (Tehran, 1353 Sh./1974). 

On the literary genre of Qur’anic commentary in Persian, see e.g. Hasan 
Sadat Nasiri and Mantchihr Danishpazhuth, Hizar sal tafsir-i Farsi (Tehran, 

1369 Sh./1990); A. Adharnish, Tarikh-i tarjuma, vol. 1, passim; Franklin 

Lewis, ‘Persian Literature and the Qur’an, in Jane D. McAuliffe, ed., EQ, 

vol. 4, pp. 55-66. 

Al-Jahiz, Kitab al-Bayan wa’l-tabyin, vol. 1, pp. 384ff.; idem, Kitab al-Akhbar 

wa kayfa tasihh, ed. Charles Pellat in ‘al-Gahiz: les nations civilisées et les 

croyances religieuses’, Journal Asiatique, 255 (1967), p. 62 (Arabic text), p. 

81 (French translation); ‘Abd Allah b. Muslim Ibn Qutayba, Ta’wil mushkil 

al-Qur ‘an, ed. Ibrahim Shams al-Din (Beirut, n.d.), p. 23. It is worth noting 

that Zamakhshari, who was opposed to the use of Persian during the salat, 

seemed to tolerate the translation of the Qur’an into other languages (see his 
Kashshdaf, vol. 2, p. 538). 
Aba Ishaq Ibrahim b. ‘Ali al-Firtzabadi, al-Muhadhdhab fi figh al-imam 
al-Shafii, ed. Zakariya “Umayrat (Beirut, 1415/1995), vol. 1, pp. 136f and 

140f; Aba Hamid Muhammad al-Ghazali, Iljam al-‘awamm ‘an ‘ilm 

al-kalam, ed. Muhammad al-Mu'tasim bi’llah al-Baghdadi (Beirut, repr. 

1405/1985), pp. 51-56. 
On these questions, a useful source is Abdul Latif Tibawi, ‘Is the Qur’an 

translatable? Early Muslim Opinion’, Muslim World, 52 (1962), pp. 4-16. It 

is noteworthy that Tibawi knew little about the Iranian works, although it is 

true that most of them were published after his study. 
Later, the Qur’an was translated into other languages used by Muslims (like 

Berber, Turkish, etc.) or by non-Muslims (like Latin); on this subject see 

above all ismet Binkar and Halit Eren, World Bibliography of Translations 

of the Meanings of the Holy Quran: Printed Translations 1515-1980, ed. 

Ekmeleddin [hsanoglu (Istanbul, 1986); see also Muhammad Jafar Yahaghi 

[Yahaqqil, ‘An Introduction to Early Persian Qur’anic Translations’, Journal 
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of Qur’anic Studies, 6 (2002), pp. 105-109; Francois Déroche, ‘Traductions, 

in M. A. Amir-Moezzi, ed., Dictionnaire du Coran, pp. 874-876; see also 

Hartmut Bobzin, ‘Translation of the Qur’an’, in EQ, vol. 5, pp. 340-358. 

Aba Rayhan Muhammad b. Ahmad al-Birtni, Kitab al-Saydana fi’l-tibb, ed. 

‘Abbas Zaryab Khu’ (Tehran, 1370 Sh./1991), p. 14; cited also by Nasrollah 

Pourjavady, ‘Hikmat-i dini wa taqaddus-i zaban-i Farsi’, in idem, Buy-i jan. 

Magalaha’i dar bara-yi shi‘r-i ‘irfani-yi Farsi (Tehran, 1372 Sh./1993), arti- 

cle no. 1, pp. 13-14. 
Abu’l-Raj& al-Mu’ammil b. Masrar al-Shashi, Rawdat al-fariqayn, ed. ‘Abd 

al-Hayy Habibi (Tehran, 1359 Sh./1980), p. 29. * 

Abu’l-Majd Majdid b. Adam Sana’, Hadigat al-haqiga, ed. M. T. Mudarris 

Radawi (Tehran, 1359 Sh./1980), pp. 403-404: 

tazi ar shar‘-ra panahasti Bu Lahab aftab u mahasti 
Ba Lahab az zamin-i Yathrib bud lik qad qamati'l-sala nashinud 

bid Salman khud az diyar-i ‘ajam bar dar-i din hami fishurd qadam 

ruth ba ‘aql u ‘ilm danad zist ruh-ra parsi u tazi chist 

If Arabic is a protection for religion 

then Abt Lahab [opponent of the Prophet] shines like the sun and the 

moon 
Abt Lahab was from Yathrib [Medina] 

and yet he did not answer the gad qamati’l-sala [call to prayer] 

While Salman came from the country of Iranians 

and was firmly established in the faith 

It is with intelligence and knowledge that the soul knows how to live 
what are Persian or Arabic for the soul? 

See, for instance, Henry Corbin, ‘Lismaélisme iranien de langue persane’, 

in his ‘Etude préliminaire’ to Nasir-i Khusraw, Kitab Jami‘ al-hikmatayn, 

ed. Henry Corbin and Muhammad Muin as Le livre réunissant les deux 
sagesses ou harmonie de la philosophie grecque et de la théosophie ismaéli- 

enne (Tehran and Paris, 1332 Sh./1953), pp. 4ff. of the French introduction. 

On the peculiarities of Ansari’s language see the works of Father de 
Beaurecueil, whose complete bibliography is found in the obituary written 
by Jacques Jomier and Régis Morelon, ‘In memoriam Serge de Laugier de 

Beaurecueil, O.P. (1917-2005), Mélanges de l'Institut Dominicain d’Etudes 

Orientales, 27 (2008), pp. 7-14; see further Wladimir Ivanow, ‘Tabaqat of 

Ansari in the Old Language of Herat’, Journal of the Royal Asiatic Society 
(1923), pp. 1-34 and pp. 337-382. On the work of Ahmad Ghazali and his 
language, see the Introduction by Nasrollah Pourjavady to his edition of 
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Sunni Claims to Imam Ja‘far al-Sadiq 

Hamid Algar 

I 

That Ja‘far al-Sadigq (d. 148/765) played a central role in the consolidation 

of Imami Shi‘ism and provided the basic elements needed for the crystal- 

lisation of its Ithna‘ashari form requires little proof or elucidation. With 
his insistence on the concept of prudential dissimulation (taqiyya) and its 

political corollary, quietism, in the face of caliphal tyranny, he set a pattern 
that remained in force for the Twelver community until the onset of the 
occultation, and even beyond. The great majority of hadiths contained in 

the Shi‘i books of tradition are either narrated by him on the authority of 
his forebears or represent his own authoritative pronouncements. To him 

is justly ascribed the formation of the distinct school of jurisprudence that 
bears his name, including both its principles (usu) and its specific rulings 
(furu‘). Building on the precedent established by his father, Muhammad 
al-Bagir (d. 117/735), he elaborated the concept of the witnessed designa- 
tion of a successor (nass) as the criterion for succession to the Imamate. 

Notwithstanding the historic bifurcation after Ja‘far al-Sadiq’s demise into 
Ismaili and what six generations later became Ithna‘ashari Shi‘ism, as well 
as other, evanescent disputes over succession, the principle of nass helped 

secure the survival and transmission of the Imamate under circumstances 

of extreme difficulty.’ 
There are, however, other claims to the legacy of Ja‘far al-Sadiq; it has 

been observed, indeed, that ‘nearly all the early intellectual factions of 
Islam (with the exception perhaps of the Kharijis) wished to incorporate 
Ja‘far al-Sadigq into their history in order to bolster their schools’ posi- 
tions’.” This is hardly surprising, for he enjoyed widespread prestige and 

HH 
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respect in an age when neither Sunni nor Shi‘ Islam had fully crystallised, 

and he had significant dealings with many beyond the circle of followers 

for whom he was imam in the distinctively Shi‘i sense of the term. Sunni 

and Shi‘i sources concur that both Abt Hanifa (d. 150/767) and Malik b. 

Anas (d. 179/795), eponyms of the Hanafi and Maliki madhhabs respec- 

tively, associated with Ja‘far al-Sadiq in either Medina or Baghdad. Details 

are particularly copious concerning Ja‘far al-Sadiq’s encounters with Abu 

Hanifa, whom he is held to have vanquished in debates on several of the 

principles of jurisprudence. In addition, he transmitted hadiths from 
Sunni sources, thus earning the classification of* trustworthy’ (thiga) in the 

works of later Sunni traditionists.’ Finally, he is reported to have bestowed 
pious counsel on proto-Sufis such as Sufyan al-Thawri (d. 161/776) and 

Daid al-Ta#i (d. 160/775), a circumstance which foreshadowed his fully 

fledged incorporation into the lore of Sufism.* 

According to the generational scheme characteristic of Sunni histo- 
riography, Ja‘far al-Sadiq thus counts legitimately as a Follower (tabi‘), 
one who associated with one or more of the Companions of the Prophet 
and drew benefit from them. Among the Companions with whom he is 
so linked are Anas b. Malik (d. 93/711) and Sahl b. Sa‘d. The historian and 

traditionist Shams al-Din Muhammad al-Dhahabi (d. 748/1347) grants 

him pride of place in the fifth group of the Followers, describing him as 

‘one of the greatest scholars of Medina’, but although he prefaces his name 
with ‘imam’, this seems to have no particular significance; the primary 
honorific al-Dhahabi awards him is rather “Shaykh of the Bani Hashim’. 
Together with his standing as a tabi‘, Sunni sources also emphasise the 
indubitable fact that on his mother’s side he was descended from Aba Bakr, 

in twofold fashion as follows: his mother, Umm Farwa, was the daugh- 
ter of Qasim b. Muhammad b. Abi Bakr and Asma’ bt. ‘Abd al-Rahman 

b. Abi Bakr. In acknowledgement thereof, Ja‘far al-Sadiq is said to have 
observed, ‘Aba Bakr begat me twice’.° His maternal grandfather, Qasim 

b. Muhammad b. Abi Bakr, counts as one of the ‘seven jurists’ (al-fugaha@’ 
al-sab‘a) of Medina, and there is no reason to doubt that Ja‘far al-Sadiq 

both studied with him and transmitted hadiths from him. 

More complex, interesting and questionable are a series of statements 
attributed to Ja‘far al-Sadiq in a variety of Sunni sources that seem to vali- 
date essential doctrines of the Sunnism that was crystallising in his life- 
time and, by the same token, to forswear central themes of Shi‘ism. He 
is held, with particular frequency, to have affirmed his respect or even 
veneration for Abii Bakr and ‘Umar, who, jointly designated as al-shay- 
khayn, were being elevated at the time to a position of supreme excellence 
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among the Companions of the Prophet.’ Once, asked for his view of them, 
Ja‘far al-Sadiq is said to have responded, ‘Are you asking concerning two 
men who have already eaten from the fruits of Paradise?’ * The very posing 
of the question implies, of course, a suspicion that Ja‘far al-Sadig held a 
low view of al-shaykhayn; hence the exasperated and emphatic tone of the 
answer. The response he gave on another occasion was at first met with 
scepticism, for when he disowned (tabarra‘a min) ‘whosoever disowns 

those two’, the questioner countered that perhaps he was saying this by 

way of taqgiyya. He therefore found it necessary to affirm, ‘were this to be 
the case, I would be disavowing Islam itself and placing myself beyond 

the intercession of Muhammad.’® On another occasion while lying on his 
sickbed, he was heard by a visitor to proclaim: ‘O God, I truly love Aba 
Bakr and ‘Umar. If there is other than this in my soul [i.e. if I am practis- 

ing taqiyya], let me have no share in the intercession of Muhammad. ”° 

On yet another occasion, Imam Ja‘far al-Sadiq attributed to God Himself 

the disowning of whosoever disowns Abt Bakr and ‘Umar.'’ Most note- 
worthy of all, perhaps, is a statement in which the disowning of disown- 

ing is joined to a repudiation of the very notion of an inerrant leader of 

the community. Imam Ja‘far al-Sadiq is reported to have told a group of 

travellers leaving Medina to return home, presumably to Kufa or some 
other centre of Shi‘ism in ‘Iraq: “Tell the people of your city that whoever 
claims I am an inerrant Imam (imam ma‘sum) to whom obedience is due, 

I disown him; and whoever claims that I disown Abu Bakr and ‘Umar, 
him too I disown.’ ” 

One questioner of the merits of al-shaykhayn is said to have been not 

one of their partisans but a Shi‘i, Salim b. Abi Hafsa. When he asked Imam 
Ja‘far al-Sadiq together with his father, Muhammad al-Baqir, for their 

opinion of Abt Bakr and ‘Umar, they answered in unison, presumably 

to his surprise: ‘O Salim, take them as your protectors and disown their 

enemies, for they are both imams of guidance (imdma hudan).* This 

epithet is part of the Shi‘i vocabulary and its occurrence here suggests a 
transfer of the quality it conveys from the imams of the ahl al-bayt to the 
shaykhayn, or at least that all the individuals concerned share in it jointly. 

A particularly significant set of utterances attributed to Imam Ja‘far 
al-Sadiq refers to both of his distinguished ancestors together, Abu Bakr 
and Imam ‘Ali. Some proclaim a belief that both were equally valid as 

intercessors for him. Thus, ‘I do not seek intercession of ‘Ali unless | 

seek the same of Abt Bakr.’ Or again, ‘I do not know from which of my 

ancestors to seek intercession — Aba Bakr or ‘Ali. '* Here an equivalence 

between the two is expressed, which is at variance with the Sunni notion 
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that the Rightly Guided Caliphs (al-khulafa’ al-rashidiin) were meritori- 

ous in chronologically descending order. In yet other statements, however, 

Imam Ja‘far al-Sadig is portrayed as expressing an intense, if not primary, 

attachment to Aba Bakr. He thus affirms that ‘whoever does not refer 

to him [Aba Bakr] as “the veracious one” (al-siddiq), God will place no 

veracity (sidq) in his speech’.'> Any suspicion that Imam Ja‘far al-Sadiq 

might have vilified Aba Bakr filled him with indignation: “Would a man 
vilify his ancestor?’ '° Especially remarkable is another proclamation Ja‘far 
al-Sadiq made from his sickbed, perhaps as he lay dying, although this 

is not made explicit: ‘I hope that God may grant me benefit through my 

descent from Abu Bakr. I have now fallen sick and I appoint as my legatee 

(wasi) my maternal uncle, ‘Abd al-Rahmaan b. Qasim.’” Here no mention 

is made of Imam ‘Ali and the benefit descent from him might bring in the 

Hereafter, and it is a descendant of Abt Bakr, not of Imam ‘Ali, whom 

Ja‘far al-Sadiq nominates as his legatee. What is suggested here is made 
explicit in another utterance: “The family of Abt Bakr was known in the 

time of the Messenger as the Family of the Messenger of God (al rasal 

Allah). '® The sense is unmistakable: the true family of the Prophet is not 
the ahl al-bayt, descended from Imam ‘Ali, but the progeny of Abu Bakr, 
and it is as one of their number that Imam Ja‘far al-Sadiq claims spiritual 

descent from the Messenger. The Bakri lineage thus vanquishes its ‘Alawi 

rival, implicitly downgraded as a post-Prophetic innovation. 

Virtually all these purported utterances of Imam Ja‘far al-Sadiq have 

in common the use of Shi‘i terminology to subvert Shi‘i doctrines while 
promoting their Sunni counterparts. Tawalla (the affirmation of loyalty) 
and its negative counterpart tabarra (dissociation, disowning) are invoked 
in respect not of the imams of the ahl al-bayt and their enemies but Aba 
Bakr and ‘Umar and their adversaries. Intercession in the Hereafter, 

commonly ascribed to the imams of the ahl al-bayt, is presented as a 
prerogative of the shaykhayn, who are in addition ‘imams of true guid- 
ance’. From his sickbed, Imam Ja‘far al-Sadiq exercises his function of 

nass, but the legatee (wasi) he names is a Bakri descendant, his maternal 

uncle ‘Abd al-Rahman b. Qasim, not a scion of the ‘Alawi line. The inerr- 

ancy (‘isma) of the ahl al-bayt is negated in tandem with an affirmation of 

veneration for Aba Bakr and ‘Umar. All this suggests a deliberate manipu- 
lation, at a time and by hands unknown, of Shi‘i concepts and beliefs with 

the aim of presenting a central figure in the evolution of Shi‘ism as funda- 
mentally opposed to its main tendencies. Decisive, surely, is the fact that 
Imam Muhammad al-Baqir had already rejected the entreaties of Zayd b. 
‘Ali to accept the legitimacy of Aba Bakr and ‘Umar, and together with the 
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permissibility or impermissibility of rebellion this remained a major point 
of difference between the Zaydi and Imami wings of the Shi‘i movement 
that continued in the time of Imam Ja‘far al-Sadiq and beyond." 

It remains hypothetically possible that the utterances attributed to 
Imam Ja‘far al-Sadiq were in fact uttered by him, but by way of taqiyya. 

The evaluation of narrations emanating from Imam Ja‘far al-Sadiq is 
admittedly rendered difficult by his observance of taqiyya, as Shi‘i tradi- 
tionists acknowledge.” But it is precisely the mention of tagiyya in two 

of the utterances - explicit in one, ‘were this to be the case ...’, implicit in 

the other, ‘if there is other than this in my soul’ - that logically nullifies 
this possibility. For if the questioner suspected that Imam Ja‘far al-Sadiq 
was engaged in the practice when giving his answer, he would have had no 
reason to believe his assurance to the contrary; after all, tagiyya mandates 

its own concealment, so that denial of tagiyya can be a form of tagiyya. 

There is, in addition, no evidence that Imam Ja‘far al-Sadiq’s embrac- 

ing of taqiyya was known to his non-Shi‘i contemporaries; and if it was, 
they would surely have regarded sceptically not simply the two traditions 

in question, but all the others relating to the shaykhayn, and much else 
besides. 

Furthermore, it cannot reasonably be doubted that tabarra (or bard a) 

as the necessary complement to tawalla was indeed espoused by Imam 
Ja‘far al-Sadiq.”' On the other hand, the reviling (sabb) of Aba Bakr and 

‘Umar, as the audible and public expression of tabarra, might indeed have 

been shunned or denounced as a violation of taqiyya, so its repudiation 
did not necessarily count as an endorsement of the two personalities 

being execrated.” In any event, the traditions under discussion are more 

concerned with tabarra than with sabb. 
All the traditions cited so far relate only to the first two caliphs. By 

contrast, a token of Imam Ja‘far al-Sadiq’s alleged conformity to the 
definingly Sunni concept of four Rightly Guided Caliphs is to be found 
in Haq@ iq al-tafsir, a partial commentary on the Qur’an assembled by 
Aba ‘Abd al-Rahman al-Sulami (d. 412/1021) and questionably attributed 

by him and others to Ja‘far al-Sadiq. One of the fragments of exegesis 
that make up this work relates to the ‘Light Verse’ (Q. 24:35): Imam Ja‘far 

al-Sadiq interprets it as a reference to four terrestrial lights (Abu Bakr, 

‘Umar, ‘Uthman and ‘Ali) rising up to merge with their celestial counter- 

parts, the archangels Jibril, Mikal, Israfil and ‘Azrail.** A comparable 

pronouncement is to be found in Hizar hikayat-i Sifiyan, an anonymous 

compilation of Sufi dicta and stories dating apparently from the ninth/ 

fifteenth century. There Ja‘far al-Sadiq is said to have proclaimed that on 
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the leaves of each of the four trees of Paradise - the Lote Tree of the Limit 

(sidrat al-muntaha), Tuba, the Eternal Abode (al-ma’wa), and the Tree 

of Immortality (shajarat al-khuld) - is written the name of one of the 

four, complete with a laudatory invocation.” In both instances — the tafsir 

and the Hizar hikayat-i Sufiyan — the uniquely lofty status of the Rightly 

Guided Caliphs is transported to the Hereafter; the two works may there- 

fore be said to echo each other. This does not amount, however, to a proof 

of authenticity, if for no other reason than that the concept of the Rightly 

Guided Caliphs, as a harmonious and normative quartet, in chronologi- 

cally descending order of merit, had not fully crystallised even among 

Sunnis in the time of Ja‘far al-Sadig. For it took Ahmad b. Hanbal (d. 

241/855) a while to concede that Imam ‘Ali might legitimately be included 

in the group, even in last place.” 

II 

The lengthiest and most detailed set of utterances attributed to Imam 
Ja‘far al Sadiq in refutation of the essential beliefs and attitudes of Shi‘ism 

consists of an altercation he allegedly had with an unnamed ‘Rafidi’ at 
a time and place unmentioned. The text of this exchange is set down 
in two manuscripts, one preserved in Istanbul (Sehid Ali Pasa 2764, ff. 

152-157) and the other in Damascus (al-Zahiriyya, 3847, ff. 227-235). The 
former is dated 669/1270 and the latter is undated, although the name of 
its copyist, a certain ‘Ali b. Mas‘ud al-Mawsili, is known, and annotations 
at the end of the text, the earliest being dated 588/1192, point to it being 
more ancient than the Istanbul manuscript. The edition of this exchange 
published by ‘Ali b. ‘Abd al-‘Aziz al-‘Ali in Riyadh in 1417/1996 is critical 

in the technical sense that it is based on a collation of the two manuscripts, 
but uncritical in its endorsement of the text as the authentic record of an 
actual exchange; the prefatory material is also poorly arranged.”* 

It is to be noted that the foil for Imam Ja‘far al-Sadiq’s supposed repu- 
diation of Shi‘ism is identified simply as a Rafidi, a term that does not 
occur in the discrete utterances examined above. This must indicate that 
the text originated at a time when the word had become a simple pejora- 
tive designation for all types of Shi‘i, although the primary sense of ‘reject- 
ors’ — notably of the first two caliphs - remained no doubt uppermost in 
the minds of those who used it.” 

After greeting Ja‘far al-Sadiq respectfully, the Rafidi goes straight to 
the heart of the matter by asking him who was the best of all men after 
the Prophet. Ja‘far al-Sadiq replies, ‘Aba Bakr’, citing the allusion made 
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to him in Q. 9:40 (the second of two when they were in the cave).22 The 
Rafidi responds that on the same occasion, that of the Hijra, ‘Ali b. Abi 
Talib slept in the bed of the Prophet in order to delude the Meccans, ‘with- 
out fear or anxiety’, to which Ja‘far al-Sadiq retorts that the same fear- 

lessness characterised Abt Bakr.” The Rafidi questions this, pointing to 

the part of the verse in which the Prophet is described as exhorting ‘his 

companion’ not to be sads Ja‘far al-Sadig points out, however, that fear is 
one thing and sadness another, apart from which it was the possibility of 

the Prophet being killed that induced sadness in Aba Bakr, not concern 
for his own welfare.*° The Rafidi turned next to Q. 5:55, with its mention 

of those who give charity while bowing in prayer, explained by the Prophet 
as a laudatory reference to ‘Ali b. Abi Talib. Without disputing this inter- 

pretation, Ja‘far al-Sadiq responds that the preceding verse, Q. 5:54 (O you 

who believe, if any among you turn back from his religion, certainly God 
will bring forth a people whom He loves and who love Him), implies a still 

higher and more virtuous rank for Abu Bakr, for it was he who trium- 
phantly warred against the apostates (ahl al-ridda) who refused to accept 

the payment of zakat after the death of the Prophet. Ja‘far al-Sadiq then 

gives a summary account of the wars in question, one significantly marred 

by the assertion that the apostates gathered at Nihavand to confront the 
forces mustered by Abt Bakr.*' The struggle against the ahl al-ridda 
was waged, of course, in Arabia, primarily in the region of Hail, while 
the historic battle that took place at Nihavand, in western Iran, was the 

decisive rout of the Sasanid armies, known as the supreme victory (fath 

al-futih), that laid the Iranian plateau open to the Muslims in 21/642, that 
is to say, during ‘Umar’s caliphate. It is inconceivable that Ja‘far al-Sadiq 

should have confused the two events.” 
Still intent on proving the superiority of ‘Ali b. Abi Talib to Aba Bakr, 

the Rafidi next cites Q. 2:274 (those who spend of their goods by night and 
by day, in secret and in public), claiming that it refers specifically to his 

well-known munificence, for he would regularly spend one dinar at night 
and another during the day, one dinar in secret and one openly. Ja‘far 

al-Sadiq counters that Q. 92:5-7 (he who fears God and testifies to the 
best, for him We will make smooth the path to bliss), as well as verses Q. 
92:17-21, which similarly promise supreme reward to those who combine 

generosity, piety and devotion to God, all refer specifically to Abu Bakr, 

who divested himself of all of his wealth for the sake of Islam.” 

The next verse to be invoked by the Rafidi in support of ‘Ali’s suprem- 

acy was Q. 9:19 (do you make the giving of water to drink to the pilgrims 

and the maintenance of the Sacred Mosque equal to [the deeds of] those 
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who believe in God and the Last Day and struggle in the path of God? They 

are not equal in the sight of God). At least the equal of this, counters Ja‘far 

al-Sadiq, is Q. 57:10, a verse in which the superior merit of those who 

spent of their wealth and fought for Islam before the conquest of Mecca 

is proclaimed. This description, Ja‘far al-Sadiq asserts in some detail, 

applies pre-eminently to Abu Bakr: he was the first of all the Companions 

to spend of his wealth as well as the first to enter into battle. 

To the Rafidi’s next claim, that ‘Ali was never guilty of shirk, for even 

the blink of an eye, Ja‘far al-Sadiq responds that God praised Abu Bakr 

to a higher degree, indeed beyond all measure, in Q. 39:33 as the one who 
testifies to the truth, the verse from which can be inferred his attribute of 
siddig. For when all others doubted or disputed the first reports of the 
Mi‘raj, Aba. Bakr immediately affirmed their veracity.** As for the love 
of his progeny that the Prophet is instructed to seek from the believers 

as his sole reward (Q. 42:23), the next argument advanced by the Rafidi, 

this is trumped, according to Ja‘far al-Sadiq, by Q. 59:10, in which the 

believers are enjoined to seek God’s forgiveness for their brethren who 
have preceded them in belief and to refrain from all manner of grievance 
against them. From this Ja‘far al-Sadiq concludes that seeking forgiveness 
for him is obligatory, loving him a duty, and hating him tantamount to 
unbelief (kufr).** Still not deterred by Ja‘far al-Sadiq’s effortless refuta- 

tion of all his arguments, the Rafidi cites a hadith wherein the Prophet 

proclaims his grandchildren, Hasan and Husayn, to be the masters of the 
youth of Paradise, and their father, ‘Ali, to be better than both of them. 
Ja‘far al-Sadiq responds with another hadith, supposedly transmitted to 
him by his paternal line of descent. According to that hadith ‘Ali was once 
alone with the Prophet when he caught sight of Aba Bakr and ‘Umar. ‘O 
‘Ali, proclaimed the Prophet, ‘these two are the masters both of the old 
men of Paradise and of its youth, both those of all ages gone by and of 
those yet to come, exception being made only of the prophets and messen- 
gers. Do not inform them of this, O ‘Ali, as long as they are alive. *” This 
hadith seems to have been modelled structurally on the far better-known 

tradition cited by the Rafidi, with the mention of two other names, Hasan 
and Husayn; hence the need to include ‘Umar in tandem with Abt Bakr.** 
Be that as it may, the citation of this hadith at this point serves to intro- 
duce the theme of al-shaykhayn into the discussion. 

The altercation then moves to the relative virtues of Fatima and ‘A’isha 

as the female representatives of the two lineages at issue, the Rafidi obvi- 
ously favouring the former. After reciting the opening verses of Sirat 
Ya-Sin (Q. 36) and Surat Ha-Mim (Q. 41), perhaps to indicate the equal 
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worth of these two Suras, each beginning with a compound of two letters, 
as a parallel to the allegedly equal status of the two women, Ja‘far al-Sadiq 
refuses to answer the question, for, he says, anyone who criticises the wife 
of the Prophet is accursed of God and anyone who insults his daughter 
is reviled by Him. The Rafidi responds with the incontestable fact that 
‘Aisha fought against ‘Ali, to which Ja‘far al-Sadiq can reply only with Q. 
33:53 (It is not right for you that you should annoy the Messenger of God), 
implying that criticism of ‘A’isha is tantamount to causing distress to the 
Prophet.*° 

Until this point, the argument has centred on the relative merits of 

Abt Bakr and ‘Ali alone, with the exception of the pairing of ‘Umar with 

Abu Bakr as masters of young and old alike in Paradise. Now, all four 
of the Rightly Guided Caliphs come under discussion as the Rafidi asks 
whether they are mentioned at all in the Qur’an. To this Ja‘far al-Sadiq 
responds with perhaps the most ingenious assertion in the whole discus- 

sion: that mention of them is found not only there, but also in the Torah 
and the Gospel. The Qur’anic verses alluding to them are those in which 

the words khal@if, khulafa’ and yastakhlifannakum occur (Q. 6:165; Q. 
27:62; and Q. 24:55, respectively). As for their mention in the Torah and 

the Gospel, this too derives from the Qur’an, that is, from Ja‘far al-Sadiq’s 

particular reading of Q. 48:29: Muhammad is the Messenger of God and 
those who are with him [=Abi Bakr] are strong against the unbelievers 

[=Umar], compassionate amongst each other [=Uthman]; you will see 

them bowing and prostrating themselves seeking the favour and pleasure of 
God [=‘Ali]. On their faces are their marks, the traces of prostration; this is 

their similitude in the Torah and their similitude in the Gospel. Now exas- 
‘perated beyond measure by the obduracy of the Rafidi, Ja‘far al-Sadiq 
struck him in the chest before continuing with his special exegesis of this 
lengthy verse: ‘Like a seed which sends forth its blade then makes it strong 
[=Aba Bakr], it then becomes tough [="Umar] and it stands on its own 

stem [=‘Uthman], filling the sowers with delight and thereby enraging the 
unbelievers [=‘Ali]. God has promised those among them who believe and 

do righteous deeds forgiveness and a great reward [=the general body of 

the Companions].’*° 
He then concludes his exposé of the virtues of the four caliphs with a 

hadith, transmitted to him from ‘Ali by means of the intervening genera- 

tions of the ahl al-bayt. The Prophet is reported to have said that once he, 

before all the rest of mankind, has been resurrected, God will invite him 

to summon his successors (khulafa’). Each of the four khulafa’ al-rashidun 

will then be resurrected in the order corresponding to their exercise of the 



86 Hamid Algar 

caliphate, called gently to account for their deeds in this world (hisaban 

yasiran), wrapped in two green cloaks and made to stand before the divine 

throne. The Rafidi asks whether this tradition finds confirmation in the 

Qur’an, to which Ja‘far al-Sadiq replies by citing Q. 39:69: the prophets 

and the witnesses (shuhada’) shall be brought forward; a just decision will 

be pronounced between them, and they shall not be wronged, and inter- 

preting the second category referred to, that is, the witnesses, as Abu 

Bakr, ‘Umar, ‘Uthman and ‘Ali.’ The alleged conformity to the Qur'an 

of this hadith finally suffices to convince the Rafidi of his error, and he 
asks Ja‘far al-Sadiq whether his repentance for setting ‘Ali apart (tafriq) 

from his three predecessors can be accepted. He assures him that it can, 

solemnly affirming that if he had maintained his opposition to the three 

until death, he would have died outside the pale of Islam and all his good 
deeds would have been as ‘scattered dust’ (haba’an manthuran, Q. 25:23), 

just like those of the unbelievers.** 
The authenticity of this text, in whole or in part, is extremely dubious. 

It is marred not only by the glaringly erroneous relocation of the wars of 

apostasy to Nihavand, but also by omissions in the line of imams (as cited 

by Ja‘far al-Sadig as authority for certain of his statements) on more than 
one occasion; it is still less conceivable that he should have been subject 

to confusion in this matter.’ Granted, the Istanbul manuscript bears the 

notation that it was transmitted, in 669/1269-1270, by a certain Shaykh 

Abu ’1-Qasim ‘Abd al-Rahman b. Muhammad al-Ansari al-Bukhari, who 

received it in Mecca from Shaykh Majd al-Din Abu’]-Fath b. al-Husayn b. 
Sahl b. ‘Ali b. Bindar al-Yazdi, by way of girda,** who had it from Shaykh 
Abu’ 1-Nasr ‘Abd al-Rahman b. al-Qasim b. Abi’l-Fadl, who had it from 

Abu'l-Hasan Sa‘d b. ‘Ali b. Bindar. Little is known of any of these persons 
except Majd al-Din al-Yazdi, who at a certain point in his life - presum- 

ably after his sojourn in Mecca - migrated to Mosul and died there in 
571/1175-1176.*% Mosul also appears in the earliest annotation to the 
Damascus manuscript: in 588/1192 a certain ‘Ali b. Mas‘ad al-Mawsili 

gave an ijaza for the transmission of the text to some eight persons includ- 
ing his three wives.*° This may indicate that the text and its transmission 
represented something of a Mosul tradition. The Damascus manuscript 

also has in common with its Istanbul counterpart a chain (sanad) begin- 

ning with Shaykh Abu'l-Qasim al-Ansari al-Bukhari and continuing 
with Abu’l-Hasan Sa‘d b. ‘Ali b. Bindar; the name next mentioned is, 
however, that of Abu’l-Nasr b. ‘Ubayd Allah b. ‘Ali al-Fadl b. al-Husayn 
al-Yazdi who passed the tradition on to Aba Ya‘qab Yusuf b. Hibat Allah 
b. Mahmid al-Dimashdi in 546/1151, two years before both men died. In 
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addition to all this, the Istanbul manuscript takes the chain of transmis- 
sion back from the same Shaykh Abu’l-Qasim al-Ansari al-Bukhari to — 
in turn - Abt Muhammad ‘Abd Allah b. Musafir; Aba Bakr b. Khalaf 
al-Hamadhani; Abu’l-Hasan Ahmad b. Muhammad b. Azma; Abu'l- 
Husayn b. ‘Ali al-Tanafasi; Khalaf b. Muhammad al-Qatwani; and finally 
‘Ali b. Salih.” The last-named is cited neither as having received the tradi- 

tion from anyone, nor as having heard it from Ja‘far al-Sadiq himself. 
There is, moreover, the general consideration that the exchange is too 

schematic and artificial to represent even the approximate transcript of a 

debate. Given the inability of the Rafidi to refute any of the answers Ja‘far 

al-Sadiq provides to his questions, his persistence rings untrue and serves 

only the dialectic purpose of permitting the imam to consolidate his 

triumph. There is no obvious reason why the Rafidi penitently confesses 

his error at the point that he does rather than earlier in the exchange; 
his change of heart comes entirely unannounced. It seems reasonable 

to conclude that the Munazara is a maladroit and relatively late polemi- 
cal confection that sought to assemble in a single text themes earlier 
adumbrated in isolated utterances and to expand on them in the form 

of a sustained argument. The existence of only two known manuscripts 

suggests, moreover, that the text enjoyed only limited circulation and did 
not serve as a weapon of choice for anti-Shi‘i polemicists. 

III 

A number of the Sufi orders, Sunni in sectarian affiliation, that were 

active in the Iranian world during the Mongol and Timurid periods are 
noteworthy for the enhanced devotional attention they paid to the twelve 
imams as a privileged line of spiritual transmission from the Prophet. 
This phenomenon, felicitously described as “Twelver Sunnism’,* has often 
been cited as evidence for a supposed shift in the direction of Shi‘ism that 

reached its natural if violent conclusion under the auspices of the Safavids, 

with their coercive propagation of Shi‘ism. These “Twelver Sunnis’ were 
not, however, proto-Shi‘is; their goal, at least in several noteworthy cases, 

was to detach the imams from Shi‘ism entirely and claim them instead for 
the Sunni tradition. In this context, Ja‘far al-Sadiq was viewed as a partic- 

ularly suitable candidate for appropriation, partly because of his inclusion 

in the initiatic chains of the orders in question. Thus the Kubravi shaykh 

Nar al-Din Isfara’ini (d. 717/1317) wrote that Ja‘far al-Sadiq certainly 

enjoys a rank of particular distinction in view of his dual descent (both 

spiritual and physical) from the Prophet, but that this recognition in 
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no way involves an embrace of Shi‘ism. On the contrary, Isfara’ini says, 

‘Imam Ja‘far is disgusted with them [the Shi‘is] ... what is the proof that 

their madhhab is the madhhab of Imam Ja‘far?’ *” 

It was, however, the stringently Sunni Naqshbandis who deployed the 

greatest energy in claiming Imam Ja‘far al-Sadiq for their own tradition. 

Uniquely among the major Sufi orders, they traced their initiatic line 

of descent from the Prophet primarily through Abt Bakr; from him it 
proceeds first to Salman Farisi, next to Ja‘far al-Sadiq’s maternal uncle, 
Qasim b. Muhammad b. Abi Bakr, and then to Ja‘far himself. The notion 

of an esoteric link between Salman Farisi and Abi Bakr deserves note in 

passing for its improbability, but more significant for the orientation of 
the Naqshbandiyya is the recasting of Qasim b. Muhammad b. Abi Bakr’s 

relationship with Ja‘far as one of spiritual as well as scholarly transmis- 

sion. This resulted in a different type of dual descent for Ja‘far al-Sadiq 
than the one envisaged by Isfara’ini, for it specifically included Abt Bakr 

as a spiritual ancestor. The Bakri lineage thus became at least the equal 

of Ja‘far al-Sadiq’s descent from ‘Ali b. Abi Talib, and he acquired special 

significance as the confluence of two streams deriving from the Prophetic 

source — Bakri and ‘Alawi. 

The point was made with characteristic vigour and insistence by 

Shaykh Ahmad Sirhindi (d. 1034/1624), known as Imam-i Rabbani or, 

with respect to his millennial claims, as Hadrat-i mujaddid-i alf-i thani, 

d. 1624), eponym of the Mujaddidi branch of the Naqshbandi order. He 

hypothesised: 

It may be said that most of the Sufi paths go back to Imam Ja‘far al-Sadiq 

who is spiritually affiliated (mansub) to Hadrat-i Siddiq [Aba Bakr]; why 

then do the other chains (saldsil) not go back to him [but to Imam ‘Ali 

instead]? My answer is that the Imam [Ja‘far al-Sadiq] is connected both 

to Hadrat-i Siddiq and to Hadrat-i Amir [Imam ‘Ali], may God be pleased 

with them both. Although both these exalted lineages (nisbat-i ‘aliyya) are 
combined in his [Ja‘far al-Sadiq’s] person, the perfections of each remain 

separate and distinct from each other. One group [of Sufis] has derived 
from him a Siddiqi [i.e. Bakri] affiliation because of his Siddiqi lineage, 

while another group has derived from him an Amiri [i.e. ‘Alawil] affilia- 

tion because of his Amiri lineage and is connected to the Amir. This lowly 

one once had occasion to travel to the pergana of Benares, to the place 

where the waters of the Ganges and the Jumna join together. Despite that 

junction, it was entirely apparent that the waters of the Ganges and the 
waters of the Jumna remain distinct from each other, as if separated by a 
barrier so as not to intermingle. Those living at the point of junction on 
the banks of the Ganges draw their water from that river, and those living 
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on the banks of the Jumna draw their water from that river.° 

None of this should be taken to imply an equality between the two 
streams, for Sirhindi immediately reminds the reader that, according 
to Khwaja Muhammad Parsa (d. 822/1418), a prominent Naqshbandi of 

the first generation, ‘Ali b. Abi Talib received spiritual training not only 
from the Prophet, but also from Aba Bakr, not to mention ‘Umar and 
‘Uthman; Abi Bakr was not conversely indebted to ‘Ali.*! This privileging 
of Aba Bakr over ‘Ali corresponds fully to the tafdil of the former over the 
latter that is attributed to Imam Ja‘far al-Sadig in the utterances examined 

above; it is perhaps not coincidental that here, too, it occurs in a context 

where Ja‘far al-Sadiq is under consideration. In any event, it is presumably 
because of the unique position of Ja‘far al-Sadiq in the imagined prehis- 

tory of the Naqshbandi order as the confluence of two streams that genea- 
logical as well as spiritual descent from him came to be attributed to its 
eponym, Baha’ al-Din Nagqshband (d. 791/1389).” 

The hostility of the early Naqshbandis to Shi‘ism is apparent also from 

Parsa’s Fasl al-khitab, a bulky assemblage of various doctrinal themes. 

The chapter on punishments (‘uqibat) opens with a subsection devoted to 

miraculous chastisements suffered by certain Rafidis. Thus a man in the 

Yemen who had cursed Aba Bakr and ‘Umar had the misfortune gradually 
to be transformed into a monkey, the simian features working their way 
upwards from feet to pate, with the result that he was adopted by a troop 

of monkeys who took pity on him. Another reviler was slowly converted 
into a pig, and yet another into a dog.* Ja‘far al-Sadiq is not cited here 
for the insistence attributed to him elsewhere that respect be shown to 

~ the shaykhayn, but later in the work Parsa does link him to Aba Bakr by 

suggesting that the similarity of their cognomina - siddiq and sddiq both 
deriving from the root s-d-q — points to a descent that is spiritual as well 

as genealogical.** While not explicitly claiming Ja‘far al-Sadiq for Sunni 
tradition, Parsa insists that he be viewed primarily as a gnostic (Grif): “he 
never sought the Imamate nor contested the Caliphate with anyone, for 
one who is drowned in the ocean of gnosis (ma‘rifa)will not aspire to a 
mere rivulet. *° Such, indeed, was the case of all the ahl al-bayt down to 
his time, for ‘the knowledge of the Sufis is a knowledge reserved for the 
ahl al-bayt, in the first, second and third generations, down to Ja‘far b. 
Muhammad al-Sadiq’. Moreover, Parsa presents him as a terminal figure 

in the line of the ahl al-bayt: ‘after him, whoever keeps the company of 

the Sufis (al-fuqara’), he and all his peers count as belonging to the people 

of his [Ja‘far al-Sadiq’s] household (ahli baytihi)’*° The implication is 

clear: the Naqshbandis, as initiatic heirs to Ja‘far al-Sadiq, count as his ahl 
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al-bayt, and thus have a privileged if not exclusive relationship with him. 

At the same time, Parsa is of course aware that the line of imams of the 

Prophet’s ahl al-bayt continued after Ja‘far al-Sadiq and he accordingly 

takes issue with the various groups from among the Shi‘a who have laid 

claim to him. Parsa’s use of the terms ‘Rawafid’, ‘Shi'a’ and ‘Imamiyya’ is 
inconsistent and suggests that for him they were more or less interchange- 

able, but he seems to have viewed ‘Shi‘a’ as a generic term embracing all 

the sects and subsects. In any event, the distinctions that may exist among 

them are ultimately of little importance, for all of them are, in Parsa’s 

words, ‘deluded and cut off from the truth’ (hayara mungati un).*” This 

being the case, Ja‘far al-Sadiq is declared innocent of any and all connec- 

tion to the totality of the Shi‘a, not only the ghulat who were intent on 

deifying him: 

He is free of blame for the peculiarities and stupidities of the various 

schools of the Rafidis. The Shi‘a divided into sects and each of them 

formed a school (intahala kullun minhum madhhaban) and in their desire 

to propagate it they attributed and connected it to him. But he has no 

connection whatsoever to rafd, itizal, or any other capricious doctrines 

(s@ir al-ahwa’).*® 

According to Parsa, both Imam Ja‘far al-Sadiq and his father, Muhammad 

al-Bagqir, had explicitly distanced themselves (tabarra‘a) from the foolish 

teachings of the Rafidis, but 

when the Shi‘a split into different groups, each wishing to propagate its 

own views, they sought to attribute them to one or other of the imams 

of the ahl al-bayt. The claims (maqalat) of the Shi‘a are such that any 

reasonable person will regard it as impermissible to listen to them, let 
alone believe in them.” 

A similar attempt to detach the twelve imams in general and Ja‘far 
al-Sadiq in particular from Shi‘ism was undertaken by the celebrated poet 
and scholar, ‘Abd al-Rahman Jami (d. 898/1492). An enthusiastic devotee 

of the Naqshbandiyya, he nourished a deep hatred for Shi‘ism throughout 
his life, condemning it as a subversively false doctrine. Jami is reported 
once to have declared: 

Weare firmly convinced that the People of the Messenger’s House, consist- 
ing of the twelve imams — may peace and blessings be upon him and upon 
them — never held this impure belief. By God Exalted and Almighty, if I 
were convinced that this was the creed and belief of the immaculate prog- 
eny of the Prophet, I would be the first to accept it. [What happened was 
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rather that] a handful of ignorant Jews, wishing to cast doubt on the very 
bases of religion, concocted some nonsense and slanderously attributed 
it to those pure and immaculate ones, although they were never aware of 
any part of it.° 

Jami similarly explained on another occasion that although the Rafidis 
of his time, who had ‘transgressed all bounds of decency’, attributed their 
doctrine, ‘a fistful of lies’, to Imam Ja‘far al-Sadigq, his actual school (madh- 
hab) was ‘none other than the straight path of [the people of] the sunna 
and the Community (jadda-yi sunnat va jamd‘at)."| In keeping with 
the general Naqshbandi tendency to emphasise Imam Ja‘far al-Sadiq’s 
Bakri genealogy, he significantly opens his notice on Ja‘far in Shawahid 

al-Nubuwwa with the imam’s oft-cited reference thereto, ‘Abia Bakr begat 

me twice’. 

Most remarkable, perhaps, is that Imam Ja‘far al-Sadiq himself is 
claimed to have endorsed in person this Naqshbandi enterprise of rescu- 

ing him from the clutches of the Shi‘is. Sayyid Muhammad Badamyari, 
a Naqshbandi shaykh obliged by Safavid persecution to seek refuge 
in Urtmiya, a Kurdish and therefore predominantly Sunni city at the 
time, once found himself debating with a group of Shi‘is. They declared 
in the course of the argument that the mujtahid (that is, the founding 
figure) of their madhhab was Imam Ja‘far al-Sadiq. But once they had left, 
Badamyari told his followers that while the Shi‘is had been speaking, the 
imam himself had appeared (mutamaththil gasht) to him and declared, ‘I 
know nothing of what they say; they are slandering me.’ ® One wonders 

why, for the sake of maximum effect, Badamyari did not disclose this 
miraculous intervention as soon as it occurred. 

A considerably later Naqshbandi, Shah ‘Abd al-‘Aziz Dihlawi (d. 

1239/1824), took a somewhat different tack in trying to disengage Imam 
Jafar al-Sadiq from the madhhab for which he generally counts as 
eponym. Alarmed by the rising influence of Shi‘ism in northern India 

and intent on discrediting the claims to authority of Shi‘i ‘ulama’, past and 
present, Shah ‘Abd al-‘Aziz compiled a lengthy polemic against Twelver 

Shi‘ism that he sarcastically entitled Tuhfa-yi Ithna‘ashariyya (‘A Gift to 
the Twelvers’). Towards the end of the work, he points out that accord- 
ing to various sources both Aba Hanifa and Malik b. Anas studied with 
Imam Ja‘far al-Sadiq, and that, in turn, al-Shafi‘l was a student of Malik 

and Ahmad b. Hanbal, a student of al-Shafi‘. A line of Ja‘fari affiliation is 

thereby established for the founders of all four schools of Sunni jurispru- 

dence, making them the true heirs of the imam. Particularly important 

for Shah ‘Abd al-‘Aziz is that while Aba Hanifa was certified as capable 
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of ijtihad by Imam Ja‘far al-Sadiq, contemporary Shi‘i scholars cannot in 

the very nature of things be so authorised by the Twelfth Imam in whose 

name they claim to act, given his occulted state: ‘How can the madhhab of 

one who has acquired the qualifications for ijtihdd in the presence of an 

imam and received from him permission to engage therein and to issue 

fatwas not then be regarded as more worthy of adherence?’ The Hanafi 

madhhab - the school followed by the quasi-totality of Naqshbandis at the 
time, whether in India or elsewhere - thus emerges as the preferred claim- 

ant to the juristic (fighi) legacy of Imam Ja‘far al-Sadigq.° 
Another anti-Shi‘i polemicist, Ibn Taymiyya (d. 728/1328), approached 

the matter quite differently from Shah ‘Abd al-‘Aziz. He dismissed any 
claim that Abi Hanifa studied with Imam Ja‘far al-Sadigq as ‘a lie, appar- 
ent to anyone with the slightest degree of knowledge’.” According to 
Ibn Taymiyya, the two were ‘contemporaries and equals’ (aqran), Abu 

Hanifa was already engaged in delivering fatwas during the lifetime of 
Muhammad al-Bagir, and he did not derive a single ruling (masala) from 

either Ja‘far al-Sadiq or Muhammad al-Bagir. 

IV 

In 1945 a group of Sunni and Shi‘ scholars established in Cairo the Dar 
al-Taqrib bayn al-Madhahib al-Islamiyya, an organisation dedicated to 

rapprochement and unity among the various schools of Islamic jurispru- 

dence - not only the four of the Sunni tradition but also the two Shi‘i 
schools of jurisprudence (Ja‘fari, Zaydi) and the Ibadi school. As the most 
substantial and widespread of the non-Sunni schools, it was, of course, 
primarily Ja‘fari fiqh that was at issue. The new and positive approach this 

initiative heralded, especially in Egypt, culminated in the fatwa issued by 
Shaykh al-Azhar Mahmid Shaltut (d. 1963) declaring the Ja‘fari madhhab 

to be a valid school of Islamic jurisprudence. The aim was not merely 
to establish unity of sympathy and action among all Muslims in the face 

of Western imperialism, but also to draw on all schools of jurisprudence, 

without discrimination, in order to solve various contemporary problems. 

Among the contributors to Risalat al-Islam, the journal published by the 
Dar al-Taqrib at irregular intervals from 1949 to 1972, were prominent 
Shi‘i scholars such as Muhammad Taqi al-Qummi, Muhammad Jawad 
al-Maghniya, Muhammad Sadiq al-Sadr and Abu’]-Qasim al-Khii. 

Muhammad Abt Zahra (d. 1974), a professor of Shari‘a at the Faculty 
of Law at Cairo University, renowned for independence and originality of 
thought, was fully in accord with the aims of the Dar al-Taqrib, as he made 
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plain in a series of articles on the need for Islamic unity published in its 
organ.” More than any other Sunni member of the group, he concerned 
himself in a detailed and scholarly fashion with the Ja‘fari madhhab and 
its eponym. His goal was to view the Shi‘a — as well as other non-Sunni 
groups — not as a ‘sect’ (firqa) but as a ‘school’ (madhhab), this mode of 
approach being more conducive to unity.” It was against this background 
of concern, both ecumenical and practical, that he examined Imam Ja‘far 

al-Sadigq and the school of jurisprudence bearing his name, referring to its 

adherents with consistent respect as ‘our Shi‘i brethren’. He published an 

outline sketch of Shi‘i law concerning inheritances, together with a brief 
account of Imam Ja‘far al-Sadiq’s life,”’ and followed it with a detailed 

study of the imam’s life and times, together with his theological doctrines 
and legal methodology.” At about the same time, he also published a two- 
volume history of legal and theological schools in Islam, devoting the last 
forty pages of the second volume to Imam Ja‘far al-Sadig and his teach- 
ings.” 

Abia Zahra differs from other Sunni authors reviewed above in that 

he recognises Imam Ja‘far al-Sadig as having been the leader of a distinct 

religio-political current, not a simple contributor to the Sunni consen- 

sus that was in the process of gestation. He nonetheless contests the attri- 
bution to him of virtually all the historical judgements and distinctive 
teachings of Shi‘ism, relying on many of the same sources as his predeces- 
sors, although not naming them. Thus he reports Imam Ja‘far al-Sadiq to 

have declared that ‘whoever is unaware of the excellence of Abt Bakr and 

‘Umar is ignorant of the sunna’. Similarly, Ja‘far al-Sadiq is said to have 
addressed Jabir al-Ju‘fi as follows: 

O Jabir, it has reached me that some people in ‘Iraq claim to love us, but 

they vilify Aba Bakr and ‘Umar, may God be pleased with them both. 

They claim that I have commanded them to do so. Tell them that I disown 

them before God. By Him Who holds in His hand the soul of Muhammad, 
had I the power to do so, I would seek to draw nigh to Him by shedding 

their blood. May I not benefit from the intercession of Muhammad if] fail 

to seek forgiveness and mercy for those two. Certainly the enemies of God 

know nothing concerning them.” 

Supposedly, Imam Ja‘far al-Sadiq condemned mut‘a (term marriage) as a 

species of fornication; did not assert the inerrancy (‘isma) of the imams 

of the ahl al-bayt; did not benefit from divinely inspired (i/hami) knowl- 

edge; did not affirm the doctrine of bida’ (the appearance of change in the 

divine will); and did not teach the belief in ruj‘a (the provisional return 
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to this world of certain sacred personages in advance of the general resur- 

rection). Although no doubt sincerely intended, this distancing of Imam 

Ja‘far al-Sadiq from doctrinal features of Shi‘ism seems to have been moti- 

vated by the wish to present him as primarily the founder of a school 

of jurisprudence, in accordance with the stated aim of viewing Twelver 

Shi‘ism as a madhhab rather than a firga. 
As for the traditions narrated from Ja‘far al-Sadig in the Shi‘i sources, 

Abia Zahra divides them into four categories determined by content alone, 
not by their chains of transmission. First come those that are in full accord 

with the authoritative Sunni books and the acceptance of which is there- 

fore not problematic. By contrast, those that stand in clear opposition to 

the Qur’an and Sunni hadiths of manifest authenticity (mutawatir) must 

be rejected. Hadiths in the Shi‘i books that contradict each other must be 

evaluated with respect to the prevalent opinion of the learned (al-jumhar); 
those at variance with it are to be rejected. Finally, Shi‘i hadiths that are 
fully in accord with each other and do not contradict those found in the 
Sunni books are not necessarily to be accepted or rejected.”* Conformity to 

Sunni criteria applies also to the individual provisions of the Ja‘fari madh- 

hab: if found to be in accord with the Qur’an and the sunna as understood 

and recorded by Sunnis, they can be accepted.”” The scope available for 

permissible borrowing from Shi‘i figh or reliance on its bases in narra- 

tions from Ja‘far al-Sadig and the other imams thus proves in the end to be 
quite narrow. It is not therefore surprising that a number of Shi‘i authors 

have charged Aba Zahra with betraying his proclaimed goal of reconcil- 
ing the Sunni and Shi‘ traditions.” 

The Islamic Revolution in Iran was considered by many of those who, 
whether Shi‘i or Sunni, participated in it directly or felt affinity with it, as 

an event of crucial relevance to the entire Islamic world, including its vast 
Sunni majority. Attempts were accordingly made in Iran to resume the 
project of rapprochement between the Sunni and Shi‘ traditions. In 1991, 

at the initiative of Ayatollah Ali Khamenei, an institution called al-Majma‘ 
al-Ilmi li’l-Taqrib bayn al-Madhahib al-Islamiyya (The Academic 
Assembly for Rapprochement between the Islamic Schools of Thought) 
was established in Tehran, explicitly to serve as a successor organisation to 

the Dar al-Taqrib, and it began publishing a journal, Risdlat al-Taqrib, that 
took Risdlat al-Islam as its model.” A complete run of the earlier journal 
and other publications of the Dar al-Taqrib were republished in Mashhad 
for broad distribution, and annual unity conferences began to be held 
in Tehran to coincide with the birthday of the Prophet. It was, however, 
in Beirut that, in December 1996, the cultural affairs counsellor of the 
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Iranian embassy organised a conference on the theme of Imam Ja‘far 
al-Sadiq and the various schools of Islamic jurisprudence; the proceed- 
ings were published the following year.*° 

As often happens on such occasions, most participants failed to 
address themselves with any degree of precision to the topic announced. 
One exception was Shaykh Hasan Hamada, a Lebanese Shi‘i scholar. After 
tracing the history of the-Imamate from the time of Imam ‘Ali, Hamada 
asserts that many of the hadiths found in the Sunni books can be traced 

back to either Imam Ja‘far al-Sadigq or his father, Muhammad al-Bagir; it 
was they and their predecessors who were foremost in the preservation 
of the sunna. True, this fact is not reflected in the chains of transmis- 
sion that are commonly cited in the Sunni books, but only because the 
Sunni scholars of the age feared the persecution to which all devotees of 
the ahl al-bayt were subject; those scholars were effectively engaged in the 
practice of tagiyya, much like the imams themselves.*! In similar fashion, 

Hamada presents Imam Ja‘far al-Sadiq as the progenitor or ancestor of 

all four Sunni madhhabs, especially the Hanafi. At the end of the two 
years he spent studying with Imam Ja‘far al-Sadiq in Medina, Abt Hanifa 
remarked, according to Hamada, ‘Were it not for the two years, al-Nu‘man 

(Abt Hanifa) would certainly have been ruined.’ ** Malik b. Anas spent 

even longer with Imam Ja‘far al-Sadiq as his pupil, and in turn al-Shafi‘i 

studied both with Malik and with other students of the imam such as 
Sufyan b. ‘Uyayna and Ibrahim b. Sa‘d al-Ansari. Finally, Ibn Hanbal kept 

the company of al-Shafi‘i during his sojourn in Baghdad.* This process 
of fighi transmission from Imam Ja‘far al-Sadiq to the eponyms of the 
four Sunni madhhabs is essentially the same as that traced out by Shah 

— ‘Abd al-‘Aziz Dihlawi.** Dihlawi‘s purpose had been to present the Sunni 
schools as the true heirs of Ja‘far al-Sadiq and thereby to deny legitimacy 
to Shi‘ism; that of Hamada is to establish Ja‘far al-Sadiq as the point of 
departure fot all the schools, Sunni and Shi‘i alike. For Hamada imme- 

diately goes on to complain, with some justice as this article has demon- 

strated, that many Sunni writers who express deep respect for Imam Ja‘far 
al-Sadiq mercilessly attack the Shi‘is as if they had no connection to him 

nor he to them.*° 

Vv 

The purpose here has been not to explore, in any detail, the complex role 

played by Imam Ja‘far al-Sadiq in the intellectual and religious devel- 

opments of his age, but, more modestly, to review a polemical tradition 
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that sought to detach him from Shi‘ism and either align him with Sunni 

Islam or straightforwardly appropriate him for it. The attempt was clearly 

misguided, but the simple fact that Imam Ja‘far al-Sadiq was viewed as a 

suitable recruit for the campaign is significant. Obvious reasons for his 

selection include his Bakri descent and his denunciation of ghulat elements 

in the Shi‘i movement such as the Khattabiyya; it may have seemed to some 

a logical next step to extend his condemnation to the Imamis. Central, 

however, is the fact that he interacted with a wide range of personalities, in 
both Medina and Baghdad, at a time when neither Sunni nor Shi‘i Islam 

had assumed definitive shape. A detailed and dispassionate study of the 

various aspects of his life and thought would surely help to clarify this 

formative period in Islamic history; it might also aid in reconciling all 

who, with varying degrees of justification, continue to invoke the name 

of Ja‘far al-Sadigq. 
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Sha‘ban; Sayyid Burhan; Sayyid Ishaq, ‘known as []aq’; Sayyid Taqi; Sayyid 
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see Nur al-Din Tira Bukhari, Tuhfat al-z@irin (Bukhara, 1327/1909), p. 54. 
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is said to have made an insincere conversion to Islam during the caliphate 

of ‘Uthman in order to disseminate the false teachings that subsequently 

became the foundation of Shi‘ism; see Murtada al-‘Askari, Usturat Abd 

Allah b. Saba (Beirut, n.d.). 
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al-madhahib al-fiqhiyya (Cairo, n.d.), pp. 525-563. 
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own soul. 
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Ibid., pp. 13-14. 

Ibid., p. 16. 
See, for example, al-Sayyid Husayn Yusuf Makki al-‘Amili, ‘Agidat al-Shi‘a 

fi'l-imam al-Sddiq wa s@ir al-a’imma (Beirut, 1382/1963; repr. 1407/1987), 

pp. 10-12. For other Shi‘i reactions to Abt Zahra’s evaluation of Ja‘far 

al-Sadiq, see Rainer Brunner, Islamic Ecumenism in the 20th Century: The 

Azhar and Shiism between Rapprochement and Restraint, translated from 
the German by Joseph Greenman (Leiden and Boston, 2004), pp. 171-173; 

orig. pub. Anndherung und Distanz: Schia, Azhar und die islamische 

Okumene im 20. Jahrhundert (Berlin, 1996). 
See Muhammad Muhammad al-Madani, ‘Hawl Ahdaf al-Majalla’, Risdlat 

al-Taqrib, 1, i (Ramadan 1413/February-March 1993), p. 7. 

Mu'tamar al-imam Ja‘far al-Sadiq wa’l-madhahib al-islamiyya (Beirut, 

1417/1997). 
Mu’tamar, pp. 446-447. 
Ibid., p. 448. This internally rhyming sentence (sanatan, al-Nu‘man) bears 
a suspicious resemblance to the confession of ‘Umar that only the insight 
and wise counsel of Imam ‘Ali had prevented him from committing some 

serious errors in his exercise of caliphal power: “Were it not for ‘Ali, “Umar 
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The Kitab al-Rusim wa’l-izdiwaj wa’l-tartib 
Attributed to ‘Abdan (d. 286/899): Edition of 

the Arabic Text and Translation 

Wilferd Madelung and Paul E. Walker 

‘Abdan is the name under which the earliest author of the pre-Fatimid 
Ismaili da‘wa is known to us. In the accounts of the origins of the Ismaili 

missionary activity, he appears associated with Hamdan Qarmat, the 

founder of the da‘wa in the Sawad, the countryside around Ktfa, soon after 
the beginning of Qarmat’s activity between the years 261 and 264/874- 
877. He became Qarmat’s brother-in-law and was in charge of teaching 
and training the dd‘is to be sent to local districts in the Sawad, as well as 
to remote regions such as Bahrayn and Yemen. He was murdered when 
the early da‘wa split over the claim of the Fatimid ‘Abd Allah al-Mahdi to 
the imamate in 286/899.' 

According to Ibn al-Nadim, writing a century later, ‘Abdan was the 
most prolific author of the da‘wa, though most of his books were merely 
ascribed to him, as everyone composing books in the da‘wa used his 

name.-This practice evidently was continued after his death by the da‘%s 

active in ‘Iraq still during the early decades of the fourth/tenth century. 

In particular a nephew of ‘Abdan, Abu’l-Qasim ‘Isa b. Musi, is mentioned 

by the anti-Ismaili polemicist Akht Muhsin as having compiled numer- 

ous books and attributed them to ‘Abdan in order to create the impres- 

sion that ‘Abdan was an erudite scholar in all branches of philosophy 
and science. ‘Isa b. Misa was captured by the ‘Abbasid army in 316/928, 
but escaped and remained in Baghdad where he continued to spread the 

teaching of his uncle.’ Ibn al-Nadim gives the titles of a few of ‘Abdan’s 
books that were generally available in his time and which he had seen. 
None of these works seems to be extant now. He also mentions a catalogue 
(fihrist) of all of ‘Abdan’s books, but does not indicate whether it goes 

back to ‘Abdan himself and whether it contained only the titles of books 

103 
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composed during his lifetime.’ 

The book titles contained in ‘Abdan’s Fihrist are quoted by Nasir al-Din 

al-Tusi (d. 672/1274), spread out over many pages in his Safinat al-ahkam, 

an astrological compilation written presumably during his stay in Alamut 

at the court of the Nizari Ismaili imam.‘ Several of the titles mentioned 

by Ibn al-Nadim, though not all, appear in Tusi’s listing.* Collectively the 

book titles give the impression that the treatises were meant to provide a 
kind of encyclopaedia of contemporary sciences, both religious and natu- 

ral. This seems to confirm the description of Akha Muhsin and may indi- 
cate that the Fihrist was compiled by ‘Isa b. Masa rather than his uncle 

‘Abdan. 
Most of ‘Abdan’s books are lost now, and references to them in later 

Ismaili works are rare. Tayyibi Ismaili libraries, according to Ismail 
Poonawala’s Biobibliography of Ismaili Literature, have preserved two 
texts ascribed to him: a Risdlat al-Sham‘a al-musammat bi-Mafatih 
al-ni‘ma and a Kitab al-Rusim wa’l-izdiwaj wa’l-tartib.° The former title 
is not quoted by Tusi and its text was not available to us. Judgement as 
to whether it may belong to the corpus of ‘Abdan’s writings thus must be 
suspended at present.’ 

The second extant text, the Kitab al-Rustim wa'l-izdiwaj wa'l-tartib, 
probably belongs to the corpus of ‘Abdan’s books.® On the title page of 
the manuscript the author is named as Aba Muhammad ‘Abdan, and in 

‘Abdan’s Fihrist, as quoted by Tusi, it appears as Kitab al-Izdiwaj. The 
latter title, without the name of an author, is also mentioned as being 
among the books of the Ismailis by the sixth/twelfth century Yemenite 
heresiographer Abt Muhammad. In the author’s account of the cycli- 

cal hiero-history of seven Speaker-Prophets (nutaqd’), the sixth one, 
Muhammad, was followed by his Legatee (wasi) or Foundation (asds), 

‘Ali, and six concealed imams. The seventh imam and Speaker-Prophet, 

who can safely be identified as Muhammad b. Isma‘il b. Ja‘far, will be 

the qa’im, whose advent is expected. There is no room for the historical 
Fatimid imam-caliphs. 

The primary thesis of the author of the text is the pairedness (izdiwaj) 
and duality of all created beings, basically evident in the pairedness of 
everything with its attribute. Things are distinct from their attributes, yet 
they are inevitably paired with them and cannot subsist without them. 
God alone is one and unique (fard). His names and attributes are separate 
from Him. While they can be known, God alone is beyond recognition. 

This theology, which places God categorically beyond recognition and 
being, has, as is well known, always remained fundamental in Ismaili 



Kitab al-Rusim wa’l-izdiwaj: Introduction 105 

religious thought and must be considered as an essential constituent of 
the original teaching of the da‘wa. The text, on the other hand, does not 
show any trace of the Neoplatonic cosmology that became characteris- 
tic of early Persian Ismailism and was widely adopted in Fatimid Ismaili 
works. Of the ranks of the higher, spiritual world, the author names only 
the Preceder (Sabig) and the Follower (Tali), but does not identify them 

as the First Intellect and Soul as was commonly done in later texts. This 
is consistent with the assumption first expressed by Samuel M. Stern that 
Neoplatonic philosophical thought was introduced in Ismaili doctrine by 

the early Transoxianan da7 Muhammad b. Ahmad al-Nasafi (d. 332/943). 

The absolute impossibility of recognising and knowing God necessar- 

ily implies rejection of any rational proof for the existence of God. ‘Abdan 
thus argues in the text that acknowledgement of the Creator on the basis 
of His creation is of no avail for salvation, since mere affirmation of Him 

is innate and natural, and mankind is endowed (futirat) with it. Salvatory 

knowledge (ma'‘rifa) is rather attained through inspired instruction 

(ta‘lim) by the Prophets, their Legatees and the imams, and by reasoning 

(iktisab) from it. This instruction was not concerned with proofs for the 

existence of God and with the exoteric (zahir), openly available aspect of 

the Scripture and religious law, but with their concealed inner meaning 
(batin). The adversaries, who believed that they could reach knowledge of 

God by reason and that the exoteric sense of revelation alone constituted 
true faith without the need for an imam, were the rationalist kalam theo- 

logians as much as the anti-rationalist traditionalists. 
When Hasan-i Sabbah (d. 518/1124) over two centuries later founded 

his ‘new da‘wa’, he must have found in the books of ‘Abdan ideas that 
attracted him and that he sought to reinvigorate. Hasan-i Sabbah’s da‘wa 

centred on the doctrine of the need for inspired instruction, which he 

reformulated in his famous Four Chapters, and his Nizari Ismaili follow- 

ers became known as the Ta‘limis.'° The theological atmosphere, however, 

had changed since the age of ‘Abdan. The most serious rationalist chal- 
lenge to Ismaili Shi‘i thought came no longer from kalam theologians, 
but rather from the tradition of the Aristotelian philosophical school as 
reformulated by Ibn Sina (d. 428/1037), whose theological thought was 
rapidly spreading among Muslim religious scholars. Ibn Sina’s family, it is 

known, had been Ismaili Shi‘i, but he turned away from his father’s faith" 
to take up the mantle of al-Farabi (d. 339/950) as the chief of the Peripatetic 

philosophers in Islam. God for him was not the unique One beyond being 

and recognition, but rather the Necessary Being (wajib al-wujud) that 

is the cause of all contingent being and also an intelligible Intellect that 
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eternally emanated the supreme Intellect of the Universe. His elegant 

proof for the existence of the Necessary Being impressed many Muslim 

theologians even though it entailed the eternity of the world. And while 

for Ibn Sina the exoteric aspect of prophetic revelation also concealed its 

true meaning, this meaning was accessible to the elite of philosophers 

through direct contact with the Active Intellect which was equally the 
source of prophetic revelation. There was no need for inspired instruction 

by an imam. 

Hasan-i Sabbah’s elder contemporary Aba Hamid al-Ghazali (d. 

505/1111) in his youth wrote a rebuttal of Ibn Sina’s philosophical theol- 

ogy on the basis of Ash‘ari kalam. Later in his life, however, he adopted 
Ibn Sina’s views even on points on which he had at first accused him of 

unbelief, although he now intimated that his own views were informed 

by Sufi insight rather than Greek philosophy. Altogether, Ghazali’s highly 

influential teaching did more to promote Ibn Sina’s Aristotelian thought 
in Islam than to counter its tide. At the same time Ghazali maintained his 

polemical opposition to Shi‘i Ismaili thought. Still in his late work Faysal 

al-tafriga bayn al-islam wa’l-zandaqa he classified the Ismaili thesis that 
God is beyond being and non-being as sheer unbelief. 

Yet Hasan-i Sabbah’s defence of Ismaili thought in his renewal of the 

da‘wa did not remain without echo in the wider Muslim community 
beyond his immediate Nizari constituency. A decade after his death, Taj 
al-Din al-Shahrastani, originally an Ash‘ari theologian like Ghaziali, took 
up the cause of Ismaili theology in the Kitab al-Musara‘a, his Wrestling 
Match with Ibn Sina.’”* There he affirmed that God was above existence 

and non-existence, the existentiator (mujid) of existence and the giver 
of both. God was above all opposites, and their sovereign judge (hakim). 
Attributes such as knowledge, power and unity could be predicated of 

Him only equivocally, as their meaning was entirely unrelated to their 

ordinary or analogical meaning in the world. He is no intellect, as Ibn 
Sina asserted, and the mode of divine omniscience is beyond the compre- 

hension of the human mind. The reality of God, he asserted much like 
‘Abdan, was too well known for His existence to be proved by anything; 
it was indeed innate in the human conscience (fitra). The mission of 
Prophets was needed not to establish the reality of God, but to reveal His 
uniqueness that is beyond rational recognition. And why, he questioned, 
should the Active Intellect that leads human minds from potentiality to 
actuality be identified with the intellect of the lunar sphere as Ibn Sina 
claimed? Could it not rather be a human mind that has reached perfection 
and is supported by divine inspiration? Here Shahrastani clearly envis- 
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aged the inspired instruction of the prophets and imams. 
Shahrastani’s philosophical defence of Ismaili theology a century later 

impressed the young Nasir al-Din al-Tusi, a Twelver Shi‘i with a solid 

grounding in the philosophical sciences, and encouraged him to visit the 

centres of the Nizari da‘wa first in Quhistan and then in Alamiat. For 

nearly three decadgs he stayed with his Ismaili hosts and produced some 

writings supporting their views. The inclusion of ‘Abdan’s Fihrist in one 

of his books reflects his involvement with the concerns of the da‘wa. He 

also continued, however, to write books expounding Ibn Sina’s thought 

as well as ones on logic and astronomy. He seems to have been somewhat 
torn between two philosophies. After the fall of Alamat to the Mongol 
conquerors in 654/1256 and his break with the Ismailis, he wrote an 

angry refutation of Shahrastani’s work which he called The Downfalls of 

the Wrestler.’ Denouncing him as a mere populist preacher incompetent 

in logic and philosophy, he dismissed Shahrastani’s arguments point by 

point and upheld Ibn Sina’s positions comprehensively. Yet at the begin- 

ning and end of his treatise he insisted that it was not his aim to advocate 
Ibn Sina’s views. 

In two passages of his refutation Tusi chides Shahrastani for his appar- 

ent failure to comprehend the teaching of his (Ismaili) masters, whom he 

describes as followers of Pythagoras in philosophical terms. Concerning 
the origins of multiplicity in the world, Pythagoras had affirmed that 
‘when a one is established, an opposite not-one is necessarily entailed and 

duality ensues’. The origin of the world thus was duality and contrari- 
ety (tadadd). God, having no contrary, must evidently then be absolutely 

transcendent without any relation to the world. Among the founders of 
religion, Tasi continues, Zoroaster described the origins of multiplicity 
similarly. When an angel, named Yazdan by Zoroaster, issued from the 
One, 4 satan arose from his shadow, whom Zoroaster named Ahriman. 

Their teachers ascribed to Pythagoras the principle of contrariety, which, 

according to him, preceded sequential gradation (tarattub) in the universe. 
They reproached Aristotle for deviating from his position and asserting 
that gradation was the origin of multiplicity in the world, a single one 
issuing from the One, with contrariety arising only after gradation.'* This 
evidently was consistent with Ibn Sina’s concept of God as the Necessary 

Being and intelligible Intellect from which necessarily emanated a single 

contingent Intellect capable of cognising its Origin. 

Tusi here calls the doctrine ascribed to Pythagoras a profound secret 

of creation and seems inclined to his position. It was no doubt the concept 

of an absolutely transcendent God that had initially attracted him to the 
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Ismailis. It had raised for him the problem of how a God beyond being 

could produce the world since it could not simply emanate from Him by 

necessity as Ibn Sina held. Why should there be a world at all? Tusi, it is 

known, meditated long about the need for a divine Command (amr) or 

Word (kalima) which Ismaili teaching posited as an intermediary between 

the transcendent God and the first being, the Prime Intellect and ‘Abdan’s 

‘Preceder’.5 In ‘Abdan’s Kitab al-Izdiwaj there is no trace of the concept 

of the divine Command or Word, and it is not known if it was mentioned 

in any of his other works. It was commonly discussed, however, in early 

Persian Ismaili texts.’® 
Tusi’s description of Shahrastani’s Ismaili teachers as Pythagoreans 

raises questions. He obviously found the name a convenient means for 

classing them as representatives of a philosophical school distinct from 

the Aristotelian Neoplatonic tradition of Farabi and Ibn Sina. Tusi 

states explicitly, however, that they themselves claimed to be followers of 
Pythagoras and that they ascribed to him the statement that the positing 
of a one necessarily entailed a not-one opposite to it. This saying does 

not seem to be attested of Pythagoras elsewhere, although it is generally 
in concord with other views tradition attributed to him. TUsi accuses 

Shahrastani of having apparently forgotten what he had learned from his 
teachers about the doctrine of Pythagoras. 

Yet Shahrastani nowhere described the Ismailis expressly as follow- 

ers of Pythagoras. In his doxographical Kitab al-Milal wa’l-nihal he 
mentioned summarily that Hasan-i Sabbah recommended that the 

principles of contrariety and gradation be applied as a measurement in 

all disputation, but did not associate Pythagoras with these principles."” 

In the Kitab al-Musdra‘a he cites a doctrine about animal and human 

recognition of God which is ascribed in the Kitab al-Milal to Pythagoras, 
but identifies it here as the statement of ‘the sages who are the pillars of 
wisdom’.* Tusi furthermore criticises Shahrastani for referring to a view 
according to which there are three principles corresponding to three 
aspects of the Prime Intellect: another intellect, a soul and prime matter 
(hayuld). Tusi objects to this, saying that the followers of Pythagoras to 
whom the (Ismaili) fellows of Shahrastani belonged rather speak of the 

three principles as an intellect, a soul and a nature (tabi‘a). In the Kitab 

al-Milal Shahrastani quoted this latter view as a doctrine of Pythagoras. 
In the Kitab al-Musara‘a, however, he speaks of differing views in this 
regard without mentioning Pythagoras.’” Shahrastani thus probably was 
unaware of any Ismaili claims to be followers of Pythagoras; nor is it likely 
that Hasan-i Sabbah ever put forward such a claim. In earlier Ismaili 
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works Pythagoras, if mentioned at all, was not treated more favourably 
than other Greek philosophers. 

Was Tusi’s account of Ismaili claims to be followers of Pythagoras then 
simply made up by him? In view of his evident fascination by the doctrine 
ascribed to Pythagoras this seems unlikely. The claim must have been 
intimated to him by some high authority in the da‘wa, perhaps even the 

imam. As an analytical description of Ismaili theological thought from its 
origins the claim was revealing; as an explanation of its historical filiation 
it lacks credibility. 

10. 
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The Book of Norms, Pairedness and Ranking 
By Aba Muhammad ‘Abdan, may God have mercy on him 

In the name of God, the Merciful, the Compassionate, in whom we have 
recourse in all matters. 

Praise be to God who appointed for each period people of knowledge 

who persist in bringing the people out of the darkness and into guidance, 

patiently endure injury from them, who continue to restore life to the life- 

less through the Book of God and who, by the light of God, give sight to 
those who are blind. How many of those fallen to Iblis have they revived 
and how many of those gone astray and become lost have they guided! 

How good are their effects on the people and how evil the effects of the 
people on them! They banish from the Book of God the distortion of the 
exaggerators, the arrogation of the falsifiers and the interpretations of the 
renegades who hoist the banners of innovation, who plant their feet on the 
path to perdition and swerve from the roads of right guidance and who 
hasten in ignorance to the furthest limit. Sacred preserves are by them 
violated; forbidden things are by their interpretation (ta’wil) permitted. 
They deviate from the straight path and tell lies against God concerning 
His Book without any knowledge of it. They depart from what is proper to 
Him. We seek refuge in God from the seduction of those who lead astray 
and from the caprice of the deviators, the fanaticism of the ignorant and 
those who lie against God and are insolent to His Friends. Praise be to 
God, the Lord of the worlds, who is unique in singleness and single in 
uniqueness, who is the first from eternity and the last who will not cease, 

the one who innovates creation and annihilates it, who brings it back and 
who starts it, who refuses description, who cannot be characterised in His 

essencé hor encompassed by the senses. Thoughts cannot reach Him and 
sights do not perceive Him. Yet He perceives sights; He is subtle and knowing 

(Q. 6:103). 

God bless the one chosen and approved among His Prophets, the one 

chosen of His Messengers, sent to jinn and men as herald of good tidings 
and as warner in order to bring religion to perfection and complete the 

path of the messengers by conveying its proof and illuminating the way to 
it. A complete, pure and growing prayer be upon him in the morning and 

evening; and on the good among his family, the righteous in his commu- 

nity and the God-fearing among their followers, keep them in peace. 

Understand - may God inspire you with guidance and lead you to what 

is right - that the first thing that is required of all novices is to acknowledge 164 
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God, hallowed is His mention and then to acknowledge His Messengers. 

Next comes recognition of those appointed to command and rendering 

them obedience. God, the exalted and glorious, said, O you who believe, 

obey God and obey the messenger and obey those in command among you 

(Q. 4:59). Understand - may God teach you the good - that the actions of 

the servants are all related to God, the glorious and the great, and that they 
are closely tied to what connects them to the reality of the confession of 
His uniqueness. Thus someone who acknowledges God with the acknowl- 

edgement truly due Him and declares Him truly oie has rendered his 
actions righteous and his efforts good. Someone who is ignorant of that 
forfeits his effort and renders his actions base. His reward from God is as 
God said: We will come to whatever actions they have done and make them 

as if scattered dust (Q. 25:23). The Commander of the Believers ‘Ali, the 

blessings of God be upon him, said in one of his sermons: “Truly the first 
matter of religion is to acknowledge God and the perfect acknowledge- 

ment of Him is to confess His uniqueness. The proper form in which to 

acknowledge His oneness is to deny of Him attributes through the testi- 
mony of the intellects that every attribute and that to which it is attrib- 

uted are both created; and by the testimony of that which is other than 

the attribute, and the testimony of both together, that they are a duality, 

each one being unable to subsist without the other; and the testimony of 

duality in itself to having come into existence, which precludes being eter- 

nal.’ These words contain the meanings of recognising [God’s] uniqueness 

for the person who acknowledges it, who recognises its true reality, and 

understands what its definition entails. 

Understand - may God adapt you to righteousness — that the true 

acknowledgment of God is to attribute to Him uniqueness and to recog- 
nise Him as absolutely single, and that He is the single creator who has no 
opposite, no equal, no partner, no mate; that He cannot be apprehended 

in any way, or by any means, and, even though His names are perceptible, 
His names and His attributes are other than He. Every thing other than 
He is created, paired, joined together, mutually alike, subject to descrip- 

tion, apprehensible, possible, identifiable, formed and demonstrable. 
Everything created, even if its name is but a single name, has aspects in 
pairs such that one of them exists in its likeness and mate. An example 
is the human, who has two aspects: the spirit and the body, such that the 
spirit exists with the body and the body with the spirit, and neither can 
subsist without its companion. Moreover, the body in itself is a compound 
of two natures, which are coolness and dryness. Similarly, the spirit is 
a compound of two natures, which are heat and moistness. The indica- 
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tion for that is that you observe a human as hot and dry, the heat and 
dryness being of the substance of the spirit. When the spirit departs from 
the body, the body reverts to its own substance. Similarly, everything in 
the world has necessarily two substances in it, either hot and moist or hot 
and dry or cool and moist or cool and dry, because God, the almighty and 
the sublime, innovated this world out of these four natures. There is thus 
nothing that does not combine in itself two substances compounded in 
such a manner that one of them subsists with its companion. 

All things seen and unseen have of necessity two aspects: coarse and 163 

fine; and every thing coarse and fine is of necessity of two kinds: alive 
and inanimate, one of which is the contrary of the other and its partner 

and mate. All things exist in their paired relationship, joined to the other, 

mutually contrary, one in need of the other. One is an indication of the 
other, so that from the mate its mate can be deduced, and by the contrary 

its contrary, and by the like its like. Each partner is unrecognisable except 
through its partner; one of them is not understood without the other, like 
the sky and the earth, the east and the west, night and day, light and dark, 
black and white, land and sea, the plain and the mountain, the near and 

far, the long and short, the wide and deep, the high and the low, the hand- 

some and the ugly, pleasant and rotten, sweet and bitter, fresh and salty, 

soft and rough, moist and dry, light and heavy. These things are alike in 
being contraries in implied pairings that indicate one of them by reference 

to the one it resembles and is contrary to it, is paired with it and is its part- 

ner. These characteristics, which adhere to the two, indicate the unique- 

ness of their Creator and His singularity and that He is different from 

them in all aspects. He cannot be perceived by an effort of the heart, nor 

comprehended by thought; one cannot say that He is He by way of demon- 
stration nor of imagination, in order that there be a distinction between 

Creatot and creation, between Lord and subject, between Maker and what 

He made. 
Since it is proven that the Creator is different in all respects, His thing- 

ness (shay iyya) is different from that of all created beings, because a 
created being must either be physical, and thus apprehended by the exter- 

nal senses, or be spiritual, and thus apprehended by the internal senses. 

Since it is proven that a created being, whatever it is, is apprehended either 

by the external senses or by the internal senses, it is also proven that the 

Creator cannot be apprehended through anything from those He created, 

under any circumstance or by any means, nor does some phrase stand for 

Him or anallusion or imagination point to Him. No likeness can be coined 

for Him; nothing low or high encompasses Him. Things apprehended by 
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these senses we have mentioned you apprehend solely through their asso- 

ciation and you distinguish them by their being paired. They are, in their 

essence, joined together and not singular, given that no sense apprehends 

something that is perceived without a partner that is paired with it. If 

the sense is isolated from its mate, it becomes inoperative and ceases to 

function. The five physical senses are the ear, the eye, the nose, the mouth 

and the hand. The partner of the ear is hearing, the partner of the eye is 
sight, the partner of the nose is smell, the partner of the mouth is taste, the 

partner of the hand is touch. These are to them in the position of spirits 

to bodies. Each sense that loses its partner has fallen dead. Have you not 

noticed that the deaf man, once he lacks hearing, cannot use his ears for 

anything? Similarly the blind man, once his sight is gone, cannot use his 
eyes for anything. The mouth, once blocked for some reason, finds no way 

to taste things as they really are and it then finds the sweet bitter and the 
fresh salty. In the same way someone with a sense of smell, once having 

lost the ability to smell, cannot use his nose for anything. Also the hemi- 

plegiac, having lost his sense of touch, has no use for his hand. Thus these 

senses come in known pairs that only apprehend things by their associa- 

tion. 

The Creator, however, has no partner that He might be known through, 

nor an equal to be compared with. The five senses do not reach Him. 

Indeed, nothing is like Him; He is all-hearing and all-seeing (Q. 42:11); He 

has power over every thing (Q. 5:120 and others). Things do not appre- 
hend the One who made them things but He comprehends them. For that 

reason God said, Sight does not apprehend Him but He comprehends sight; 

He is fine and knowing (Q. 6:103). The common people claim that sight is 
the sight of the eyes and that He cannot be perceived by the eyes. It is not 
as they suppose, rather He means - glorious is His name - the sight of the 

five senses which function separately to attain cognition of all things and 

that all things necessarily have five aspects, which are sound, colour, taste, 
body and spirit. The Creator, however, is not a sound, nor a colour, nor 
a fragrance, nor a taste, nor a body, but rather He is the Creator of these 

things and is divorced from their attributes. 

If someone were to say: The heart is a sixth sense and the Creator is 
attained by the heart, we would say to him: The heart is the manager of 
the senses and the ruler over them, and the senses are in the position of 
the elements, which are the mothers. Whatever the senses apprehend, 
the heart manages and gauges it by its partner and seeks evidence for it 
through what is like it. The heart does not perceive anything but what the 
five senses indicate and does not cognise anything but what they witness. 
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It is not alone by itself but is, rather, a partner that is connected to what is 
subtler than it and which it is in need of, namely, the intellect. The intel- 
lect in relation to the heart is in the position of the spirit with respect to 
the body, and the heart is to the intellect in the position of the body to the 
spirit. Every heart that has no intellect has fallen into an inanimate state 
like the hearts of the beasts. God created things only in pairs, conjoined 

and doubled because, if He had created anything as unique, it would be 

His equal, or as single other than Him, that single one would be associated 
with Him in His singularity, and would be His partner in His uniqueness 

and there would be neither Creator nor created thing. God said: If there 
were in them' gods other than God, they would go to ruin; hallowed be 

God, the Lord of the throne, above what they describe (Q. 21:22). But He is 

isolated in uniqueness from having partners; He created all creatures in 

need of each other as an indication that He is single in oneness; blessed be 
God, the best of creators (Q. 23:14). 

Thus all we observe in the lower world exists doubled and in paired- 

ness. It is likewise true for matters that are absent from us about which 

information comes from the Prophets, peace be upon them, when they 

speak about, for example, Paradise and Hellfire, Reward and Punishment, 

the Tablet and the Pen, the Throne and Footstool, Jibrail and Mikal, 

the place of the Last Judgement (mawgif) and the Bridge (sirat), the 

Reckoning and the Balance. About that God, hallowed is He, spoke in His 

Book, when He said: Of everything We created two of a kind, perhaps you 

will take note (Q. 51:49); and He said: and We created you in pairs (Q. 78:7). 

He also said: Hallowed be He who created all things in pairs, those that the 
earth produces, those that are from themselves, and those about which they 

know not (Q. 36:36); and He said: He created for you among yourselves 
mates, and among the cattle also pairs, through them to multiple you; noth- 

ing is like Him, He is all-hearing and all-seeing (Q. 42:11); and He said: By 
the even and the odd (Q. 89:3). This is proof for the negation of similitude 

for God. Thereupon God established His religion on the likeness of His 

creation so that, from His creation, evidence could be obtained about His 

religion and, from His religion, about His singularity. For that reason He 

said: Say, observe what is in the heavens and the earth, but signs and warn- 
ings will not be enough for those who do not believe (Q. 10:101); and He said: 
And how many signs in the heavens and the earth do they pass by, turning 

away from them (Q. 12:105). He said also: And in your own selves, will you 

not see (Q. 51:21). And there is more like this in the Book of God. 

Next God selected from His creatures the most choice of them and 

He called them by two names: Prophets and Messengers. He described 
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them with two attributes: heralds of good tidings and warners. He chose 

from them [a man named] Muhammad and Ahmad, and He sent him 

to the jinn and the humans, to the Arabs and non-Arabs. He made for 

him two residences: Mecca and Medina. He divided his companions into 

two parties: the Emigrants (muhdjirin) and the Supporters (ansar). He 

arranged ties of brotherhood between each pair of them, even to a tie of 

brotherhood between himself and ‘Ali b. Abi Talib, peace be upon him. 

He established the rules of religion on two foundations: obligatory duties 

and normative practice. He left at his death among us the two loads: the 
Book of God and his family. Some say: the Book of God and his norma- 

tive practice, but both expressions indicate one meaning. The Book is in 

itself of two types: revelation and interpretation, interior and exterior, of 

fixed meaning and ambiguous, Meccan and Medinan, abrogating and 
abrogated, licit and illicit, commanded and forbidden, promise and threat, 

prior and subsequent. In it there are reports of what is and what will be, 

and he [i.e. Muhammad], peace be upon him, summoned to the religion of 

Islam and to faith, a pairing in the position of spirit and body: one cannot 

stand without the other. In some reports from the Prophet, he is reported 

to have said: ‘Islam is built on five things.’ He was asked, “What are they, 

O Messenger of God?’ He replied: ‘On the testimony of faith (shahdda), 

performance of prayer, giving of alms, fasting in the month of Ramadan 

and the pilgrimage to the House for all those who have a way to do it. 

Each one of these basic principles is linked with another. The testimony 

that there is no god but God is paired with the testimony that Muhammad 

is the Messenger of God; one has no standing without the other. Prayer is 
linked to ablutions; alms with charity; fasting with the night vigil (giyam), 

the pilgrimage with the visitation (‘umra). The followers of the Prophets 

fall into two types: those who are obedient and those who are coerced, 

and that is as He said: Those in the heavens and the earth submitted to 

Him either obediently or resentfully (Q. 3:83). Among them there are those 

who know and those who are ignorant; as to that He said: Are they equal, 

those who know and those who do not know (Q. 39:9). There are those who 

obey and those to be obeyed, in accord with His statement: Obey God and 
obey the Messenger (Q. 4:59). There are those with command and those 

under command, as in His statement: Let those who oppose his commands 

be warned that some trial is about to befall them (Q. 24:63). There are the 

elite and the common people, as in His words: God guides whomever He 
wants to a straight path, for those who do good there is good and more (Q. 
10:25-26). There are the more excellent and the less excellent, as in His 
statement: God grants, as a favour to those who fight over those who sit 
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at home, a greater reward (Q. 4:95). And there are many examples such 
as these in the Book of God; if we were to mention them, the illustration 
would have run on at length. 

Here we say that the simplest method of all for perfecting the confes- 

sion of uniqueness is to deny of the Creator, who created the spirit and 

body, all that is found in the spirit or the body in the way of substance, 
genera, attributes and acts, because the spirit occupies the body and the 

body occupies its space. Similarly, all other accidents occupy bodies and 

bodies occupy the earth. Their Creator is different from them and cannot 
be described as in need of space, nor does He move or cease, since He 
is prior to all that. Nor is He borne, or mixed, or located in an abode, 

nor does He inhere in anything. All found in creation is excluded from 

God; all that is possible in them, is impossible in Him. His names in the 

Revelation and His attributes apply to their meanings, which are spiritual 

and bodily beings. His names are, as one says: O Most Merciful, O Most 
Compassionate One, and His attributes are likewise: O Most Mighty, O 

Most Noble, O All-Knowing. His names are related to the first of His 
names. When you understand these names and attributes, the limits and 
rules are set, the lighthouse of Islam is lit, and the veracity of Muhammad 
is apparent. Thus this is a part of perfecting the confession of uniqueness 

and of the duality of created things, their being paired, mutually alike and 

contrary to each other, in order that it serve as an indication and aid for 
the novice. 

We say - and it is God of whom we seek assistance — that the affirma- 
tion by creatures of the Creator — sublime is His name - on the basis of His 

product is of no avail and does not deliver, because the affirmation of Him 
is innate and natural, and they are endowed with it. The knowledge that 
saves comes through instruction (ta‘lim) and acquisition and by it [people] 

are tested. By acquisition, the innate and natural states are cognised, and 
by instruction the soundness of a report and the knowledge of the inform- 
ant is realised. If the knowledge of God necessarily saved them in the same 
way that the knowledge of the proof and affirmation of Him are neces- 

sary, then the inspiration, the Books, the Prophets and Messengers would 

be vain, and to recognise God there would be no need for a proof beyond 
the existence of His creation, because, in regard to saying ‘God’, there is 

no need for a proof beyond His being and His evidence. Since it is correct 

that the proof for one who cannot be witnessed is by way of his prod- 

uct, it is proven that cognition of Him is through instruction and by way 

of the Prophets and Messengers. And likewise is the affirmation of the 

Messengers and what they convey. God said: If you ask them who created 
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the heavens and the earth, they would surely say God; say Praise be to God, 

but most of them do not know (Q. 31:25); and He said: Most of them do not 

believe in God except in so far as they are idolaters (Q. 12:106). He also said: 

But most of the people do not know; they know the externals of worldly life 

but are heedless of the life to come (Q. 30:6-7); and He said: Is then someone 

who knows that what was revealed to you from your Lord is the truth like 
one who is blind? It is those with understanding that take notice (Q. 13:19). 

He said also: The blind and those who see are not alike (Q. 35:19); and He 

said: Are those who know and those who do not know equal? (Q. 39:9); and 

He said: They do not know the Book except as desires (Q. 2:78). By desires 

He means ‘perusal’ (dirdsa) and that they are not cognisant of its mean- 

ings. He said: Those to whom they appeal other than Him possess no power 

of intercession other than he who bears witness to the truth and they know 
(Q. 43:86); and He said: Supposition is of no use with the truth (Q. 10:36). 

Then He extolled others saying: Only those who know understand them 

(Q. 29:43); and He said: None know its interpretation except God and those 

firmly grounded in knowledge, they say, we believe in it, all is from our Lord 
(Q. 3:7). He also said: God will raise in degrees those of you who believe 
and have been given knowledge (Q. 58:11); and He said: Those who truly 

fear God among His servants are the men of knowledge (Q. 35:28). Thus 

he informs us that He is not feared but by those with knowledge of Him 
and of His religion, and that the affirmation of God and acting in accord 

with the exterior of the law and abiding by it without recognising its true 

realities is reprehensible and not praiseworthy. Rather it is unbelief, as 

He has said: Is it then that you believe in part of the Book and reject the 

rest? (Q. 2:85) because they believe in the exterior of the law and reject its 

inner significance. For the external aspect is not the religion in reality, but 
rather a way to religion and a right that is not established except by its true 

reality, since God said: God makes the truth true by His words (Q. 10:82); 

and He said: That God makes the truth true and the false false even though 
the idolaters hate that (Q. 8:8). Thus the exterior is true and those who 

uphold it are truthful; those who act on it are right, if only they under- 

stand the true reality of their statements and work because God has said: 
That He may question those who are truthful about their truth (Q. 33:8). 
Accordingly, they may be questioned about the true reality of their state- 
ments and work, if they are to succeed. Otherwise they are, like the rest of 
the adherents of religious laws, transgressors of it, because of His having 
said: Those who believe and those who are Jewish and the Christians and 
the Sabians, those who believe in God, the Last Day and do righteous deeds, 
for them is their reward with their Lord, no fear for them nor will they grieve 
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(Q. 2:62). Do you not notice that He has combined them in addressing 
them and decided clearly in this verse that they do not believe in God or in 
the Last Day, and they are only called believers because of their faith in the 
word and the act in the absence of the knowledge that is the true reality 
of their words and deeds? And that is in His statement: O you who believe, 
believe in God and His messenger and the light that We have sent down (Q. 
64:8); and His statement: Truly I am the one who forgives those who repent 

and believe and do righteous deeds, and then find guidance (Q. 20:82). He 

indicates by these words that repentance is the beginning of faith, and that 
deeds are the path to guidance, which is the second step in faith. He said: 
O you who believe, shall I indicate to you a transaction that will save you 
from a painful penalty so that you believe in God (Q. 61:10-11) and the Last 
Day? Thus He reports that the transaction, which brings salvation from 

the painful penalty, is the second step in faith. There is much like this 
in the Book of God. Thus He says, acting in accord with the externals of 157 
the law is a means to faith and a pathway to it. God said: If they had done 
what they were admonished to do, it would have been good for them and 

a strengthening confirmation; and then We would have granted from Us a 

great reward and guided them on the straight path (Q. 4:66-67). 

Affirmation consists in the two testimonies of faith and performing 

the rest of the obligatory duties. These are the externals of the law, which 
the people are compelled and forced by the sword to enter into and say and 

do, because of His statement: And fight them until there is no more tempta- 
tion and the religion is all God’s (Q. 8:39). Since they accepted it obediently 
but under duress, he set up among them penalties in all matters as he was 
ordered to do. Whoever apostatised from Islam after having entered it 
was killed and whoever did something that required the imposition of a 
penalty was flogged. Thus, by their having accepted the exterior of Islam, 

which is the outward aspect of the law, and their having entered into it, He 
made them in this life gain security from the shedding of blood, protec- 

tion of property, immunity from having to submit and pay tribute and the 
captivity of offspring. By recognition of its true reality, He awarded them 
a reward in the Afterlife, as God’s Messenger said: ‘I was commanded 

to wage war on the people until they say there is no god but God. When 

they say it, by that they render immune from us their blood and property 

except for a right cause; their reckoning is up to God.’ The externals of the 

law to which the people are compelled are beneficial to life in the here and 

now, but they are not religion in itself, which is beneficial for life in the 

Afterlife. The words of God confirm that statement: There is no compul- 

sion in religion (Q. 2:256); and also His statement: Would you then coerce 
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the people to become believers? (Q. 10:99). 

Next He urged them to seek knowledge and the meaning of the para- 

bles God mentioned in His Book, such as His statement: O you who believe, 

a parable has been coined, listen to it; those who call upon someone other 

than God can never create so much as a fly even if they worked together (Q. 
22:73); and His statement: If We had sent down this Qur'an on a mountain, 

you would have seen it become humble and split asunder out of fear of God, 
and these examples We coin them for the people that they might reflect (Q. 

59:21). He also said: We have coined for you parables (Q. 14:45); and His 

statement: These parables We have set forth for the people (Q. 29:43); and 
His words: For each We issued parables (Q. 25:39); and His words: Truly 

We have coined for the people in this Quran every sort of parable, yet most 
of the people refuse to accept except with ingratitude (Q. 17:89); and His 
words: Truly God is not ashamed to coin as a parable even a gnat or what is 

just above it (Q. 2:26). There is much like this in the Book of God. For that 

reason He said: A Book We have sent down to you, a blessing that the men 
of understanding may ponder its signs and so remember (Q. 38:29); and He 

said: Do they not ponder the Quran (Q. 4:82); and He said: Now We have 

brought the word to them so that they might remember (Q. 28:51); and He 
said: On that day the tidings will blind them and they will not be able to 
question each other (Q. 28:66). 

He would not urge them to meditate on the parables put forth in the 

Book of God and to ponder His signs and not leave them to themselves 
before having established for them an indication of what they mean. He 
is Omniscient and Wise. And He said: The most Merciful, ask anyone well 
informed about Him (Q. 25:59); and He said: None can inform you like 
the expert (Q. 35:14); and He said: So ask the people of remembrance if 
you do not know (Q. 16:43 and Q. 21:7); and He said: If they had referred 
it to the Messenger (plus the rest of this verse, Q. 4:83); and He said: And 

in whatever you differ about, the judgement belongs to God (Q. 42:10). Do 
you think He obligated His servants to ask someone who is non-existent? 

Hallowed be He; He is more just than that, and more compassionate with 
His servants. It has been related from the Messenger of God that he said: 
‘Seek knowledge even in China’ and he said: ‘Seeking knowledge is the 
obligation of every Muslim. 

Thus, if that which he urged upon them were the exterior without the 
inner meaning, he would not have made the seeking obligatory, because 
the externals are present with everyone, and what is present does not need 
to be sought and does not require instruction. The quest for knowledge 
to which the Messenger of God urged applies solely to knowledge of the 
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inner meaning. Understand the expression to understand the intention 
of the Messenger of God. Then he indicated to [the people] the source of 
knowledge and the waymarkers of the religion. He said: ‘I am the city of 
knowledge and ‘Ali is its gateway; whoever would enter the city, let him 
come in by the gate.’ For that reason God said: It is not virtuous if you enter 
houses from the back of them, but it is virtuous if the God-fearing come into 
houses through their doorways (Q. 2:189). The houses are the Friends of 

God (awliya’) and their doorways are the Legatees (awsiya’), on whom be 

peace. The veracious one,’ on whom be peace, said: ‘By God, you will not 

reach the city unless you enter it by the doorway. This statement by him is 
an argument against them and is his indication to them that they should 
follow the evidence of the meanings of God’s knowledge. He said also: 
‘The truth is with this one’ and he pointed to ‘Ali; and he said: ‘This is his 
party (hizb), they are those who succeed’; and he said: ‘O God, make the 
truth turn with ‘Ali wherever he turns.’ Thus whoever comes and takes it 

from him, will prosper and be saved and whoever turns away from him, 
will go astray and be misled.’ 

But the person who would attain the true reality of the religion of God 

will never reach it in the absence of confirmed commitments and sacred 
covenants in accord with what God laid down for the Prophets and their 
righteous followers: The Law of God that was in effect in the past and you 
will find no change in the Law of God (Q. 48:23). This is His statement: 

We took from the Prophets their covenant, and from you and from Noah, 

Abraham, Moses and Jesus the son of Mary, and We took from them a bind- 
ing covenant (Q. 33:7). Have you not observed that He mentions them by 

their names, those whose covenant is to transmit the proof in order that 

they be for the world an example and that none of them should have an 
excuse in opposing the covenant or cancelling a condition, or offer God an 

excuse for himself? For these prophets there are imams of inner meaning 

and the veracious summoners (dais), who confess to the former and stand 

firm on the various aspects of their laws. It is evident to everyone who has 
religion among those of differing opinion that he will never understand 

the true reality of God’s religion or that he will have any share of certainty 

in the absence of a covenant that obligates him to keep it and commits 
him to it. God said: Have you seen the person the one who denies Our signs 

but says, ‘Surely I will be granted wealth and children; has he looked into 
the unknown or sworn a covenant with the Most Merciful (Q. 19:77-78); 

and He said: And fulfil the covenant, the covenant will be a matter subject 

to questioning (Q. 17:34); and He said: Fulfil My covenant; I will fulfil yours 

(Q. 2:40); and He said: Fulfil the covenant with God, once you have made 
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one, and do not go back on your oaths after having affirmed them; you have 

then made God your surety (Q. 16:91); and He said: And those who keep 

their trusts and covenants (Q. 23:8); and He said: And fulfil God’s covenant 

that He has charged you with (Q. 6:152); and He said: And do not be like 

the woman who breaks into untwisted strands the yarn she has spun after 

it has become strong, nor take your oaths in order to practice deception 

between yourselves (Q. 16:92); then a foot that was firmly planted may slip 
and you will taste the evil in having blocked the path to God and for you is a 
great punishment (Q. 16:94). God has stated clearly that those who violate 

their covenant are those whose feet slip astray on their way and that those 

who keep their covenant are those who are firm of foot, being guided to 
a straight path and adhering to the firm bond of God. The Messenger of 

God took the oath of allegiance even from women because God ordered 

him to do that in His saying: O Prophet, when believing women come to 
you to make with you a contract not to associate anything with God, nor 

to steal, nor to commit adultery, nor to kill their children, to His words: 

make a contract with them and ask God to forgive them (Q. 60:12); and 

He said: God was pleased with the faithful when they pledged allegiance 

to you under the tree (Q. 48:18); and He said: “Those who make a contract 

with you certainly make a contract also with God, the hand of God being 
above their hands’ to His words: [will have] an immense reward (Q. 48:10). 

Thus it is established that God took from His Prophets a covenant and the 

Prophets took it from their followers, just as He commanded them to do, 

in accordance with the Law of God that was in effect among His servants 

in the past. 

Thus whoever violates his covenant is a hypocrite gone astray from his 

guidance; whoever fulfils it is a believer who has been led to knowledge 
of the inner meaning and the exterior, the interpretation of the revelation, 

and the meanings of the parables. He is safe from doubts and suspicions, 
having moved from dissension to agreement. He upholds faith with Islam, 
obediently and without compulsion. The path from error to good conduct 
is clear to him and he grasps the Strong Rope of God and His firm bond. 
Religion in its true reality includes faith along with Islam and knowl- 
edge of the externals with the inner meaning, the interpretation with the 
Revelation. Islam is truth and faith is the reality of the truth. There is no 
attaining the recognition of the truth but by recognising the reality, as 
the Messenger of God said: ‘For every truth, there is a true reality, on all 
that is right a light.’ The truth is what the Prophets appealed for in public 
with the sword that is the exterior of the law, and the true reality is the 
interpretation of the Revelation. Whoever stays with the exterior of Islam 
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without acknowledging its inner meaning renders unlawful his property, 
his blood, and is safe from humiliation and tribute in this world, but, if he 
upholds Islam and faith, the faith is a security and sanctuary in his after- 
life. His spirit, which sustains his body and is the combiner of its parts, 
is safe from the punishment of hellfire. For that reason the Messenger of 
God declared invialable for himself two sanctuaries so that this would be 

an indication and example that religion is based on two foundations, one 
of which is the sanctuary of the body and the other the sanctuary of the 
spirit. Just as the body is alive and is sustained by the spirit, likewise Islam 
is sustained by faith. 

Likewise knowledge is spirit and work is body. The learned is a parent 

and the pupil is a child. The exterior of the law is a body and the interior is 
its spirit, As we explained at the beginning of this book of ours, all things 

exist in pairs, in religion and in the world. Thus the adherents of the exte- 
rior are dead in their ignorance of the interior. If they respond to the inte- 

rior, they live and walk with the people in the light of knowledge. They go 

out from the darkness of factions that dissent from and contradict each 
other into harmony and mercy. Have you not observed His statement: O 

you who believe, respond to God and the Messenger when he summons you 

to what gives you life (Q. 8:24); and He said: Can thus he who was lifeless 
and We revived him and gave him a light with which to walk among people 
be as someone like him in the darkness from which he does not exit (Q. 

6:122). If they were those responding to God in reality, He would not have 
said: ‘O you who believe, answer God and the Messenger when he summons 
you to what gives you life’ (Q. 8:24). He only called them believers because 
they believe in the exterior of the law. These believers affirm a truth and 

are united on it, but differ over it, curse and revile each other, being igno- 
rant of its true reality. They affirm what they do not understand and 
accept what they do not know. They are as the dead without life and do not 
know when they will be raised (Q. 16:21). Do you not see that He denounces 

those like them? He said: Do you then believe in part of the book and deny 
part (Q. 2:85); and He said: What is with you that you do not believe in God 
and the Messenger who summons you to believe in your Lord and has taken 
your covenant if you are believers (Q. 57:8); and He said: That they may be 

increased in belief with their belief (Q. 48:4). Therefore the believers in the 

true reality are those who affirm the exterior, which is the truth, and also 

recognise the interior, which is the reality of the truth. God gives them life 

by the light of knowledge as He said: ‘Or can he who was lifeless and We 

revived him and gave him a light with which to walk among people be as 

someone like him in the darkness from which he does not exit’ (Q. 6:122). 

5; 



llisy? 

124 Wilferd Madelung and Paul E. Walker 

The Messenger of God set up the obligatory duties of religion such 

that some of them are connected to others. Thus he connected the duties 

with legal practices and He made known that the duties are from God and 

the legal practices are from His Prophets. By the duties and the practices 

He indicated the persons in charge of them. Thus the duties indicate the 
ranks of the Speaking-Prophets and the practices indicate the Legatees 

because God appointed the Speaker-Prophets without the intermediary of 

humans, and the practices after the duties [indicate the Legatees] because 
God made obedience to them a duty that follows after obedience to Him 

and obedience to His Prophets. He said: O you who believe, obey God and 
obey the Messenger and those with command among you (Q. 4:59). The 

duty and the practice include acknowledging the Imam and the Hujja in 

each age and period. The duty is the Speaker-Prophet and the practice is 

his Gate (bab), there is no difference between them. Thus the Messenger 

of God said: ‘Whoever abandons my practice is accursed.’ He meant by 
‘practice’ his Gate, who is his Executor and his Hujja whom he chose for 
the interpretation of his Law. God said in confirming the truth of that: 
He does not speak capriciously; it is rather a revelation revealed (Q. 53:3- 
4); and He said: Say, I ask no reward of you (Q. 6:90); and He said: Had 

he attributed any words falsely to Us, We would have seized him by the 

right hand and then cut his aorta (Q. 69:43-46). Then He urged obedi- 

ence to him. He said: Accept what the Messenger brings you and abstain 

from what he forbids you (Q. 59:7); and He said: Let those who contravene 

his command beware lest trouble befall them and a painful punishment 
overtake them (Q. 24:63); and He said: If you obey him, you will be rightly 

guided (Q. 24:54); and He said: No believing man or woman has a choice 

in a matter once it has been decided by God and His Messenger; whoever 
disobeys God and His Messenger has gone astray and into an obvious error 
(Q. 33:36). 

The Speaker-Prophet and the Foundation (asds) in reality are in the 

position of father and mother, and the believers are in the position of 
children. God said: The Prophet is closer to the believers than they are to 

themselves and his wives are their mothers (Q. 33:6), and he is their father. 

Likewise the Messenger of God said to the Commander of the Believers 
‘Ali: ‘Tand you are the parents of this community. The veracious (al-Sadiq) 
said: “The believer is the brother of the believer in regard to his father and 
his mother; their father is light and their mother is mercy. The drop of 
sperm that will become the human being goes out from the loins of the 
father into the womb of the mother. It is hidden there and grows strong 
until the appointed time, such that they become the reason for its nobil- 
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ity. If he leaves the loins of the father, [who is the Prophet], he then enters 
the womb of the Hujja, who occupies the position of the mother. There 
he comes to understand the confession of the uniqueness of God and he 
comes to perfect His religion. The knowledge and the work are in the 

position of two sperm drops from the two parents who are the cause that 

brings into existence the human being. Whoever stops at the exterior of 

the law and remains ignorant of the interior, his religion is vain. His posi- 
tion is that of a drop of sperm that leaves the loins of the father but does 
not reach the womb of the mother. In that there are signs for those who 
reflect (Q. 13:3 and others). It is thus proven from the evidence we have 

taken from the Book, the verses and the traditions that the Messenger 

of God was father to the community and his wives were their mothers 
because of his having said about the wives, in terms of inner meaning, 
that the wives are the Gates. If the matter were as the community would 
have it and that his wives were his wives, he would not have forbidden 
the community to look at his harem, for when has looking at the mothers 
become forbidden? But he only meant by his wives his Hujjas and he made 
them Gates to himself. They were likenesses of him in his religion and his 
companions in his affairs. He did not mean by that his wives. God said: 
Gather together those who were unjust to themselves and their wives (Q. 
37:22). He means by that those who are like them and their companions in 

their religion. It is possible, however, that a woman be an unbeliever and 
her husband a believer and for a woman who is a believer that her husband 
be an unbeliever, as was the case with Noah and his wife and Pharaoh and 

his wife and Lot and his wife. The spouse is a likeness and mate. God said: 
And another of the same kind in pairs (Q. 38:58). The Messenger of God 

wed in the exterior sense twelve women in order that it be an indication 
that he appointed twelve Gates in the inner sense who would summon 

to the perfection of the confession of the uniqueness of God and to the 

interpretation of the revelation. They are to the believers in the position of 

mothers and the Prophet is their father. 
Muhammad displayed love to women and wives, giving the impres- 

sion that he did that out of a desire on his part for women and his appetite 

for intercourse. The masses were ignorant of the meaning of his actions 

and attributed to him the desire for women because he said: “Dear to me 

of your worldly things are three: sweet scent, women and my delight is 

prayer. He meant by sweet scent knowledge, by women the Gates, and by 

prayer his Legatee, who takes over his command. He is the commanding 

and prohibiting prayer. This prayer indeed is an action, as God said: Prayer 

prohibits you from abomination and what is reprehensible (Q. 29:45). Thus 
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prayer is the Friends of God who command the good and prohibit the 

reprehensible. 

Another indication is that he made twelve doorways for his mosque. He 

said: ‘Block all the doorways except the door of ‘Ali, alluding thereby to 

his being the one in charge after himself and that he is the Hujja obedience 

to whom is imposed on them all. Then he ordered them not to enter the 

mosque other than by his door. In that way he indicated to them that no 

one would attain an understanding of the confession of the uniqueness of 
the Creator and the meaning of His law, nor hear a single letter of explana- 

tion of what Muhammad had brought, other than through ‘Ali. This was 

out of the high esteem for him and the honour God conferred on him, the 
position God had given him and the imamate God placed in his offspring. 

The common people of the Shi‘a have narrated that the Messenger of God 

turned over to the Commander of the Believers the divorcing of his wives. 

This is a parable, however, whose meaning they ignored. He only wanted 

to delegate authority over his Hujjas to him, so that he might promote of 
them whomever he wished and demote whomever he wished. 

Similarly, he chose in the exterior meaning twelve men from the Ansar 
to be guardians over their people, like the guardianship of the apostles 

on behalf of Jesus son of Mary. He meant by that to have the community 
understand that, in the inner meaning, he chose twelve of his companions 
to support him in setting up the da‘wa in his name. They are the Leaders 

(nugaba) and supporters (ansdr) in reality, not the common Ansar who do 

not know the statutes of God’s revelation. The Prophet said: “The Ansar 
are my companions and my confidants and the repositories of my secret. 

If the people were to follow a mountainous path, I would follow the path 
of the Ansar and, if it were not for the hijra, 1 would be a man from the 
Ansar. O God, grant power to the Ansar and to the sons of the Ansar and 

to the sons of the sons of the Ansar and the clients of the Ansar. Do you 

think that every one of the Ansar and their sons and their clients with 
whatever sins and grave offences each has committed merited this prayer 

while there were among them those who opposed, dissembled, resisted, 
went astray and perished? Rather this prayer was for his Hujjas, the twelve 
who supported him in reality to affirm the confession of the uniqueness 

of God and reject all doubts about God. They are his companions about 
whom he said: ‘My companions are like the stars; if you are guided by 
any one of them, you will be led rightly’ And he said: ‘Do not curse my 
companions. He did not mean by his companions the Emigrants and 
Ansar of the opponents whom God cursed. How could the cursed person 
be a model to be followed? 
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The Ansar then are the Leaders and their sons are the dais and the 
sons of their sons are the licentiates (ma’dhiins) and their clients the 
believers to whom he gave guardianship. They were called Leaders only 
because they extract the interior meaning from the exterior and explore 
(naqabii) the meanings that are truly real but obscure, of which the adher- 
ents of the exterior,are ignorant. The nagib in the speech of the Arabs is 
he who extracts meanings and discerns them, exploring the speech and 
revealing what is hidden. God mentioned them in His Book. He said: 
We took a covenant from the Israelites and We raised from among them 
twelve Leaders (Q. 5:12); and He said: We divided them into twelve tribes 

(Q. 7:160). Among what He said in the story of Moses is: We said, strike the 
rock with your rod, then there gushed from it twelve wellsprings, each group 

of the people then knew their place for drinking (Q. 2:60). By wellsprings 
he means the twelve Hujjas, who were wellsprings of knowledge and the 
place for the believers to drink. The Messiah had twelve disciples. He said 
in the Gospels: ‘I answer you with parables; yet none accept from me but 

these twelve disciples.’ Some of the common people say that the Apostles 
of the Messiah were fullers; others said they were dyers; and yet others 
that they were fishermen. All were correct in speech but wrong in mean- 

ing. The meaning of those who said they were fullers is that they bleached 
the people with knowledge and thereby cleansed them of impurities. They 

clarified for them what was ambiguous to them of their scriptures and 
their laws with lucid proofs and concise words. The meaning of their 
being dyers is that they used to dye the people with knowledge of the inte- 

rior sense after the exterior. The exterior has one colour and the interior 
many colours. For that reason John the son of Zachariah was called a dyer, 
because he used to dye the people in the exterior meaning of it with the 

water that is called baptismal and which was, in the interior sense, knowl- 

edge. This dyeing was a religious practice among the people of Israel as 

an indication that the dye in the interior sense was knowledge. God said: 
dye-colour of God, and whose dye-colour is better than God's? and we are 
His worshippers (Q. 2:138): He means the religion of God. He said: The tree 
that sprouts from Mount Sinai produces oil and relish (sibgh) for those who 
eat (Q. 23:20), i.e. knowledge for the learners. The meaning of their being 
fishermen is that, on the basis of the exterior, they summoned the people 

from the exterior to the recognition of the inner sense. It is written in the 

Gospels that the Messiah once passed by the bank of the river Jordan and 

noticed a group catching fish. He said to them: ‘Leave aside catching fish 

and follow me; I will make you fishers of men.’ 

The parables here are many and the indications clear and enlightening. 
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Among them is His statement: Truly the number of the months with God 

is twelve in the Book of God, the day He created the heavens and the earth, 

four of them are sacred, that is the upright religion (Q. 9:36 and others). Is it 

then allowed for them to consider these months religion to the exclusion 

of other duties and practices? and how can these duties and practices not 
be made religion and yet the months be made religion? This is something 

not permitted in the exterior of the law but is confirmed in its interior. By 

the twelve are meant those who summon to the Imam of the time and to 

the perfection of the confession of uniqueness by avoiding both ascription 

of similarity and denial of attributes. Thus he who acknowledges them 
and accepts from them, his religion stands upright in accordance with His 
word about the months: that is the upright religion (Q. 9:36). Of that which 
requires consideration and thought is that God sent a hundred thousand 

Prophets and of those six are the chosen: Adam, Noah, Abraham, Moses, 

Jesus and Muhammad. That is in His statement: God selected Adam and 

Noah and the family of Abraham and the family of ‘Imran in preference to 

the worlds, descendants of one another (Q. 3:33-34). These are the elect of 

God from amongst His creation and the choicest of His servants. They 
are the Masters of the Scriptures and the Laws, commandment and prohi- 

bition, none but them has a Law. Instead the Prophets and Messengers 

upheld the Laws of these six, and all books other than these consist of 
parables, sermons, prayers and glorification in which there is neither 
command nor prohibition. 

God only created the seven days to indicate thereby the seven Speaker- 
Prophets. Then God created, after that, the heavens and the earth and 

what is between them in six days, excluding the seventh day, so that the six 
days would be an indication for the Speaker-Prophets, the Masters of the 
Laws. He whose name is glorious would have been able to create the heav- 
ens and the earth and what they contain in the blink of an eye, because 
He said - and His word is true: Our command is but once like the blink of 
an eye (Q. 54:50); and He said: We have only to say if We want something, 

We say to it, be and it is (Q. 16:40). Then He made five of these Speaker- 

Prophets the ones with resolution (ai’l-‘azm). They are Noah, Abraham, 
Moses, Jesus and Muhammad, may God bless them all. Adam was not 

one of those with resolution. In the speech of the Arabs resolution consists 
of imposition [of a new law] and rupturing [with the past]. These five but 
not Adam are called those with resolution because he was the very first to 
establish religion and begin the Law. 

Then those Prophets and Friends and adherents of religion who came 
after him maintained his law until the coming of Noah with a new law. He 
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abrogated the law of Adam and determined for the people the acceptance 
of what he brought. He forbade them from some of what they previously 
had upheld of the first dispensation. Thereafter whoever had faith in him 
and believed him and acted in accordance with his law was a believer. 
He who opposed him and maintained solely the first dispensation was 
an unbeliever. Then those Prophets and Friends and adherents of religion 

who came after him upheld his law until Abraham arrived. He brought a 

new law and abrogated the law of Noah, determining that the people accept 

what he brought and abandon some of what was in their hands. Whoever 
obeyed him was a believer and whoever disobeyed him and remained on 
the earlier dispensation was an unbeliever. Then after him, the Prophets, 

Friends and adherents of religion upheld his law until the coming of Moses. 

He brought a new law and abrogated the law of Abraham. He insisted that 
the people adopt what he had brought and abandon what they had previ- 

ously. Whoever obeyed him was a believer and whoever disobeyed him 

and remained under the earlier dispensation was an unbeliever. Those 

Prophets, Friends and adherents of religion who came afterwards upheld 
his law until Jesus came. He brought a new law and abrogated the law of 

Moses. He determined that the people accept what he had come with and 

abandon what was in their hands. Whoever obeyed him was a believer and 

whoever disobeyed him and remained under the earlier dispensation was 
an unbeliever. Thereafter, those Prophets, Friends and adherents of reli- 

gion who came after him upheld his law until the coming of Muhammad. 
He brought a new law and abrogated the law of Jesus. He determined that 
the people would adopt what he brought and abandon what was in their 

hands. Whoever obeyed him was a believer and whoever disobeyed him 
was an unbeliever. The law of Muhammad thus abrogated all previous 
laws, and his law will not be abrogated nor changed or replaced until the 

day of’resurrection. The licit is what he allowed and the illicit is what he 
forbade. He therefore has no equal among the Masters of the Laws. 

Each one of them in his own time appointed for himself a Foundation 

who is his Legatee. He assigned him twelve Adjutants (Jahiq, pl. lawahiq), 
who are the Gates, with the command that runs through them for a single 
da‘wa that was divided among those whom he dispersed in the provinces 

(jaza’ir), in order that they propagate the interpretation of the revelation 

and the law, each of them in one province, in the manner the Foundation 

set it up. They are those whom God mentioned in his Book when He said: 

We divided them into twelve tribes (Q. 8:160); and He said: We raised among 

them twelve as Leaders (nagiban) (Q. 5:12). Each one of them would set up 

Wings (ajniha, sing. janah) in his territory in every division. They are the 
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da‘is. All this is so that the master of the place (buq‘a) would convey the 

explanation of what Muhammad brought in that place, as the Adjutant 

conveys it to those below him. This was the practice of Muhammad in his 

time and the practice of the Speaker-Prophets before him. 
When Muhammad and his Foundation passed away, he appointed 

an Imam in the place of the Speaker-Prophet and set up for him twelve 

Adjutants. He made him the keeper of the trust so that there would be 

neither increase nor decrease in anything the Speaker-Prophet and the 
Foundation had established. He is the keeper of the trust in which the 

Speaker-Prophet deposited the acts of the spiritual kingdom he had 
brought, in order that the latter convey them after him to the Adjutants, 

just as it was done as long as he remained alive. When he departed from 

this world, he would put in his place someone like himself to do as he had 

done. Nothing needed by the worshippers would escape him, until their 

number reached seven Imams, the seventh of them becoming a Speaker- 
Prophet. For each of them, there would be twelve Adjutants conveying the 
knowledge bequeathed to them by the two Foundations concerning the 
two paths (najdayn)’ with the spiritual support (ta’yid) of the two bases 
(aslayn)*. Thus he becomes the intermediary between these two and the 

Adjutants, the Wings and the believers who are lower than him, and the 

spiritual support would never be far from the Adjutants until the seventh 

era reaches its conclusion. These are the seven Imams whom He mentions 

in His Book. He said: We created above you seven pathways; We were not 
neglectful of creation (Q. 23:17). 

He explained that the masters of the eras are six in number and they 
are the masters of the laws. Therefore the lower world rests on the six eras 

of the Speaker-Prophets. What confirms our statement is His words: Your 
Lord is God who created the heavens and the earth in six days - He means 
by that the six Speaker-Prophets - then He sat on the throne (Q. 10:3 and 

Q. 7:54), meaning that the matter of the Speaker-Prophets attains straight- 

ness with the seventh, the Qaim. The first of the eras was that of Adam and 

his Foundation was from him; the Imams were seven, six of whom were 
hidden in separate periods of time and different ages, Imam after Imam, 

successor after predecessor. Each Imam among them had a Hujja for the 
people of his time. They upheld the law of Adam and taught the people 

what they needed to know about the matter of his religion, until the era of 
Noah arrived and he commenced a new law. Then his Foundation Shem 
rose up after him and the Imams were seven, six of whom were concealed, 
upholding the law as defined by Noah, permitting what he allowed and 
prohibiting what he forbade, until the arrival of Abraham, who was the 
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seventh of them. He put a seal on the law of Noah. Abraham began a new 
law and he appointed afterwards his Foundation, who was Isma‘il and the 
Imams were seven, six of whom were concealed, upholding the law as laid 
down by Abraham. They allowed what he permitted and forbade what 
he prohibited until the arrival of Moses, who was the seventh of them. 

He put the seal on’the law of Abraham and began a new law. Then after 
him arose his Foundation, who was Yusha‘ (Joshua) b. Nun, following 

the death of Aaron. The Imams were seven, six of whom were concealed, 
upholding the law as laid down by Moses, permitting what he permitted 

and forbidding what he forbade, until the arrival of Jesus, who was the 
seventh of them. He put the seal on the law of Moses and began a new 

law. Then he appointed afterward his founder who was Shim‘in (Simon) 

b. Tuma al-Istafi. The Imams were seven, six of whom were concealed, 

upholding the law as laid down by Jesus, permitting what he permitted 

and forbidding what he forbade, until the arrival of Muhammad, who was 
the seventh of them. He abrogated what existed of the laws previous to 
him and began a new law. Then after him his Foundation arose, who was 
‘Ali, and the seven Imams following him from his offspring, six of whom 
were concealed, upholding the law as laid down by Muhammad, permit- 

ting what he permitted and forbidding what he forbade. They called atten- 

tion to the appearance of the one rising (qa’im) with the truth, the avenger 

of injustice, slayer of the accursed Iblis. 

God has made clear the signs of His Friends and their evidence in the 

structure of the world and in the Laws of the Messengers, such that no 

one can deny them, except out of unbelief, insolence and arrogance and so 
that, in all respects, God’s argument is binding for His servants. Among 
the evidence for the hidden Imams is that Moses ordered his commu- 

nity to work six days and cease working on the seventh day, which is 

Saturday, and to make it a feast day for them, as an indication of the six 
who were hidden, that they would maintain his law and that the seventh 

would abrogate it and bring forth a new commandment, which would 
be for the believers in the position of a feast that he obligated them to 

observe communally. Likewise Jesus ordered that his community labour 
six days and adopt the seventh day as a feast, which is Sunday. Similarly 

the Messenger of God allowed prayer in tribal mosques and in living 

quarters during six days and required them to gather together commu- 

nally on the seventh day, which is Friday. God revealed on that matter a 

recitation; He said: O you who believe, when the call for prayer is given on 

the day for congregation, listen then to the remembrance of God (Q. 62:9). 

He commanded us to lower our voices in recitation during the six days, in 
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the prayer of the afternoon, and in other prayers during the day which are 

performed for seven hours of the day, and then to recite out loud on the 

seventh day, which is the day for congregation [Friday]. That is because 

the executors of the Law are six concealed Imams, and the seventh will 

reveal himself, announce his da‘wa and will be for the believers in the 

position of the feast day on which they are required to assemble commu- 

nally, and that the six Speaker-Prophets were summoners for the seventh 

Speaker, because they summoned to faith in God and the last day, which 
is the seventh Speaker. God said: That is a day in which the people will be 
gathered together, that is a day witnessed, and We will not delay it except 
for a fixed term (Q. 11:103-104) to His words: except with his permission 

(Q. 11:105). He did not say: with my permission. 

When He created the heavens and the earth and what they contain 
in six days, He created the heavens and the earths seven by seven. The 
spheres are seven, the stars are seven, the seas are seven, the climes are 

seven, the days are seven, the gateways to hell are seven, the length of a 
man in spans is seven and the openings in the face are seven — two ears, 

two eyes, two nostrils and a mouth - and the body of a man is composed 

of seven parts — brain, bones, nerves, blood vessels, flesh, blood and skin. 

Then He commenced him from seven other things that God mentioned in 
His book. He said: ‘We created man from an extract of clay; then We made 
him a drop of sperm in a secure place; then We created of the drop of sperm 
a clot; We created out of the clot tissue; We created out of the tissue bones; 
then We clothed the bones with flesh; thus did We form him into another 
creature; hallowed be God, the best of creators’ to His words: We were not 
neglectful of creation (Q. 23:12-14). The pathways are the Friends of God; 
the seven are pathways to God. That is since the newborn, if born at seven 

months, it lives, and if born at eight, it dies, despite the implication of 
the greater number, namely eight being greater than seven. However, God 

placed life in the seven, such that the people look for a blessing in it, even 
though they are not aware of the reason for it. If a child is born, they set for 
him a week, and the custom in regard to his circumcision is the seventh 

day. He devotes himself to the worship of God at seven years and he learns 
prayer at seven years. If someone takes sick, relief for him is expected on 
the seventh day. If he dies, he is embalmed on the seven members of the 
body that touch the ground during prostration® and seven leaves of the 
lotus tree are gathered for him® and he is enshrouded in seven pieces of 
cloth. 

Moreover, God fashioned the Qur’an seven sevenths. It is related that 
the Messenger said: “The Qur’an was revealed in seven letters, each letter 
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of it clear and appropriate.’ The Opening Sura of the Book, without which 
no prayer is permissible, is seven verses. Likewise He, the hallowed and 
exalted, said: We have given you seven of the oft repeated and the mighty 
Quran (Q. 15:87) which is the praise. It is related of Ja‘far b. Muhammad 

[al-Sadiq] that he said: “We are [the Sura of] Praise (al-hamd) and the 

Praise is ours.’ He*meant by this phrase that no one’s work is accepted 
without his having acknowledged the seven Imams and acting towards 
them obediently. Also the long suras are seven and the hawdmim’ are 
seven. The watchword of the Commander of the Believers (Ali) in war 

was al-Rahman al-Rahim, as an indication by him for the seven Imams 

among his progeny.* Ablutions are seven; they are: cleansing after excre- 
tion, rinsing the mouth, drawing water through the nostrils, two wash- 
ings, and they are of the hands and face, and two wipings, and they are 

of the head and the feet. The prime obligations in prayer are seven, and 
they are: facing the direction of the qibla, the first takbir, the recitation, 
the inclinations (raka‘), the two prostrations, and the sitting. The circling 

of the sacred house of God consists of seven obligations; the running 
between al-Safa and Marwa is seven courses; and the throwing of the 
stones is seven by seven. Truly in that there are signs for the people who 

reflect (Q. 13:3 and others). 

God never creates anything vainly, but rather He created all things as 
indications for His religion. For that reason He said: We will show them 
Our signs in the horizons and in their souls so that it will become clear to 
them that it is the truth (Q. 41:53) and He did not say ‘that I am the truth’. 

If someone were to ask: What indication from the horizons and the souls 

supports what you claim about the extent of the number of the Imams in 

each law being seven? What indication is there that for each Imam and 
Speaker-Prophet there are twelve Gates? What indicates that for each 

Speaker there is a Foundation and seven Imams and twelve Adjutants? We 
reply — and to God is our recourse - that the first item of evidence from 

the world, the horizons and the souls that we would present as to what He 
mentioned is the body of the human being. That is because there is in it the 
chest, two temples, two haunches and two buttocks; these are seven. Then 

there is what is inside his interior, which is the throat, oesophagus, stom- 
ach, lungs, heart, two kidneys, liver, spleen, gall bladder, two exits, one of 

which is for excrement and the other for urine. Thus that makes twelve. 

They are all combined by the back and the belly. Its likeness in the sky is 

the seven spheres and the twelve signs of the zodiac, which are combined 

by the sphere of the zodiac and the rectilinear sphere, as an indication of 

Adam and his Legatee and the seven Imams and the twelve Hujjas. 
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The four fingers in one hand of a human have twelve pieces and joints. 

The thumb and palm are seven separate pieces. These seven and twelve are 

combined by the forearm and upper arm, and its likeness in the world is 

the seven seas and twelve islands, which are combined by Mount Qaf and 

the encompassing sea. That is an indication for Noah and his Foundation 

and the seven Imams and twelve Hujjas. It is like that with the other hand. 

Its likeness in the world is the overlap of the night in the day and the 

overlap of the day in the night and the four central points between them. 

This amounts to seven days and twelve hours, combined by the night and 

the day as an indication of Abraham and his Foundation and the seven 
Imams and twelve Hujjas. A foot is also like that. Its likeness in the world 

is seven days and twelve months, which are combined by the seasons and 
the year. This indicates Moses and his Foundation and the seven Imams 

and twelve Hujjas. Similarly the other foot: its likeness in the world is the 

four mother elements, which are earth, water, air and fire, and the three 

realms of nature, which are animal, vegetable and mineral. That is seven, 

and the six kinds of animals which are humans, cattle, beasts of prey, ..., ” 

and the four kinds of plants which are fruit-bearing trees, non-fruit-bear- 

ing trees, cereal plants, ...,'° and the two kinds of minerals which are melt- 

ing bodies and stones. These seven and twelve are combined by motion 

and location. That is an indication for Jesus and his Foundation and the 

seven Imams and twelve Hujjas. 

Then there is the head, which has seven apertures in it: two eyes, two 

ears, two nostrils and the mouth. These seven adjoin twelve, and they are: 

in the two eyes, the white and the black, and the pupil in one eye and its 

like in the other, and the two ears with the two holes in the ears, the two 

nostrils with the nose, and the mouth with the tongue and the two lips. 

That is twelve,'' which are combined by the head and the face. Its like- 

ness in the world at large is the seven governing planets and the twelve 
winds, which are combined by time and place. This is an indication for 
Muhammad and his Foundation and the seven Imams and twelve Hujjas. 

Next the human being is composed of seven members: the head, the 
trunk, two hands and two legs, the seventh is the spirit, which is what 

combines them. Likewise the world was established in seven cycles, the 

seventh of which is that of the Q@im around whom the cycles revolve 
and with whom the matter that runs through the six Speaker-Prophets 
reaches completion and with whom is its appearance. Confirmation of 
that is what He said in the account of the perfection of the body: We have 
created man from an extract of clay, meaning Adam, then We made him a 
drop of sperm in a secure place meaning by that the h of Noah, We created 
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out of the drop a clot, meaning by that the ‘m’ [of Abraham], We created 
out of the clot tissue, meaning by that ‘s’ [of Moses], We created out of the 
tissue bones, meaning by that ‘m’ [of Masih = Jesus], We clothed the bones 
in flesh, meaning by that ‘d’ [of Muhammad], thus did We form him into 
another creature, hallowed is God, the best of creators (Q. 23:12), meaning 

by that the formation of the other creation, which is the appearance of the 
Qaim. 

Among the indications for the grades of the hierarchy that summons 

to God, confirming what we have said that the eras are six and that the 

master of each cycle, its Speaker-Prophet, has a Foundation and seven 

Imams, is the calculation (hisdb) upon the cycles of the grades of the hier- 
archy, which consists of the two Foundations and the seven Imams. The 

first starting-point of the calculation that uses the hands goes from one to 

nine and its positions cover three fingers.’ When it reaches nine, it brings 

it back to ten and the units. When it reaches nine tens, it consolidates 

it into hundreds and it runs through them on fingers other than those 
which accommodated the tens and now accommodate the hundreds. 

When it reaches nine hundred, it consolidates them into thousands and 

turns to the other fingers. It accommodates ten thousand reaching up to 

ninety thousand. The calculation turns from those to other fingers which 
accommodate a hundred thousand reaching up to a thousand thousands 
(i.e. one million). At that the reckoning that can be done on the hands 
comes to an end. That indicates the beginning of creation. Likewise the 
world is established in seven cycles, the seventh of which is that of the 
Qaim. The beginning of creation is Adam, and the seven Imams; the 
period of Adam and the seven Imams and their cycle lasted until the 

appearance of Noah. He attained a multiple of the power that had been 

Adam’s; it is the multiple of the tens over the ones. He and his Foundation 
lasted ‘until the appearance of Abraham. His power and the power of his 

Foundation and the seven Imams was a multiple of the power of Noah as 

in the multiple of hundreds over tens. Similarly Muhammad. His power 

and the power of his Foundation and the seven Imams was a multiple 

of what came before him of the Speaker-Prophets as in the multiplying 

of thousands and hundreds and tens and ones reaching up to a million. 
This is the limit of numbers accommodated on the hands because, above 

a million, it cannot be counted on the hands. That is an indication of the 

Qaim, who is the Speaker and who is the summation of the Speakers who 

came before, because his rank is higher than the realm of works (‘amal). 

Works are of no avail with him. Calculation [over one million] is no 

longer carried out with the hands, but rather is preserved in the heart 
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or established by writing. This is an indication that, when matters reach 

the Qaim, there will be no additional work, but records of the works will 

be present, on the basis of which the believer will be rewarded and the 

unbeliever punished. Thereupon the spiritual forms will appear. Just as 

calculation thus leaves the body for the spirit and the reunion of the nine 

aforementioned ranks is three: the Speaker-Prophet, the Foundation and 

the Imam, and the six after them are as one Imam revolving through the 

seven Imams insofar as each Imam is called Imam. Similarly, the office 

of Messenger and prophecy by the three ranks combines the nine. These 

are the scales of God by which wisdom is weighed out for the servants. 

The three scales make a combination of nine scales by which gems and 
other weighed objects are weighed. That is an indication of the scales of 

wisdom. There are three scales, the first of which is the scale, the second 

the beam and the third the balance. Each one of the three is in itself three: 

large, medium and small. Each one of them combines in its circumstances 

twelve, seven and two. That is because, for each scale, there are two pans 

and six strings fastened to the pans and the heads of the strings have two 
rings fastened by two strings. That is twelve attached to a pole. In the pole 

is the tongue and there is attached to a portion of it two seals. Above it is its 

register decreasing by degrees and it is the loop in which is the ring. That 

is seven. Next the ring and the strand that is in the grasp of the weigher by 
which the weight is steadied. These are a likeness for the Speaker-Prophet, 

the Foundation, and the seven and the twelve who are contained in the 

seventy are a likeness for the seven Imams and twelve Adjutants. 

Furthermore, Islam is founded on seven components. They are: the 

testimony of faith, performance of prayer, giving of alms, fasting in the 
month of Ramadan, pilgrimage to the House by whomever has the means 

to do it, the endeavour, and obedience to the Imam of each age and time." 

These seven have parts and in them are twelve. That is because the testi- 

mony of the faith combines recognition and sincerity, prayer necessitates 

ablution and requires washing, alms tax is obligatory on four things, 

from gold, silver, grain and livestock, fasting is abstaining from the cup, 
pilgrimage has with it the visitation by the one who performs the lesser 
pilgrimage, the endeavour requires resolution, obedience to the Imam 

requires dissociation. These are twelve, which are combined by the Law. 
Prayer, which is the mainstay of religion, consists of seven obligatory 
duties: facing the direction of the qibla, the first takbir, standing, the incli- 
nations, the two prostrations and sitting. Its parts are twelve and they are 
the takbir of the inclination and its tasbih, straightening up from it, saying 
‘God hears those who praise Him’, four takbirs, prostration and straight- 
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ening up from it, saying the greetings to God and taslim. These are twelve, 
which are combined by intention and knowledge. 

We have adduced here just testimony and clear demonstrations and 
lucid proofs that do not depart from reason and the Scriptures or the 
explanation of Law and nature in this world. It should therefore be a guide 
for each seeker and for those whose heart God has opened for the faith. All 
that by the aid of God and His power and His grace and His Friends! 

The Book of Norms and Pairing is finished with the aid of God the Giver, 
and the aid of His friend and His da7, the master of servants, the annihila- 

tor of the enemies of God and the parties (al-ahzab), the da7 of the time 

and age, our lord Shaykh Ibrahim!» Bhai, son of the Hafiz who held the 
rank of ma’dhun, the Shaykh ‘Abd al-Qadir b. Mullakhan,!° may God the 
merciful and compassionate keep him. The year is 1157 [1744]. Copied by 
Miyan Hasan Shaykh, may God, the exalted, steady him. 

Notes 

Viz. in heaven and earth. 
al-Sadigq, the veracious one, is here the Prophet. 
al-najdayn (Q. 90:10), the two paths, one to good and the other to evil. 

al-aslan, the two bases, are the first and second ranks of the spiritual hier- 

archy. 

5. A balm (haniat) is put on the masdjid, the places of the prostration, i.e. the 

seven members of the body that touch the ground, namely the two feet, two 
knees, two hands and forehead. See al-Qadi al-Nu‘man, Da‘@’im al-Islam fi 

dhikr al-halal wa’l-haram wa’l-qadaya wa’l-ahkam, ed. Asaf A. A. Fyzee, 

vol. 1 (Cairo, 1951), p. 230; tr. Asaf A. A. Fyzee as The Pillars of Islam, 

completely revised and annotated by Ismail K. Poonawala; vol. 1: ‘Ibadat: 

Acts of Devotion and Religious Observances (New Delhi, 2002), p. 286. 

6. The leaves of the lotus-tree are mixed with the water used for the first of the 
three ritual washings of the deceased. See the Da‘a’im al-Islam, vol. 1, p. 230; 

tip. 285. 

7. The hawamim are suras of the Qur’an that begin with the letters ha’ and 

mim as a verse by itself. They are numbers 40 to 46. 
8. The symbol here is that the phrase al-Rahman al-Rahim contains seven 

letters : a-l-r-h-m-n-i (or perhaps r-h-m-n-r-h-m). 

9. The names of the remaining three kinds are missing in the manuscript. 
10. A term for the fourth kind of plant is missing in the manuscript. 

11. Counting here two whites of the eye, two blacks and two pupils, plus two 

ear-holes, the nose, tongue and two lips. 

12. This name and those that follow of the Prophets are mentioned on the 
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margin of the manuscript. 
On the hisab bi’l-yad, see in general Charles Pellat, “Hisab al-‘akd’, EJ2, vol. 

3, p. 466. It is, however, not clear that the method described here is the same. 

The same list of ‘pillars’ appears in al-Qadi al-Nu‘man, Daa@’im al-Islam, 
vol. 1, p. 2, tr. Fyzee, rev. and ed. Poonawala, The Pillars of Islam, vol. 1, pp. 

2-3. 

This is Ibrahim Wajih al-Din, the 39th Daudi da (1150-1168/1737-1754). 

This ma’dhan ‘Abd al-Qadir b. Mullakhan, who was the father of the da7 

Ibrahim, died in 1142/1730, according to Poonawala, Biobibliography, p. 
198. 
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Abt Tammam on the Mubayyida! 

Patricia Crone 

In 1998 Wilferd Madelung and Paul Walker published a heresiographi- 

cal chapter from a work by Abt Tammam, an Ismaili missionary active 
in the first half of the fourth/tenth century.” The section on the anthro- 
pomorphists in this heresiography includes an important account of the 
beliefs of the “White-clothed ones’ (Mubayyida), identified as the follow- 

ers of al-Muqanna*. In what follows, I examine this account, discussing its 
provenance, the light it throws on the beliefs of the sectarians in question 

and its importance for the later heresiographical tradition. Its importance 

is indicated by the fact that now that we have Abt Tammam’s text, the 
testimonies of al-Baghdadi (d. 429/1037), al-Isfaraini (d. 471/1027) and 

al-Shahrastani (d. 54/1153) can be discarded. 

Abu Tammam’s account falls into three distinct parts based on differ- 

ent sources. As will be seen, the third part reappears in slightly different 
forms in-al-Bad’ wa’l-ta’rikh by the Mu‘tazili al-Maqdisi (wr. 355/966), as 

well as in the additions made to Narshakhi’s Tarikh-i Bukhara (compiled 

in Arabic in 332/943, but now lost) by Qubawi when he translated it into 

Persian (in 522/1128), while both the first and the third part seem to have 

been known to al-Baghdadi (d. 429/1037) and al-Isfara@ini (d. 471/1027). 

All these scholars were non-Ismailis, or even enemies of Ismailism. Are we 

to envisage them as sharing a source with Aba Tammam or did they draw 

on Aba Tammam himself? At first sight, the former possibility seems the 
more likely. Who, in that case, might the shared source have been? An 
obvious guess would be Abu’l-Qasim al-Balkhi (d. 319/931), also known 

as al-Ka‘bi, a Mu‘tazili theologian and heresiographer, whose Maqdlat the 
editors hold to be the main source behind Abt Tammam’s heresiography 
as a whole.’ But in fact, al-Balkhi does not seem to be the source for the 
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Mubayyida. Unfortunately, it is not possible to say for sure, for although 

two manuscripts of al-Balkhi’s Maqalat are extant and under prepara- 

tion for publication in Jordan, they are not publicly accessible. However, 

Hiiseyin Hansu, a specialist in al-Balkhi who has seen these manuscripts, 

kindly tells me that he does not recall encountering the Mubayyida in 

them and that there is no entry on them in the table of contents, of which 

he has a copy. Further, neither al-Ash‘ari nor Nashwan al-Himyari, who 

made extensive use of al-Balkhi’s Maqalat, mentions al- -Muganna’ or the 

Mubayyida. Nashwan does quote al-Balkhi as making a passing comment 

on sectarians of the same type as the Mubayyida, but the comment does 

not fit Aba Tammam’s account.‘ In addition, Abi Tammam’s opening 

paragraph would seem to rule out the possibility that he was drawing 

on al-Balkhi (see below, Part I (a)); and finally, the first authors outside 

Khurasan to discuss al-Muqanna’s doctrine, as opposed to his revolt, 

appear to be al-Maqdisi and al-Baghdadi, the very authors who share 
information with Abt Tammam. Since Abi Tammam was certainly 

known in ‘Iraq, and apparently read there too, if not always with relish,” 

the most economical solution is that the non-Ismaili scholars were draw- 

ing directly or indirectly on Abu Tammam himself. 

Part I 

(a) God and His messengers (Madelung and Walker, 76f = 74-76) 

Aba Tammam starts by telling us that the Mubayyida are the follow- 
ers of al-Mugqanna‘ (d. probably 163/779), of whom he observes that he 
claimed to be the Mahdi and that his real name was Hisham (not, as more 

commonly said, Hashim) b. Hakim al-Marwazi. This is all he says about 
al-Muqanna‘ himself. Of the Mubayyida, however, he tells us that in their 
view, ‘God isa subtle body (jism latif) with length, breadth and depth’, and 
‘all of the prophets are gods whose bodies are the messengers of God and 
whose spirits are God himself’ (inna’l-rusul kullahum dliha ajsaduhum 
rusul Allah wa-arwahuhum nafsuhu). “Whenever God wants to speak to 

corporeal creatures, He enters the form (sara) of one of them and makes 

that person a messenger to them, so that the latter may order them (to do) 

what He desires and wants, and forbid them (to do) what He does not want 

and what He is angered by.’ In support of this view, the Mubayyida will 

adduce Sura 53. Further, they say that God will only incarnate Himself 
at long intervals. He entered Adam when He created Him, then caused 
him to die and returned to His throne in the heavens. Later He created 
Noah and descended into his form, to return to His throne when he died. 
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The same happened with Abraham, Moses, Jesus, Muhammad, Abt 
Muslim and al-Muganna*. Of each one of them we are told that first God 
descended into his form (sara), then He caused him to die (qabadahu) and 

returned to His throne. Now the Mubayyida are expecting His (God’s, not 
al-Muganna’s) return and incarnation (hulul) in the form that they are 

waiting for, so that He may make their religion manifest. 
There are several new points here. That al-Muqanna‘ claimed to be 

the Mahdi is not mentioned elsewhere, but certainly fits in with what 
we know about him. One is more surprised to learn that the Mubayyida 
described God as a subtle, three-dimensional body (jism), if only because 
it takes us into the technical language of kalam. The Mubayyida normally 
come across as uneducated villagers. Of course, they could have had 

mutakallims, but the fact that al-Muqanna’s name is given as Hisham is 
suspicious: the Shi‘i mutakallim Hisham b. al-Hakam (d. ca. 185/800) is 

well known to have held that God was a three-dimensional body.° Did 

the author of this section confuse Hashim b. al-Hakim with Hisham b. 

al-Hakam? If so, he cannot be al-Balkhi, or for that matter Aba Tammam 

himself.’ 
The view that God’s spirit incarnates itself in the human bodies (ajsad) 

of messengers, identified as bearers of God’s commands, is familiar from 
other accounts of al-Muqanna‘, but it is stated here with unexpected 
precision, and this is the first time we learn that the Mubayyida would 
invoke the Qur’an in its support.’ Sura 53 famously describes a vision of 
a divine being, sometimes taken to be an angel and sometimes God, and 
the Mubayyida took it to describe the very act of incarnation: when the 
Quran says that the one terrible in power and very strong stood poised, 

then drew near and let himself down, to stand two bows length away, 
they understood it as saying that the divine being came to be closer to 
Muhammad than his own brain and heart; and when the Sura continues 

that the divine being revealed to him what he revealed, they held it to mean 
that it inspired (alhama) Muhammad to the point of entering his form 

(dakhala fi suratihi). 

The names of the men in whom God had manifested Himself accord- 
ing to al-Muganna are also familiar from other sources.’ It is often called 
a doctrine of tandsukh,"° but what is being postulated is a doctrine of peri- 

odic divine incarnation, not of the migration of souls, or of the spirit of 

God, from one body to another: God returns to His throne after each 

incarnation, and the spirit always goes directly from Him to the human 

being selected. The Mubayyida may well have believed in the transmigra- 

tion of human souls as well, but on that subject our account is silent. 
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The men in whom God incarnates Himself are identified as messen- 

gers and implicitly seen as bringing a new revelation. The first six - Adam, 

Noah, Abraham, Moses, Jesus and Muhammad - are unproblematic. One 

expects al-Muqanna‘ to appear as the seventh and last, presiding over 

the end of times as the Mahdi. Instead, the seventh incarnation is Aba 

Muslim, with al-Muganna‘ as the eighth. ‘Ali is not in the sequence, nor 

would one expect him to be, but one would not expect Aba Muslim to be 

in it either. Why should al-Muqanna‘ have cast Aba Muslim as a bringer 

of new revelation, only to abrogate it straightaway as the bringer of a new 
one himself? The Mubayyida explicitly said that there were long periods 

in between the divine incarnations. 

There is, of course, no reason to doubt that Abi Muslim mattered 

greatly in al-Muqanna’s preaching. An undated coin from eighth-century 
Transoxiana identifies itself as struck by “Hashim, wly Abd Muslim’, 
presumably to be read wali Abi Muslim (‘Abt Muslim’s friend/avenger’, 
as the editor reads it, without discussing the unexpected accusative).” 
This Hashim must be al-Muqanna‘, who was known in some circles to 

have preached vengeance for Abt Muslim,'* though Ibn Hazm seems 
to be the only heresiographer to mention it.'* Al-Muganna‘ undoubt- 
edly regarded Aba Muslim as divine as well. According to al-Tha‘alibi, 
he held the divine spirit to manifest itself in prophets and kings alike, 

including Aba Muslim, and Aba Muslim was a prophet according to the 

Rawandiyya, who deified the ‘Abbasid caliph al-Mansur (r. 136-158/754- 
775) as the seventh and last imam.'* Not every prophet or king was an 

inaugurator of a new cycle, however. Abt Muslim appears in all complete 
versions of al-Muqanna’’s sequence of divine messengers, but the chances 

are that they all go back to a single source. Al-Baghdadi undoubtedly has 
his version from Abt Tammam, for he too gives al-Muganna’s name as 

Hisham.'* Most probably, then, Aba Muslim should be removed from the 
list. 

It is of course also possible that it is al-Muganna‘ himself who should be 
removed: he could have believed Abi Muslim to be the seventh and the last. 

This would fit the information in Ibn al-Athir and Mirkhwand (ultimately 
perhaps from Sallami)’’ that al-Muganna‘ regarded Aba Muslim as more 
meritorious than Muhammad: the import would be that Aba Muslim had 
brought the final revelation.'* In this interpretation, al-Muganna‘ would 
have been Abt Muslim’s wali and successor, still divine perhaps, but not 
the bringer of a new revelation, and not the Mahdi either, merely the imam 
and executor of Abu Muslim’s abrogation of Muhammad’s revelation. But 
the information in Ibn al-Athir and others is plucked from an unknown 
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context, and the sources are more likely to have misunderstood the role of 
Abu Muslim, about whom many widely different claims were made at the 
time, than that of al-Muqanna‘ himself. That they did in fact misunder- 
stand the role of Abt Muslim in al-Muqanna’s system is suggested by the 
information given in Aba Tammam’s Part III (b), as will be seen. 

Abu Tammam’s account of the divine incarnations is unsophisticated: 

God actually leaves His throne in order to incarnate Himself in a human 

body. Ibn Qayyim al-Jawziyya was later to say the same in connection with 
the Christian doctrine of divine incarnation, presumably to highlight the 
absurdity of the claim.’? Even so, Abi Tammam’s account is interesting, 
but a full treatment of its implications must await another publication. 

(b) Laws and customs (Madelung and Walker, 77 = 76) 

By way of conclusion to the first section Abi Tammam tells us something 
about the laws of the Mubayyida: they do not believe in exclusive sexual 

access to women, but hold them to be lawful for all of them (istahalla fima 

baynahum al-nisa’); and they also deem it lawful to eat carrion, blood, 
pork and other things,” claiming that God did not prohibit such things; 

rather, the words for the things seemingly prohibited are the names of men 

with whom it was forbidden to have social and political relations (walaya); 

conversely, the religious obligations (fara’id) were simply cover names for 
men with whom it is obligatory to have walaya. The identity of the men in 
question is not disclosed. Again, however, we are given snippets of their 
interpretation of the Qur’an. They would adduce Q. 5:93: there is no fault 

in those who believe and do deeds of righteousness for what they ate, and Q. 
7:32: who has forbidden the beautiful things (zina) of God which He brought 
forth for His servants and the good things of sustenance (al-tayyibat min 

al-rizq)? 
That the Mubayyida rejected the idea of exclusive marital rights over 

women is what we are commonly told about all the sectarians subsumed 

under the label of Khurramis. I shall come back to it below (Part II (a)). 

As regards their views on food, Abu Tammam’s passage is notable for not 
mentioning vegetarianism, or more precisely the prohibition of killing 

living beings, which is attested for Mazdak and the western Khurramis 
alike, but it should perhaps be seen as implied by the permission to eat 

carrion. At all events, the permission was not academic. Al-Mas‘adi had 

seen ‘a kind of Mazdaki Zoroastrians who have a village outside Rayy 

inhabited only by them’; when cattle died in Rayy or Qazwin, one of them 

would come with his ox, load the dead animal on to it, and take it back 
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to their village, where they would eat it; most of their food, and indeed 

of their cattle, was fresh or dried meat of such animals, and they would 

use their bones in the construction of buildings.”! They must have been 

skilled in the art of judging what was and was not fit for consumption, and 

how to cook it, for this to be possible. That the ‘Mazdakis’ in the country- 

side of Rayy would eat carrion is also mentioned in a letter by Mahmud of 

Ghazna (d. 421/1030) to the caliph al-Qadir bi’llah (r. 381-422/991-1031) 

in 420/1029.% 

The allegorical interpretation of the dietary (and, ote assumes, sexual) 
laws of the Qur'an and the term waldya are interesting for sounding 
vaguely Shi‘i. The same interpretation is reported for other ghulat, and 
all the reports may originate in one and the same source, which was not 
necessarily concerned with the Mubayyida.** However this may be, there 
is no indication in this material that the Mubayyida were Shi‘is in the 
broad sense of being concerned with ‘Ali and the Prophet’s family. One 

tends to think of them as such because it was in Shi‘ism that the idea of 

periodic manifestation of the deity was to surface as a Muslim phenom- 
enon, along with features such as Mahdism, antinomianism (or anomian- 

ism), and allegorical interpretation of the scripture. All these features are 

present here, but it is with reference to Muhammad and the Qur'an that 

the Mubayyida are trying to Islamise them, not ‘Ali or the imamate. 

(c) Overall assessment 

Leaving aside the apparent confusion with Hisham b. al-Hakam and 
the inclusion of Abt Muslim in the list of divine incarnations, Part I is a 

well-informed account by an author who may have been a Transoxianan 
himself. He seems to have taken an interest in sectarian use of the Qur’an, 

and since Qur’anic interpretations are quoted both at the beginning and the 
end of the section, he is likely to be responsible for all of it. Unfortunately, 

he cannot be securely identified. Al-Biruni mentions Persian accounts 

(akhbar) of al-Muqanna‘ which he had translated into Arabic in his lost 

Akhbar al-Mubayyida wa’l-Qaramita, but exactly what he translated is 

hard to tell.” If we take al-Birtni to be referring to a book called Akhbar 
al-Muganna’, the work he translated was perhaps the Akhbar al-Muganna‘ 
by a certain Ibrahim which is cited as a source in the Tarikh-i Bukhara. 
This fits the fact that al-Birtni shares a source with the Tarikh-i Bukhara in 
his Athdr.** The Ibrahim in question is probably Ibrahim b. Muhammad, 
known to Ibn al-Nadim as an authority on Ishaq al-Turk. Ibn al-Nadim 
says that he was ‘learned about the Muslimiyya’.” This Ibrahim is most 
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likely to have written in Arabic, but his work could have been translated 
into Persian by the time al-Birtini read it and translated it (back?) into 
Arabic. Unfortunately, however, Ibrahim’s book is also lost and he himself 
is otherwise unknown.” Ibn al-Nadim knew of him only because he had 
read an apparently anonymous history of Transoxiana”? which does not 
seem to have been widely disseminated.*° But if Ibrahim is the source 
behind both the Tarikh-i Bukhara and Part I of Aba Tammam, all the 

extant lists of the divine incarnations in al-Muqanna’s system go back to 
him.*! 

Part II 

(a) First-hand observations (Madelung and Walker, 77f = 76f) 

Abt Tammam continues with a section written in the first person singu- 

lar, starting ‘I have seen a great number of them and have disputed with 

them.’ One assumes this to be Aba Tammam speaking, but it cannot be 
taken for granted since mediaeval authors would readily copy statements 
in the first person singular from other sources. Whoever he is, the speaker 
proceeds to report that, 

none of them has much understanding of any of the principles of their 

faith nor are they acquainted with al-Muqanna‘ and his era, except the 

learned among them. All there is to it is neglect of prayer, fasting and 

washing for major ritual impurity. They practise dissimulation and do 

not admit outsiders into their ranks or intermarry with them, though 
they live interspersed with Muslims. 

To some extent, all this is in accordance with expectation: that the 

Khurramis and related sectarians ignored the ritual precepts of Islam is 

widely stated in other sources, and it fits the information on the sexual 
and dietary habits of the Mubayyida in Part I. That they practised dissim- 
ulation is also widely noted, and their refusal to intermarry with outsid- 
ers makes sense. But in Part I al-Muqanna‘ figures prominently in their 

religious system; here, they do not remember him, except for the learned 
among them. How is this to be explained? 

If the same author is responsible for Parts I and II, he could simply 

be describing the views of the learned in Part I and the ignorant laity in 
Part IJ; but al-Muganna‘ can hardly have been crucial to the religious 

leaders without the laity knowing about him too. More probably, Part I 

is excerpted from an earlier source, the putative Ibrahim, whereas Part 

II is based on the author’s personal observations. Who was the author? 
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If he is al-Balkhi, he would have made his observations in the region of 

Balkh and added them to an account of al-Muganna’s followers on the 

assumption that all sectarians of this type were the same: if so, they would 

indeed know nothing about al-Muqanna,, except insofar as the learned 

among them had read about him in other people’s works, for the Balkhis 

did not participate in his revolt. But it does not seem to be al-Balkhi who 

is speaking here. Both Nashwan al-Himyari and Ibn al-Nadim quote him 

as calling sectarians of this type Muslimiyya; Ibn al-Nadim has him add 

that some people call them Khurramdiniyya, but neither credits him with 

use of the term Mubayyida. Further, Nashwan quotes him as saying, ‘Here 
with us in Balkh there is a group of them who permit unlawful things 

according to what has reached me about them’, while Ibn al-Nadim has 
him say, ‘It has reached me that here with us in Balkh there is a group of 

them in the village called Kharsadwiljani/Khurramabad.’* The informa- 

tion accords with our account, of course, but the wording is not sugges- 

tive of Aba Tammam, nor does al-Balkhi sound here like a man who had 

personally disputed with the people in question. 

Most probably, it really is Abt Tammam who is speaking here. An 

Ismaili missionary, he will have toured the countryside disputing with the 
locals in an effort to win converts, shocked by, and seeking to rectify, their 
religious ignorance. We know the Ismailis were at work among the same 
type of Khurrami villagers at a later time in western Iran.** Aba Tammam 
came from Nishaptr (judging from his nisba) and was patronised partly 
by Mutarrif b. Muhammad, a vizier of Mardawij (d. 323/930) in western 

Iran, and partly by the Saffarid Aba Ja‘far Ibn Bana (d. 923/963) in Sistan;*> 

whether he was ever in Transoxiana we do not know. If it was in Rayy or 
Sistan that he disputed with Khurramis, it would once again be unsur- 

prising that they knew nothing about al-Muqanna,, who had nothing to 
do with them. The one Ismaili missionary who certainly knew the area 
which had been involved in al-Mugqanna’s revolt is al-Nasafi (d. 331/943 
or later), a native of Nasaf who converted the Samanid Nasr II and his 

court at Bukhara to Ismailism.*° He was learned about Iranian religion, 

too, and Abt Tammam could in principle have extracted Part II, includ- 

ing the first-person formulation, from a work of his. But there is nothing 
to show that he did,” so it is simpler to accept that Aba Tammam is giving 
us his own observations. 

The report on the dire religious state of the Mubayyida also appears 
in the Tarikh-i Bukhara. Here the Persian translator Qubawi starts with 
a comment of his own: ‘Ahmad b. Muhammad b. Nasr [Qubawil] says, 
“Those people still remain in the districts of Kish and Nakhshab and 
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some of the villages of Bukhara, such as the castle of ‘Umar, the castle of 
Khakhushtuwan and the village of Zarman”’ This probably represents his 
own observation, since he lived in Bukhara, gives us the names of villages 
in the Bukhara region, and later reports his conversation with the elders 
of one such village. But he proceeds without any indication of change of 
source to the statement ‘their religion is that they do not pray, fast, or 
perform major ritual ablution. But they are trustworthy (bih-amanat 
bashand). All this they conceal from the Muslims, claiming to be Muslims.’ 
One thinks that this is Qubawi quoting his observations in the villages of 

Bukhara, but in fact it is Qubawi quoting Aba Tammam. The latter has, 
‘All there is to it [their religion] is neglect of prayer, fasting and washing 
for major ritual impurity. They practise dissimulation... ’, later adding, 

however, that they are trustworthy (lahum ma‘a hadha kullih amana, see 

below, (c)).** Qubawi could be suspected of deliberately trying to disguise 
the fact that he is using an Ismaili author. In any case, he is moving Aba 

Tammams observations from Rayy, or wherever they were made, to the 

Bukhara region, which had indeed been involved in al-Muganna’s revolt, 
but which probably was not where Abt Tammam had been active. 

Abt Tammam goes on to say that the Mubayyida regard sharing 
women among themselves as lawful. He has made this point already in 

Part I, but here it seems to be based on first-hand information, for, he 

explains, 

They say that a woman is like a fragrant herb (rayhdana) that is not dimin- 

ished by the one who smells it. If one of their men desires to be alone with 

a woman belonging to another of them, he enters that man’s house and 
puts a marker (‘aldma) on the door, showing that he is inside. When her 

husband comes back and recognises the marker, he does not go in, but 

leaves until the other has satisfied his desire. 

To this he adds a piece of information from ‘Amr b. Muhammad from a 

shaykh from Bukhara: ‘Every group of these Mubayyida have a chief (ra7s) 
who is appointed to deflower their women on the night of the marriage 
procession. That I have not verified myself. Only God knows for sure.’ 
The author’s careful insistence that he has no first-hand knowledge of this 
reinforces the impression that the preceding information he had gathered 

for himself. 
There is every reason to believe these observations: like other 

Khurramis, the Mubayyida did share women in some sense. But Abu 

Tammam’s claim that a man visiting a woman would leave a mark by the 

door suggests that what he is talking about is the institution known to 
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anthropologists as polyandry, well attested (inter alia) in its fraternal form 

in Tibet up to modern times: brothers would leave the family property 

undivided and share a wife, to whose sons the family property would pass 

undivided in its turn; if there were no sons, the property would pass to the 

eldest daughter, who could take as many husbands as she liked. In essence 

it was a system in which it did not matter who sired the future heirs as 

long as either their mother or their father was a transmitter of the family 

property. The men could have other wives on the side, but their children 

would not inherit, unless the men split up and divided'the property, which 

was strongly resisted.* The system ‘is really a sort of family communism 

in wives’, as an Indian High Court judge noted in 1954 with reference to 
that current in his own district; ‘it is a joint family both in property and 

in wives’.*° Where this system (and/or its non-fraternal counterpart) has 

been practised, there tend to be stories of hats, spears, shields or other 

markers being left by the door, though it is not clear what basis this has 
in reality.’ The existence of such family communism in Iran is attested 

in Chinese reports, in recently published Bactrian documents,” and in 

al-Birtini on the region from northern Afghanistan to Kashmir.* It is 
attested well before Mazdak,** to whose ideas it is undoubtedly relevant. 
Whether it can account for all the reports of Khurrami views on women is 

another question which I shall once more have to defer to another publica- 

tion. 

The passage on the peculiar marital system of the Mubayyida also 
appears in the Tarikh-i Bukhara, complete with the sweet-smelling flower 
and the marker by the door, but Qubawi adds an interesting observation 
of his own, not about the wife-sharing, but rather about the custom of 
having a chief deflower the bride on the night before the wedding, which 
Aba Tammam had quoted on the authority of a Bukharan. ‘Ahmad b. 
Muhammad b. Nasr (Qubawi) says: “I asked the elders of the village what 

was the sense of allowing such great pleasure to this one man, while the 

rest were deprived of it.”” The answer he received was not that a chief 
claimed droit de seigneur, as one might have expected, but rather that 

he was collecting payment for services he had rendered to the grooms: 
‘Their rule was that every youth who reached maturity should satisfy his 
need with this person until he should marry a woman. His repayment for 
that was that the wife should stay with him for the first night” Qubawi 
adds that when the man became old, another would be appointed in his 
place and that the local name for such a person was tkana (or thkhana). 
Incongruously, he retains Abt Tammam’s cautionary remark: ‘I do not 
know whether this is true’, only to repeat, ‘I heard this story from the 
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elders of the village, and from the inhabitants who live in these villages.’ * 
What is interesting about this, apart from Qubawi’s desire to get to the 

bottom of things, is that the Bukharan shaykh quoted by Abi Tammam 
had heard of this institution at least a century and possibly two before 
Qubawi went out to ask about it: the village elders nonetheless recognised 
it and provided a name and a rationale for it. So the institution was both 

real and long-lived, odd though it sounds. It is a pity that it was only the 
sensationalist aspects of rural life that could induce the townsmen to do 
field work of this kind. 

(b) Later confusion 

Abu Tammam continues by noting that despite their lack of legal observ- 

ance, the Mubayyida are trustworthy (lahum ma‘a hadhaé amana): they 

do not cheat or steal or harm people in any way. As we have seen, the 
Tarikh-i Bukhara reduces this to the statement that they are trustworthy 
(bih amanat bashand) and inserts it in the account of their antinomian- 

ism. Shahrastani must have read this, for after telling us (on the basis of 
al-Baghdadi) that al-Muqanna‘ began as an adherent of the Rizamiyya 
and that his followers are the Mubayyida of Transoxiana, he adds that 

they ‘believe in omitting the legal precepts, saying that religion consists in 
knowledge of the imam alone; some of them say that religion consists of 
(just) two things: knowledge of the imam and faithfully discharging trusts 

(ad@ al-amana).*° The imams have presumably been imported from the 
Muslimiyya, of whom the Rizamiyya were supposed to be a subdivision: 
it was the Muslimiyya who allegedly held knowledge of the imam to be 

the only obligation, since it would cause all the religious precepts to fall 

away.” The rest is a confused version of Qubawi translated back into 
Arabic. In the Tabsirat al-‘awamm, compiled by an unknown author of 

the first half of the seventh/thirteenth century and attributed to Hasani 

Razi, Shahrastani’s account has turned into a claim that, for al-Muqanna‘s 

followers, ‘religion consists of two things, first knowledge of the imams 

and secondly, regard for the imamate (imamat nigahdashtan)’.** 

Part III 

(a) Mahdism and other beliefs (Madelung and Walker, 78f = 77) 

Abt Tammam now returns to a written source, which cannot be identical 

with that in Part I, partly because the information does not accord with it 

and partly because the author reflected in Part II had a predilection for 
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rhetorical repetition which is not found in the first two parts.” 

After telling us about the trustworthiness of the Mubayyida, Abi 

Tammam continues that they will avoid bloodshed when they are at 
peace, but allow it when they raise the banner of revolt. In every locality 

(balad) they have a chief whom they call farmansalar and with whom 

they meet in secret. They maintain that the Mahdi who will arise at the 

end of times is al-Mahdi b. Firtz b. ‘Imran and that he is a descendant of 

Fatima, the daughter of Aba Muslim. They also have messengers (rusul) 

and ambassadors (sufara’) who move about among them and whom they 

call firishtagan, that is to say mald’ika, angels. “They do not rise in the 

morning except upon the promise of moving this day’, presumably mean- 

ing that they expect the appearance of the Mahdi any moment. They also 

believe in the raj‘a, but we are not told exactly what they mean by it. 

There is no trace of this section in the Tarikh-i Bukhara, but in 

al-Maqdisi we also read that the Khurramis will avoid bloodshed except 
when they tie the banner of revolt, and that they have messengers 

(rusul) whom they call firishtagan. Al-Maqdisi does not mention their 

farmansalar, merely that they have imams to whom they refer in matters 

of ahkam. But he too says that they make much of Abt Muslim and curse 
al-Mansur for having killed him, and he too identifies the Mahdi who 

will rise at the end of times as al-Mahdi b. Firtiz, a descendant of Fatima, 

daughter of Abu Muslim. Their belief in the raj‘a is also mentioned, again 
without specification of what they meant by it. Since Abt Tammam is 

describing the Mubayyida of Transoxiana, whereas al-Maqdisi knew the 
Khurramis from visits to the Jibal, one initially thinks al-Maqdisi is shift- 
ing information from an eastern to a western locale. But as will be seen 
(below, (b)), it is more likely to be Abt Tammam who was doing so. 

Al-Maqdisi adds some observations on their attitude to wine and their 
religion as rooted in light-darkness dualism, whereupon he continues: 

Those whom we have seen in their homes in Masabadhan and 

Mihrijanqadhaq we found to be exceedingly attentive to cleanliness 

(nizafa) and purity (tahdra), and very friendly and helpful to people. We 

found some who believed in holding women in common, with the women’s 
consent, and in deeming lawful everything which the self delights in and 
desires by nature, as long as nobody is harmed by it.*° 

Once again, we find that a scholar has tried to get to the bottom of 
things by going to hear for himself, in his case in Khurrami villages in 
the Jibal. That the Khurramis do not observe the ritual precepts of Islam 
seems to be taken for granted: what al-Maqdisi stresses is that they were 
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an extremely clean people, perhaps in tacit polemic against a supposition 
that they must be filthy; and his insistence that they were exceedingly kind 
people could perhaps be seen as directed against Abt Tammam’s descrip- 
tion of them as secretive and inward-turned. He confirms that some of 
them believed in sharing women, with the women’s consent (which is not 
suggestive of fraternal polyandry), but here too the nuanced tone in which 
he reports suggests a desire to correct stereotypes. 

(b) Imams (Madelung and Walker, 78f = 77) 

Abt: Tammam continues: 

These people claim that when God returned to His throne after His 

departure from the body (qalab) of Muhammad, He sent His spirit to ‘Ali, 
on whom be peace, and after him to Muhammad b. al-Hanafiyya, and 

then after him to his son Abt Hashim, and so on (waéhidan ba‘da wahid) 

until God incarnated Himself in the shape of Aba Muslim. But then He 

returned to His throne after leaving the shape of Abt Muslim. Next He 

sent His spirit to Abu’l-Mudar (sic), who went to Byzantium. Al-Mahdi 

b. Firtz will come forth from Byzantium at the end of time according to 
their claims. 

This is strikingly different from the doctrinal summary given in Part I. 
Most obviously, the divine incarnations are no longer messengers who 

appear at long intervals from Adam onwards, bringing new revelations, 

but rather imams who take over from Muhammad and follow one another 

in an uninterrupted sequence down to the Mahdi at the end of times. In 

line with this, the focus is now on the Prophet’s family, which does not 
figure in Part I at all: the divine spirit here passes from Muhammad to 

‘Ali, Muhammad b. al-Hanafiyya, Aba Hashim, and so on down to Abu 
Muslim, and from there to a certain Abu’l-Mudar (a mistake for Abt 

Mudar or a corruption?). Further, the orientation is western: we move 

from Aba Muslim to Abu’l-Mudar, of whom we are told that he went to 

Byzantium; and it is from Byzantium that the descendant of Abt Muslim 
will come forth as the Mahdi at the end of times. Finally, al-Muqanna‘® 

himself has disappeared from the list. 
The imamic sequence from ‘Ali via Ibn al-Hanafiyya to Aba Hashim 

is famous due to the claim that Aba Hashim bequeathed the imamate to 

the ‘Abbasids. In the sequence described by Aba Tamman,, it is not to the 

‘Abbasids that the imamate is transferred, but rather to Aba: Muslim via 

an undisclosed sequence of imams in between - wahidan ba‘da wahid, as 
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we are told, despite the brief period involved - and from Abt Muslim it 

continues in the descendants of the latter's daughter Fatima, as a non-Arab 

counterpart to the imamate in the descendants of Fatima, the daughter 

of Muhammad. The message is that Aba Muslim is the true heir of the 

Prophet, not the ‘Abbasids, who had simply usurped a bequest made to 

Aba Muslim, and not the ‘Alids either, since their rights had passed from 
Abt Hashim to Aba Muslim. This elevation of Aba Muslim to the posi- 

tion of true, and indeed divine, imam over and above the entire Hashimi 

family undoubtedly represents a response to Abu Muslim’s murder, quite 

possibly in Khurasan, among Iranians who would later be known under 
labels such as Muslimiyya, Khurramiyya and Mubayyida. The question is 

what, if anything, it has to do with al-Muganna‘. 

In principle, widely spaced bringers of revelation are perfectly compat- 

ible with continuous sequences of imams: the two conceptions were 

brilliantly combined in Ismailism (with both the bringers of revelation 
and the imams shorn of their divinity). But if Abi Muslim received the 
imamate from the ‘Alids to start a line of divine Iranian imams, what 

was al-Muqanna‘ doing as a messenger bringing a new revelation imme- 
diately thereafter? Differently put, the idea of Aba Muslim as imam rested 
on acceptance of the continuing validity of Muhammad’s revelation: the 
claim was only that Iranian leaders of a divine nature knew better than 
anyone else what its real meaning was. By contrast, al-Muqanna‘ was a 

messenger who abrogated Muhammad's revelation, or conceivably he cast 
Abu Muslim in that role (as discussed above, Part I (a)): either way, the 

imamic claims transmitted from Muhammad’s family were irrelevant. 
There are no imams in eastern sources such as Narshakhi, Abu’1-Ma‘ali, 
Gardizi, al-Birtni, or Aba Tammam’s Part I because there is no room for 

them; and when sources displaying familiarity with Aba Tammam’s Part 

III try to combine the two conceptions, the result is always apparently 
confusing. 

There is an example of this in al-Maqdisi, who tells us in his account of 

al-Mugqanna’s revolt that al-Muqanna‘ held the divine spirit to have mani- 
fested itself in Adam, Seth, Noah, Abraham, Moses, Jesus, Muhammad, 

‘Ali, Muhammad b. al-Hanafiyya and al-Muqanna‘ himself.*! Here, Seth 
seems to have been added to make Muhammad the seventh lawgiver, for 
what follows is an imamic sequence: the imams are ‘Ali, Muhammad b. 
al-Hanafiyya and al-Muganna;,, who thus takes the place of Abt Hashim.” 
No doubt this is why the list of divine incarnations in Abu’l-Ma‘li culmi- 
nates in al-Muqanna‘ under the name of Aba Hashim.® But if al-Muqanna‘ 
saw himself as an imam, he must have seen himself as taking over from 
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Abu Muslim, and here Aba Muslim has disappeared, both as a messenger 
and as a recipient of the imamate from Aba Hashim. In Aba Tammam, 
Part III, where Abt Muslim takes over the imamate from Aba Hashim, 
it is al-Muganna‘ who has disappeared. The most obvious explanation 

is that the imamic sequence did not originally have anything to do with 

al-Mugqanna‘at all, and that al-Maqdisi’s attempt to combine them reflects 
the problem posed by Abt Tammam’s strangely contradictory material: 
he reported both, without any attempt to show how they went together. 

Al-Baghdadi, who reveals his dependence on Abt Tammam’s Part I 
by giving al-Muqanna’s name as Hisham b. Hakim, also does his best to 

reconcile the information: he gives us the standard sequence of messengers 

from Adam to al-Muganna;, but inserts ‘Ali into it, undoubtedly because 

he also knew Part III.** Similarly, al-Isfaraini, whose account shares the 
name Hisham and other information with Aba Tammam’s, inserts ‘Ali 

and his descendants into the sequence of divine messengers, yet continues 
it with Aba Muslim and al-Muganna‘*® 

We do not know how al-Muqanna‘ envisaged the transmission of reli- 
gious guidance in between the periodic incarnations of God’s spirit in 

the lawgiving messengers, and since the only period for which the ques- 

tion was relevant was that of Islam, he may not even have thought of it, 
for he was the last divine incarnation, the Mahdi. What Abi Tammam’s 

material does allow us to see is that the inclusion of Aba Muslim in the 
standard list of messengers is most likely to represent an addition caused 

by the confusion of al-Muqanna‘ with other Khurasanis, who saw him 
as the heir to Abt Hashim. To outsiders, all those who talked about both 
Aba Muslim and manifestations of the divine spirit on earth had to be the 

same. 
Where, then, did Abt Tammam find his imamic sequence in Part 

III? Though it may have originated in Khurasan, it is in western Iran 
that we encounter it: by the later third/ninth century, Aba Muslim had 

come to be identified as the progenitor of Babak via his daughter Fatima 
and her real or alleged son, Mutahhar.*° The Khurramis of the Jibal were 
Muslimiyya, Ja‘far b. Harb tells us,” and Babak’s people were Fatimiyya 
Khurramis, al-Mas‘tdi says.** It is in connection with the Khurramis 

of the Jibal that al-Maqdisi reports the expectation of Mahdi b. Firuz, 

a descendant of Fatima, daughter of Aba Muslim.” It is in connection 

with the Khurrami revolts in the Jibal that Nizam al-Mulk reports the 

same (though given his view that Khurramis and all other sects remotely 

like them were essentially the same, this may be more by accident than 

design). The Ismaili chronicler Dihkhuda reports that the ‘Mazdakis’ of 
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Azarbayjan who accepted Ismailism in the time of Hasan-i Sabbah, only 

to repudiate it in 536/1141, believed the imamate to have passed from ‘Ali 

via Muhammad b. al-Hanafiyya, Aba Hashim and the ‘Abbasid Ibrahim 

al-Imam to Aba Muslim and his daughter, after which the imam went to 

Byzantium, from whence he would return.®! Of the Qaramita, too, we are 

told that they believed their Mahdi, Muhammad b. Isma‘ll, to have gone to 
Rum.” In 218/833, when a major Khurrami revolt in the Jibal was blood- 

ily suppressed, one of the rebel leaders had escaped to Byzantium with a 

large number of followers:® it could be the memory of this man which lies 
behind the story of the Mahdi who would come from Byzantium. 

In short, Aba Tammam seems to have incorporated an account of 

Khurramis based on information relating to the Jibal and Azarbayjan 
(and perhaps Rayy as well) into an account of Transoxianan sectarians 
of the same type on the common assumption that their beliefs will have 

been the same. One did not have to share Nizam al-Mulk’s outlook to 

think that this was a legitimate procedure. Where Aba Tammam may 
have found it I do not know. He did make a slight attempt to harmonise it 

with the information in Part I by using the distinctive phrase ‘when God 
returned to His throne’ in Part II as well. But he left the word for ‘form’ 

as qalab instead of changing it to sura, the word consistently used in Part 
I, and above all he left the two sequences as they were, in all their blatant 

incompatibility. One is grateful for that. Had he tried to harmonise them, 
it would probably have been impossible to unravel them. 

In conclusion, the main findings may be summarised as follows: Abt 
Tammam’s three parts appear to be based on a book by a certain Ibrahim 

b. Muhammad (wr. before the mid-fourth/tenth century), his own obser- 

vations, and an unknown account relating to Khurramis in western Iran 

respectively. The Muqanna‘iyya (reflected in Part I) and the Muslimiyya 
(reflected in Part III) adhered to different doctrines, however closely 
connected these groups may have been on the ground. The inclusion 

of Aba Muslim in al-Muqanna’s list of divine incarnations is probably 

a mistake. And heresiographical accounts of al-Muganna‘ written after 

Abu Tammam, notably al-Baghdadi and Shahrastani, can be regarded as 
irrelevant to this enquiry. 

Notes 

1. I should like to thank Michael Cook for his most useful comments on this 
chapter. 

2,  Wilferd Madelung and Paul E. Walker, ed. and tr., An Ismaili Heresiography: 
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The ‘Bab al-shaytan’ from Aba Tammam’s Kitab al-shajara (Leiden, 1998), 
76-79 = 74-77. In what follows, I use their translation, but not always exactly 
as it stands. Where figures are given in the form 107 = 57, the first figure 
refers to the text and the second to the translation. 

Madelung and Walker, Heresiography, pp. 10ff. Van Ess suggests that Aba 

Tammam’s source might be al-Nashi’ al-Asghar, though the latter died in 

365/975 or 366/976, after Abu Tammam’s presumed floruit (Joseph van Ess, 

‘Le Mi‘rag et la vision de Dieu’, in Mohammad Ali Amir-Moezzi, ed., Le 

Voyage initiatique en terre d'Islam, Louvain and Paris, 1996, pp. 27-56). 
Cf. below, notes 32f. 

Al-Hariri/Jariri mentions him in his famous outburst against attempts to 

combine shari‘a and falsafa, characterising him as a Shi‘i and briefly iden- 

tifying his approach as having been similar to that of his contemporaries, 
the Ikhwan al-Safa’ and Abt Zayd al-Balkhi (d. 322/934); see Aba Hayyan 

al-Tawhidi, Kitab al-Imta‘ wa’l-mwanasa, ed. Anmad Amin and Ahmad 

Zayn (Beirut, 1939-1944), vol. 2, pp. 15. My thanks to Omar Ali-de-Unzaga 

for reminding me of this passage. 

Cf. al-Ash‘ari, Maqalat al-Islamiyyin, ed. Hellmut Ritter (Istanbul, 1929- 

1933), pp. 31f; translated with further references in Joseph van Ess, Theologie 
und Gesellschaft im 2. und 3. jahrhundert hidschra (Berlin and New York, 

1991-1997), v, pp. 72f; discussed at i, pp. 358ff. 

Abt Tammam was well informed about Hisham b. al-Hakam, whose posi- 

tion he reports in a long section on the Hishamiyya (Madelung and Walker, 

Heresiography, 56 = 59). 
Later sources, however, know the Mubayyida to have adduced God’s 

command to the angels to worship Adam as proof of Adam’s divinity; 

see Ibn Khallikan, Wafayat al-a‘yan wa anba@ abna’ al-zaman, ed. Ihsan 

‘Abbas (Beirut, 1978), vol. 3, p. 263; Mirkhwand, Tarikh-i rawdat al-safa’, ed. 

Jamshid Kiyanfar (Tehran, 1380 Sh./2001), vol. 3, p. 2573. 

The complete list is given in Narshakhi, Tarikh-i Bukhara, Persian tr. Abu 

Nasr Ahmad b. Muhammad Nasr al-Qubawi (d. 522/1128), ed. Charles 

Schéfer (Paris, 1892), pp. 64f; ed. Muhammad Taqi Mudarris Radawi 

(Tehran, 1351 Sh./1972), p. 91; tr. Richard N. Frye, The History of Bukhara 

(Cambridge, MA, 1954), p. 66; Abu’l-Ma‘ali, Bayan al-adyan, ed. Hashim 

Rida (Tehran, 1342 Sh./1964), p. 58; Gardizi, Tarikh-i Gardizi, ed. ‘Abd 

al-Hayy Habibi (Tehran, 1363 Sh./1984), p. 278, the last with some of the 

same wording as in Abu Tammam. Many others have the list in an abbrevi- 

ated form. For divergent versions, see below, Part II (b). 

For the earliest examples, see al-Jahiz, Kitab al-Bayan wa’l-tabyin, ed. ‘Abd 

al-Salam Muhammad Haran (2nd ed., Cairo, 1380/1960-1961), vol. 3, pp. 

102f; al-Tabari, Ta’rikh al-rusul wa’l-muluk, ed. M. J. de Goeje et al. (Leiden, 

1879-1901), vol. 3, p. 484; al-Maqdisi, Kitab al-Bad’ wa’l-ta’rikh, ed. and 

French tr. Clément Huart as Le livre de la création et de l’histoire (Paris, 

1899-1919), vol. 6, p. 97. 
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Boris Kochney, ‘Les monnaies de Muganna’, Studia Iranica, 30 (2001), pp. 

143-150. 

Tabari, Ta’rikh, vol. 3, p. 773; Ibn al-Athir, al-Kamil fi’l-ta’rikh, ed. Carl 

Johan Tornberg (Beirut, 1965-1967), vol. 6, p. 224 (year 193); Muhammad b. 

‘Abdis al-Jahshiyari, Kitab al-Wuzara’ wa’l-kuttab, ed. Mustafa al-Saqqa et 

al. (Cairo, 1938), p. 277 ult. 
Ibn Hazm, al-Fasl fi’l-milal wa’l-ahwa’ wa’l-nihal (Cairo, 1317-1321/1899- 

1903), vol. 4, p. 187. 
Al-Tha‘alibi, Adab al-mulik, ed. Jalil al-‘Atiyya (Beirut, 1990), p. 37 (drawn 

to my attention by Hassan Ansari); for further discussion, see Patricia Crone, 

The Nativist Revolts of Early Islamic Iran and Regional Zoroastrianism, ch. 6 

(forthcoming). 
Al-Nawbakhti, Kitab Firaq al-Shi‘a, ed. Helmut Ritter (Istanbul, 1931), p. 47; 

Ibn al-Jawzi, al-Muntazam fi ta’rikh al-mulik wa’l-umam, ed. Fritz Krenkow 

(Hyderabad, 1357-1362/1938-1943); ed. Muhammad ‘Abd al-Qadir ‘Ata’ 

and Mustafa ‘Abd al-Qadir ‘Ata’ (Beirut, 1992), vol. 8, pp. 29f. (year 141). 

Al-Baghdadi, al-Farq bayn al-firaq, ed. Muhammad Badr (Cairo, 1328/1910), 

p. 243 ult. 

C. Edmund Bosworth, ‘al-Sallam1’,, EJ2, vol. 8, p. 996. 

Ibn al-Athir, Kamil, vol. 6, p. 39 (year 159); Mirkhwand, Ta’rikh-i rawdat 

al-safa’, vol. 3, p. 2573. 
Hava Lazarus-Yafeh, ‘Some Neglected Aspects of Medieval Muslim 

Polemics against Christianity, Harvard Theological Review, 89 (1996), p. 

81, with reference to Ibn Qayyim al-Jawziyya, Hidayat al-hayara, ed. Sayf 

al-Din al-Katib (Beirut, n.d.), p. 191. 

Reproduced in al-Isfara ini, al-Tabsir fi'l-din wa tamyiz al-firga al-ndjiya ‘an 

al-firag al-hakilin, ed. Kamal Yusuf al-Hat (Beirut, 1983), 132.4 (yastahillana 
akl al-mayta wa’l-khinzir). 

Al-Mas‘tdi, Murij al-dhahab, wa ma‘adin al-jawhar, ed. Charles Pellat 
(Beirut, 1966-1979), vol. 2, $868; ed. and French tr. Charles Barbier de 

Meynard and Abel Pavet de Courteille as Les pairies d’or (Paris, 1861-1877), 
VOLS pye7. 

Ibn al-Jawzi, al-Muntazam, Hyderabad ed., vol. 8, pp. 39f (year 420). 

Ashvari, Magdlat, pp. 6, 10, on the followers of ‘Abd Allah b. Mu‘awiya 

and the Mansuriyya, in similar wording and Q. 5:93 (but without 7:32); 

al-Nawbakhti, Firaq al-Shi‘a, pp. 38, 39, on the Khattabiyya, in different 
wording and Q. 4:28 (not adduced by the Mubayyida). 

Al-Birtini, al-Athar al-baqiya ‘an al-quriin al-khdliya, ed. Eduard Sachau 
(Leipzig, 1878, repr. 1923), p. 211; tr. Eduard Sachau as The Chronology of 
Ancient Nations (London, 1879). 

Narshakhi, Tarikh-i Bukhara, ed. Schefer, pp. 64, 72; ed. Radawi, pp. 90, 
101; tr. Frye, pp. 65, 74. This was first suggested by Gholam Hossein Sadighi, 
Persian tr. as Junbishha-yi dini-yi Irani dar qarnha-yi dawwum wa siwwum- 
i hijra (Tehran, 1372/1993), p. 210 (originally published in French as Les 



26. 

Die 

28. 

22) 

30. 

Sil 

32 

32). 

34, 

55: 

36. 

Bye 

38. 

3) 

Abu Tammam on the Mubayyida 185 

mouvements religieux iraniens au II’ et III siécle de l’hégire in Paris, 1938); 
similarly Taraj Taban, ‘Qiyam-i Muqanna’, Iran Shindsi, 1 (1989), p. 533; see 
also M. Rawshan’s notes to his edition of the Persian translation by Bal‘ami 
of Tabari’s Ta‘rikh, Tarikh-nama-yi Tabari, Persian tr. attributed to Abt ‘Ali 

Muhammad Bal‘ami (d. 363/974), ed. Muhammad Rawshan (Tehran, 1366 

Sh./1987), vol. 3, p. 1593. 

Both give the duration of al-Muqanna’s revolt as fourteen years, and both 

have an unusual date for the end of the revolt which is probably one and the 

same: the year 167aH in the Tarikh-i Bukhara, ibid., and 169an in Birtni’s 
Athdr, p. 211. Examples of sab‘a being read as tis‘a are legion. 
Ibn al-Nadim, Fihrist, p. 408. 

Al-Tabari, Ta’rikh, vol. 3, pp. 652, 654, 1809, cites two authorities by the 

name of Ibrahim b. Muhammad, but they are reporting different kinds of 
events and unlikely to be relevant. 

Ibn al-Nadim, Fihrist, p. 408. He refers to the author as sahib Kitab Akhbar 

M4 Warda@ al-Nahr min Khurasan; cf. haki hadha’l-khabar a few lines above. 

One suspects that the manuscript had lost its frontispiece. 

Ishaq al-Turk is known only from Ibn al-Nadim. 

Both Abu’l-Ma‘ali and Gardizi (above, note 9) are clearly dependent on 

Narshakhi. 

Nashwan b. Sa‘id al-Himyari, al-Huar al-‘in, ed. Kamal Mustafa (Baghdad 

and Cairo, 1948), p. 160. 

Ibn al-Nadim, Fihrist, p. 408. Khurramabad is the reading of Dodge, The 
Fihrist of al-Nadim, p. 824, presumably of what I have rendered as Kharsad 

(all readings are conjectural). Tajaddud’s edition suggests two names, 

though the text only speaks of one village. 
Wilferd Madelung, Religious Trends in Early Islamic Iran (Albany, NY, 

1988), pp. 9ff (mid-sixth/twelfth century). 

Al-Tawhidi, Imta‘, vol. 2, p. 15; Joel Kraemer, Philosophy in the Renaissance 

of Islam: Abu Sulayman al-Sijistani and His Circle (Leiden, 1986), pp. 17f. 
For al-Nasafi’s death date, see Patricia Crone and Luke Treadwell, ‘A New 

Text on Ismailism at the Samanid Court’, in Chase F. Robinson, ed., Texts, 

Documents and Artefacts: Islamic Studies in Honour of D. S. Richards 

(Leiden, 2003), p. 47. 

Cf. Samuel M. Stern, ‘Aba Hatim al-Razi on Persian Religion’, in his Studies 

in Early Isma‘ilism (Jerusalem, 1983), ch. 2. Neither al-Muqanna‘ nor the 

Mubayyida are mentioned here. 
Narshakhi, Tarikh-i Bukhara, ed. Schefer 73.13, ed. Radawi, 103.6. Frye 
translates ‘Still, they remain in safety’, understanding the statement in the 
light of the new context it has been moved to (The History of Bukhara, p. 75). 

For a minutely detailed account of all known cases with special reference 

to field work conducted in Tibet in 1938-1939, 1949 and intermittently 

between 1950 and 1957, see Prince Peter of Greece and Denmark, A Study of 

Polyandry (The Hague, 1968). 
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Quoted in Peter, Polyandry, p. 83. 

See Peter, Polyandry, p. 60 (Strabo’s Yemen), p. 94 (Nayars), p. 99 (Ceylon), 

p. 314 (Tibetans who thought that such markers had been used in the past), 

pp. 314, 375, 451 (Tibetans who found the idea hilarious). 

Kazuo Enoki, ‘On the Nationality of the Hephtalites’, Memoirs of the 

Research Department of the Toyo Bunko, 18 (1959), pp. 51ff Nicholas Sims- 

Williams, ed., Bactrian Documents from Northern Afghanistan: I, Legal and 

Economic Documents (Oxford, 2000), documents A, X, Y, which were drawn 

up in 343, 760 and 782 ap or, ten years earlier, according to Francois de 

Blois, ‘Du nouveau sur la chronologie bactrienne post-hellénistique: l’ere de 

223-224 ap. J.-C., Compte rendus des séances de l'Académie des Inscriptions 

et Belles-Lettres (April-June, 2006), pp. 991-907. My thanks to Kevin van 

Bladel for putting me on to this material. 
Al-Birtni, Tahgiq ma li’l-Hind, ed. Eduard Sachau (London, 1887), p. 52; tr. 

Eduard Sachau as al-Beruni’s India (2nd ed., London, 1910), vol. 1, pp. 108f. 

See the document drawn up in 343, above, note 42. 
Narshakhi, Tarikh-i Bukhara, ed. Schefer, pp. 73f; ed. Radawi, pp. 103f; tr. 

Frye, pp. 75f. 

Al-Shahrastani, Kitab al-Milal wa’l-nihal, ed. William Cureton (London, 

1842-1846), p. 115; French tr. Daniel Gimaret and Guy Monnot as Livre des 

religions et des sectes (Louvain and Paris, 1986), vol. 1, pp. 454f, with well- 

justified expression of puzzlement in note 121. 

Cf. al-Nashi’ al-Akbar (attrib.), ‘Mas@il al-imama’, par. 48, in Joseph van 

Ess, ed., Friihe mu‘tazilitische Haresiographie : zwei Werke des Nasi al-Akbar 

(gest. 293H) (Beirut, 1971), p. 32; al-Nawbakhti, Firaq al-Shi‘a, p. 42. 

Murtada b. al-Da‘i Hasani Razi (attrib.), Tabsirat al-‘awamm fi marrifat 

magalat al-anam, ed. ‘Abbas Iqbal (Tehran, 1313 Sh./1934), p. 179. 

Madelung and Walker, An Ismaili Heresiography, p. 78 = 77: they permit 

bloodshed ‘only when they tie themselves to the banner of rebellion (rayat 

al-khilaf) and when they agree on going to war to seek revenge (talab 
al-tha’r) (III (a)); they have a chief ‘with whom they meet clandestinely 

(khafiyyan) and with whom they confer in secret (sirran)’ and ‘They do not 

rise in the morning except upon a promise of moving on this day (tawa“ud 

bi l-haraka min yawmihim) {and they do not enter the evening] except in 

anticipation of going out in the morrow (taraqqub li’l-khurij fi ghaddihim) 
(III (b)). 
Maqdisi, Bad’, vol. 4, p. 31. 
Maqdisi, Bad’, vol. 6, p. 97. Note that at 98.1 he uses the word qalab, also 
used by Aba Tammam in III (b), for the shape in which al-Muqanna‘ will 
reappear. 
In his account of the Khurramis, al-Maqdisi merely says in more abstract 
terms that the Khurramis hold all the messengers to come from the same 
spirit despite the different nature of their laws, clearly with reference to their 
sequence of widely spaced bringers of revelation, and that in their view reve- 
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lation (al-wahy) will never be cut off, perhaps meaning that it continues in 
their imams (Maqdisi, Bad’, vol. 4, p. 30). 
Abu'l-Ma‘ali, Bayan, p. 58. It looked much more meaningful before the 
discovery of Aba Tammam, cf. ‘Abbas Zaryab Khu’, ‘Nukati dar bara-yi 
Muganna’, in Haftad magdla: armaghan-i farhangi bih duktur Ghulam 
Husayn Sadiqi, ed. Yahya Mahdawi and Iraj Afshar (Tehran, 1369-1371 

Sh./1990-1992), pp. 85f (my thanks to Masoud Jafari Jazi for drawing this 
article to my attention). 
Baghdadi, Farq, p. 243.. 

Isfaraini, Tabsir, p. 131. For the other shared information, see above, note 
20. 

Al-Dinawari, al-Akhbar al-tiwal, ed. Vladimir F. Guirgass (Leiden, 1888), p. 

397; for this daughter of Aba Muslim’s, see al-Khatib al-Baghdadi, Ta’rikh 
Baghdad (Cairo, 1931), vol. 10, p. 207 (where she is said to have died without 
descendants). 

Nashi’, “Masa@il al-imama’,, par. 52, in van Ess, Friihe mu‘tazilitische 

Haresiographie, p. 35; cf. W. Madelung, ‘Friihe Mu'tazilitische Haresiographie: 
das Kitab al-usil des Ga‘far b. Harb?’, Der Islam, 57 (1980), pp. 220-236; 

repr. in his Religious Schools and Sects, article VI. 

Mas‘tidi, Muraj, ed. Pellat, vol. 4, $2398; Paris ed., vol. 6, p. 187. 

Magqdisi, Bad’, vol. 4, p. 31; cf. also vol. 6, p. 95. 

Nizam al-Mulk, Siyar al-muluk (Siydsatname), ed. Hubert Darke (Tehran, 

1364 Sh./1985), p. 320; tr. Hubert Darke (on the basis of his earlier edition), 

(London, 1960), p. 244 (ch. 47, $14). 

Dihkhuda in Kashani, Zubdat al-tawarikh, bakhsh-i Fatimiyan 

wa-Nizariyan, ed. Muhammad Taqi Danishpazhth (2nd ed., Tehran, 
1366 Sh./1987), pp. 187, 189; in Rashid al-Din Tabib, Jami‘ al-tawarikh: 

gismat-i Ismd‘iliyan wa-Fatimiyan wa Nizariyan wa da‘iyan wa rafigan, 

ed. Muhammad Taqi Danishpazhah and Mudarissi Zanjani (Tehran, 1338 

Sh./1959), pp. 150, 153 (cf. 151, where the Khurramis are explicitly placed in 

Azarbayjan); cf. Madelung, Religious Trends, pp. 9f. 
Al-Nawbakhti, Firag al-Shi‘a, p. 62 (drawn to my attention by Michael 

Cook). 

See Warren Treadgold, The Byzantine Revival 780-842 (Stanford, CA, 
1988), pp. 282f; Mohamed Rekaya, ‘Mise au point sur Théophobe et 

lalliance de Babek avec Théophile’, Byzantion, 44 (1974), pp. 41-67; John 

Rosser, ‘Theophilus’ Khurramite Policy and its Finale’, Byzantina (1974), pp. 

263-271; Salvatore Cosentino, ‘Iranian Contingents in Byzantine Army’, in 

La Persia e Bisanzio: convegno internationale (Roma, 14-18 ottobre 2002) 

(Rome, 2004), pp. 245-261. 
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The Ikhwan al-Safa’: 

Between al-Kindi and al-Farabi! 

Abbas Hamdani 

I 

The Rasa@il Ikhwan al-Safa’,’ popularly translated as the Epistles of the 
Brethren of Purity, a celebrated early mediaeval Islamic encyclopaedia, has 

been the subject of research by modern scholars for the last two centuries, 
particularly in respect of its madhhab and its time of composition and 

authorship. Two dominant views among scholars have connected it either 

to the Mu‘tazila or the Shi‘a of various denominations. G. Fliigel (1859),° 

F. Dieterici (1859 to 1872),* S. Lane-Poole (1883),> T. de Boer (1903),° I. 

Goldziher (1910),’? A. Zaki (1928)® and A. Awwa (1948)? considered the 

Ras@il to be Mu'tazili and composed by a group of authors contemporary 
with Aba Hayyan al-Tawhidi (ca. 320-414/932-1023) and mentioned by 

him in 373/983.'° The seventeenth-century historian of al-Andalus and 
North Africa, Shihab al-Din al-Maqgari, in his voluminous work Nafh 
al-tib, reports that the great Andalusi mathematician, Abu’l-Hakam 
‘Umar b. ‘Abd al-Rahman al-Kirmani (d. 462/1070), visited the Sabian city 

of Harran and from there brought back with him copies of the Ras@il to 
Saragossa. Maqqari’s translator, P. de Gayangos," says that it was actually 

Maslama b. Ahmad al-Majriti (d. sometime before 398/1008) who intro- 

duced the Rasa@’il to al-Andalus, basing himself on Hajji Khalifa’s entry for 
the year 395/1004.” J. Saliba, who edited al-Risdla al-Jamia, also accepts 

the attribution of authorship of the Ras@’il to Majriti.’’ Most of the schol- 
ars mentioned above have rejected this view. The introduction of the work 

in al-Andalus either by Majriti or by Kirmani does not prove authorship. 

In 1848 A. Sprenger described the Ras@’il after seeing a manuscript 
of the work.'* He noted that Shahraztri had provided a brief mention” 

189 
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on the authorship which is a variation of the one given by Ibn al-Qifti,”° 

which in turn is derived from Abt Hayyan.” 
The first modern author to notice an Ismaili tendency in the Brethren 

of Purity was S. Guyard (1874).'* P. Casanova confirmed this in 1898 by his 
discovery of al-Risdla al-Jami‘a and in 1915 by establishing the relation- 
ship of this Risdla to the main corpus of the Rasa‘il.” 

Following the opening up of modern Ismaili studies in the 1930s, H. 

Hamdani pointed out in 1932 the acceptance of the Rasa@’il in the Fatimid 
Tayyibi da‘wa.” S. M. Stern, in two articles (1946 and 1964), was in agree- 

ment as to the Ras@il’s Ismaili character, also accepting at the same time 

Abia Hayyan’s report about their authorship.” 
There are other theories advanced by A. L. Tibawi and S. H. Nasr 

about the Ras@il’s Shi‘i Sufi character; by Suzanne Diwald about the 

work being just Sufi; by Z. Ali and W. Madelung, who consider it to be 

Qarmati; and by I. R. Netton and L. E. Goodman who consider it just 
Neoplatonic and produced by an inter-religious brotherhood. A. Bausani 
and C. Baffioni emphasise the Neoplatonic roots of the Rasd@il but admit 

its Ismaili persuasion. They have not addressed themselves to the time of 

the Rasail’s composition, which by default means that they consider it a 
late tenth-century work.” 

Y. Marquet, who devoted a lifetime to the study of the Rasd’il, main- 

tained its Fatimid connection, dating its composition over a long period 

— from about 290/903 to 370/980, considering volume 4 of the work to 
be pre-Fatimid and the other three volumes to have been written later at 

different times in the fourth/tenth century.” 

In several of my own studies I have regarded the Ras@ il as a manifesto 
of a secret society preparing an intellectual movement for the establish- 

ment of the Fatimid caliphate in 297/909, all of it written in the late third/ 

ninth century in the order in which it appears in its four volumes. Thus I 
have rejected Aba Hayyan’s supposed authors and the work’s late tenth- 

century composition.” Two scholars have now come closer to my point 
of view: Marquet, who in his last work thought that I might be right, but 
that I need to assemble all my studies in a comprehensive volume,” and I. 
Poonawala, who, in a forthcoming article, rejects Aba Hayyan’s story and 
considers the Ras@il to be a pre-Farabi work.” 

II 

Before I make my case for placing the Rasa’il between the time of the 
philosophers Aba Yusuf Ya‘qib b. Ishaq al-Kindi (185-252/801-866) and 
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Abt Nasr Muhammad b. Tarkhan al-Farabi (Alfarabius or Avennasar, 
d. 339/950), I must state the methodology that I have adopted - placing 
the Ras@il within a certain time-layer of ideas in all the fields they cover. 
It is possible that a certain idea that belongs to an earlier period can be 
reported at a later time. However, if there is evidence that all the ideas in 

all the fields that the encyclopaedia covers - whether theology, philoso- 
phy, music, arithmetic, geometry, political theory and so on - belong to 
the earlier period of al-Kindi and his disciples and not to a later period of 
al-Farabi, then we can conclude that the time-layer of the composition of 

the Rasa@’il belongs to an earlier and not to a later period. For example, if 

all the philosophical ideas expressed are of the period of al-Kindi and not 
of al-Farabi, or all the theological ideas are of the period of the Muthbita 

(or ahl al-ithbat) and not of Abu’l-Hasan al-Ash‘ari (d. 324/935-936), 

or the scientific or musical theories derived from Greek sources such as 

Pythagoras and Nichomachus are as stated by the translators, commen- 
tators and summarisers such as Hunayn b. Ishaq (d. 260/873), Thabit b. 

Qurra (d. 289/901) or Ibn Khurdadhbih (d. 299/912) and not by the philos- 

ophers such as al-Farabi and Ibn Sina (Avicenna, d. 429/1037), or if even 

the Persian verses” cited belong to the pre-Firdawsi poets - the earliest 

ones such as Shahid al-Balkhi (d. 315/927) and Radaki (d. 329/940), then 

an earlier time period is indicated as there is an earlier time-layer in all 

fields, i.e. the late third/ninth and not the late fourth/tenth century. In the 

limited space of this article, it is not possible to demonstrate this in all the 
fields, so I shall restrict myself here only to a discussion regarding philo- 
sophical theology and political theory. 

There is another consideration: being a secret revolutionary group, the 

authors of the Rasd@’il cloud their identity by purposely making appar- 

ently contradictory statements, although if we examine the totality of 
their thought, they are not contradictions at all. For example, there is a 
statement against the theologians (mutakallimun) and yet they have a 
kalam of their own. What they are really opposed to is jadal (recrimina- 

tory debate).** Sometimes they extol the number seven and yet they criti- 
cise the Seveners. What they mean is that in their concept of numerology 
there is an important place for the number seven, but they oppose the 

superstitious use of that number.” When they criticise the philosophers, 
they are only referring to the pseudo-philosophers (mutafalsafin), as they 

have a philosophy of their own.*° They praise the ahl al-bayt and ‘Ali and 

speak with emotion about ‘Id Ghadir al-Khumm and the ‘Id al-musiba (the 

tragedy of Karbala), and yet they have good words for al-Siddigq, al-Fartq 

and Dhu’l-Nurayn (the first three caliphs), which is in keeping with their 
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religious tolerance.” 
A third consideration - that of the eclectic nature of their work - 

should be mentioned before we proceed with analysing their philosophi- 

cal theology and political theory in order to place the Ikhwan’s thought 

in a proper context, and not be carried away by one aspect of their 

thinking or the other. The Epistles are written with an eclectic sweep 

of Pythagorean and Nichomachean arithmetic, numerology and music, 
Hermetic and Indo-Persian magic and astrology, Aristotelian physics and 
logic, Gnostic esotericism, Neoplatonic cosmology, thedry of emanations 

and metaphysics, Biblical and Qur’anic prophetology, Platonic concepts of 

law and leadership, and Buddhist, Zoroastrian and Manichaean wisdom 

and allegory. This synthesis, and the Ikhwan’s preference for a descendant 

of ‘Ali as the leader of the community indicate generally a Shi‘i and more 

particularly an Ismaili or Fatimid affiliation. They not only depend heay- 

ily on Qur’anic verses and the stories of prophets (gisas al-anbiya’), but 
quote also from the Torah, the Psalms of David, from the Old and New 

Testaments, the Midrash and the Talmud; from Greek, Persian and Indian 

literature and have a great respect for Zoroaster, the Jewish Prophets and 

Jesus.** Although they call themselves rabbaniyyin, ahbar and hunafa, 

suggesting Jewish, Christian and Sabian sympathies, they at the same 

time declare that these are names applied to the Muslims: “These are [the 

names] of the community of our father Abraham and by them we refer to 
the Muslims from before [Islam]’ (wa hiya millatu abina Ibrahim wa-bihi 

sammana al-muslimina min gabl).** 

Ill 

Let us now consider the Ihkwan’s philosophical theology.** It is not my 
intention to compare all aspects of the Ihkwan’s theology and philosophy 
with all aspects of al-Kindi’s and al-Farabi’s ideas or the ideas of other 
theologians. That is a task for a large volume. Here I shall restrict myself 
to such ideas that are relevant to the understanding of the Rasd’il’s time 
of composition. 

The Ikhwan say that God knows things before He brings them from 
non-existence to existence ‘and this is the opinion of some old and some 
contemporary theologians’ (wa-hadha ra’y bad al-qudama@ wa bad 

mutakallimi ahl hadha'l-zaman).** The reference is probably to a group 
of early Mu‘tazili scholars such as Abu’l-Hudhayl (d. 226/841). He force- 
fully asserted that God’s knowledge is identical to his essence.** So did 
Abt Ishaq Ibrahim al-Nazzam (d. 221/836) hold that ‘the meaning of the 
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word “knowledge” is the affirmation of His essence (dhat) and the denial 
of His ignorance’.*” According to Ibn Kullab (d. 240/854), the essential 
attributes (sifat al-dhat) as distinguished from the active attributes (sifat 

al-fi'l) are not created. His formulation is ‘God is knowing by knowledge, 
powerful by power and living by life’.** Probably the Ikhwan were refer- 
ring to this group of Mu‘tazili thinkers of the mid-ninth century who 
are described by them as ‘some old and some contemporary theologians’ 
(bad al-qudam@ wa bad mutakallimi ahl hadha’l-zaman). This statement 

would indicate the time of the Rasa@’il’s composition to be the middle to 
late ninth century. 

The Ikhwan reject the idea of the creation of the Quran (khalq 
al-Qur an). They speak of ibda‘ al-Qur Gn (the origination of the Qur’an).*° 

They say that if by khalq al-Qurn is meant the recitation of its words 
and sounds, then the Qur’an is created (makhlaq), but if these words and 

sounds are only the tools of expressing what is in ‘the meaning and the 
thoughts of souls’ (al-ma‘ani allati fi afkar al-nufis), then the Qur’an is 
not makhlig.*° Compare this with the view of the Shi‘i theologian Hisham 

b. al-Hakam (d. 187/803) who considered the Qur’an to be an essential 

attribute of God; hence not makhlig, resembling the ibda‘ of the Ihkwan;"' 

also with the opinion of Dirar b. ‘Amr (d. ca. 200/815) that the Qur’an is 

a recitation by a person but originated by God.” The Ihkwan state that 
because khalg is the creation of a thing from another thing (iad al-shay’ 
min shay akhir) and ibda‘ is creation ex nihilo (ijdd al-shay’ min la shay’), 
the Qur’an is not makhlig but mubda’. Thus the Ihkwan imply a position 

on the Qur’an’s origination by God unlike the Mu'tazilis, but not quite in 

a later Ash‘ari manner. 
In a section entitled ‘On the question of predetermination’ (Fasl fi 

mas alat al-jabr),** the Inkwan define the terms predetermination (jabr) 

and human free will (gadr) and finally take a stand against both. The 
Ihkwan have this formulation: “The power that is created in the tongue 
of a speaker for speech is exactly the power with which he can remain 
silent’ (al-quwwa allati ju‘ilat fi lisan al-mutakallim ‘ala’l-kalam fa-huwa 
bi-tilka’l-quwwa bi-‘ayniha yaqdiru ‘ala’l-sukut). Such a bestowal of power 
(iqdar) cannot be jabr, if with that very power he can do the opposite. This 
dual approach was typical of the Muthbita* who served as a bridge that 
crossed from the complete free will of the Mu‘tazilis to the deterministic 

theory of acquisition (iktiséb) of Ash‘ari and his followers. This is also 

reflected in the typical Shi‘i formula ‘la jabr wa-la tafwid’.” 
The Ihkwan are close on this point to Hisham b. al-Hakam, who consid- 

ered an act as both man’s choice (ikhtiyar) and God’s creation, because of 
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the need of an additional efficient cause.*° Consider Dirar b. ‘Amr, accord- 

ing to whom there are two active agents to an action: God who creates 

it and man who acquires it, and that man’s capability (istifa’) for acting 

exists before the action and during it.” It is actually on this question that 

Dirar parted company with the Mu'tazilis;“* So also do the Ikhwan. Their 

Ras@ il do not reflect any truly later theories such as the atomistic view of 

Nature as in Abu’]-Qasim al-Balkhi, also known as al-Ka‘bi (d. 319/931), 

and Ash‘ari. No Ash‘ari ideas of the vision of God and God willing evil are 

found in the Ras@’il. 
As for the Ash‘ari notion of iktisab, the Ikhwan do not have it for two 

reasons: Ash‘ari iktisab is a human will which is itself predestined and in 

every separate action it represents an act of God, whereas for the Ikhwan 

human will is initially granted by God, but is free to achieve a purpose 
opposite to the one for which it was granted. The second reason is that 

the Ikhwan are unaware of the technical meaning of the term iktisab as 
it came to be understood in the Ash‘ari school. To the Ikhwan, iktisab 
represents the orders derived from the Namus (Lawgiver), comprised of 

five categories: (i) science and knowledge, (ii) morals and manners, (iii) 

ideas and beliefs, (iv) sayings and propositions, and (v) actions and move- 

ments.*? Ideologically the Ikhwan cannot be placed after the time of the 

Ash‘ari school. 

In a section on the Divine Decree (al-qada’ wa’l-qadar) in al-Risdla 
al-Jami‘a, the Ihkwan state that God’s igddr to man is not the cause of 

evil, but is the process of emanation (inbiath) from the Creator (Mubdi‘) 

to the Intellect (‘aq/) - then from the Intellect to the Soul (nafs), then from 

the Soul to Nature (tabi‘a) - which creates a distance from God that gives 

rise to evil, and man’s only recourse is to ascend (yaraqqi) towards God in 
order to remove his evil.°° This progression is typically the Ismaili theme 

of ‘beginning and return’ (al-mabda’ wa’l-ma‘ad), repeated in early and 
later Ismaili writings. 

In a section on philosophical views, the Ihkwan say that these are of 

two kinds: ‘of an eternal world (dahriyya*! azaliyya), and a created, caused 
world (muhdatha mu‘allala), and add: 

We say: Know that the other philosophical views and their teachings grew 
out of these two. Let us begin with the Dahriyya® by saying: These were 
the people (aqwam) who had a certain amount of understanding and 
discrimination. They examined particular existents which are subject to 
sense perceptions. They contemplated them and considered their condi- 
tion and found four causes for every created object (masna‘) - the mate- 
rial cause (‘illa hayilaniyya), the formal cause (‘illa siriyya), the efficient 
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cause (‘illa fa‘iliyya) and the final cause (‘illa tamamiyya). When they 
pondered the creation of the world, they sought in it these four causes. 
They investigated them thus: Who made it? From what was it made? How 
was it made? Why was it made? And also when was it made? This they 

could not understand. They could not conceive it, as their souls (or minds, 
nufus) fell short of understanding the subtlety of its meaning.” 

, 

The Ihkwan’s terminology for four causes (material, formal, efficient and 
final) is taken entirely from the terminology of al-Kindi’s Rasd@’il™ or 
from a source common to both.® The Ihkwan also share with al-Kindi 
the doctrines of the origination and destruction of the world by God, 
the resurrection and the validity of the Prophetic revelation, all general 
Islamic doctrines imbedded in their philosophic thinking.* 

This is an indication that the composition of the Ras@il Ikhwan 
al-Safa’ took place near al-Kindi’s time. The following words of de Boer 
are apt in this connection: ‘Quotations in the Rasa@’il, as far as they have 

been identified, are mainly taken from the literature of the eighth and 

ninth centuries ap. The philosophical position is that of the older eclectic 

translators and collectors of Greek, Persian and Indian wisdom. ... It is 
not impossible, however, that they had literary connections with al-Kindi 
and his school.’*” De Boer also studied this school,** which included such 
people as Ahmad b. Muhammad al-Tayyib al-Sarakhsi (d. 286/899) and 

Aba Ma'‘shar Ja‘far b. Muhammad al-Balkhi (d. 272/885). 

Let us now consider these disciples of al-Kindi. A well-known work on 
logic in mediaeval Europe, Liber Introductorius in artem logicae demon- 
strationis, collectus a Mahometh discipulo Alquindi philosophi, by an 

anonymous translator from Arabic into Latin, was edited by Albino Nagy 

in 1897. Nagy interpreted the reference to this Mahometh, ‘the disci- 
ple of the philosopher al-Kind?, in the title of the work as a reference to 
al-Farabi, given that his first name was Muhammad. Nagy based his opin- 

ion on Ibn Rushd’s mention of the Book of Demonstration by ‘Abunazar’ 
(Abu’l-Nasr, i.e. al-Farabi).°° However, the Liber Introductorius has in 

fact been shown to be a verbatim translation of the Ikhwan’s Epistle “On 
the Second Analytic on Logic’ (Fi Anulutiga al-thaniya fi'l-mantiq).”' It 
also contains a brief passage on music (vol. 1, pp. 431.17-23) that is cross- 

referenced in a chapter ‘On the principles and rules of melodies’ (Fi usual 

al-alhan wa gaqaniniha) in the Epistle ‘On Music’ (vol. 1, pp. 196.ult-197.1- 
5). This passage was discussed by the famous specialist in Arabian music 

H. G. Farmer, who gave a new twist to the authorship of the passage of 

the Rasa il. According to him, ‘Mahometh, disciple of al-Kindi, was 

not al-Farabi as claimed by Nagy, but was Aba Sulayman Muhammad b. 
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Ma‘shar al-Busti al-Maqdisi, a contemporary of Aba Hayyan al-Tawhidi 

(d. 414/1023) and allegedly identified by the latter as one of the authors of 

the Ras@il. But the snag in both Nagy’s and Farmer's theories is the time. 

There was a period of about eighty years between the time of al-Kindi (d. 

252/866) and that of al-Farabi (d. 339/950) or Maqdisi (even later). Even 

if we allow a certain overlap, there would still be a whole generation in 
between them. Neither al-Farabi nor Maqdisi could have been a disciple 

of al-Kindi, unless we interpret the matter purely intellectually; but this 

does not seem to be the case. De Boer, writing as early as 1900, was on the 

right track when he pointed out that the only actual disciple of al-Kindi 

who had written about the Second Analytic was al-Sarakhsi (d. 286/899). 

De Boer, however, adds: ‘But he is called Ahmad b. Muhammad; but it is 

not impossible that the Latin translator made him into Mahometh.’® If 

this is the case, then the authors of the Rasa’il would have been active very 

close to the time of al-Kindi's disciples. 
Let us now turn to the other disciple of al-Kindi, Abt Ma‘shar al-Balkhi 

(d. 272/885). The authors of the Rasd’il only cite the ancient writers or 

early Arab poets by name. No contemporary individual is named, except 

that there is a reference to ‘Abt Ma‘shar al-Munajjim’. Mentioning him, 
the Ikhwan say: ‘thumma qad haka Abu Ma'shar Ja‘ far b. Muhammad 
al-Munajjim, gala fi Kitab Mudhakaratihi li-Shadib b. Bahr’.®° If we read 
this sentence as, ‘then Aba Ma‘shar Ja‘far b. Muhammad, the astronomer, 

related (hakda) [to us] what he said (gala) in his diary about Shadib b. Bahr’, 

it would mean that the Ikhwan were contemporaries of Abt Ma‘shar who 

died in 272/885. 

Further, there was a Jewish philosopher and medical man living at the 

time of the disciples of al-Kindi and much influenced by him: Abt Ya‘qib 
Ishaq b. Sulayman al-Isra ili (Isaac Israeli), a native of Egypt. He began as 
an oculist, then emigrated to Qayrawan, where he became a companion 
of the physician Ishaq b. ‘Imran (d. 295/908) in the court of the Aghlabid 
amir Ziyadat Allah HI (r. 290-296/903-909); he later became a physi- 

cian in the court of the first Fatimid imam-caliph ‘Abd Allah al-Mahdi 

(r. 297-322/909-934) and died ca. 343/955 at an extremely advanced age, 
being over a hundred years old.” Writing about him, S. M. Stern says: 
‘One would like to know the way in which Israeli acquired his knowledge 

of al-Kindi’s philosophy. Was it through the perusal of al-Kindi’s works, 
or more likely through personal contact with some of al-Kindi’s disci- 

ples, we cannot say.’** The last two chapters of Stern’s work (‘The Role 
of Philosophy’ and ‘The Role of Prophecy’) are replete with quotations 
from the Rasa@’il Ikhwan al-Safa’, showing the similarity of Isaac Israeli’s 
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thought to that of the Ikhwan. Both define philosophy as knowing 
oneself (man is a microcosm of the Universe, which is the macrocosm). 
Both use the terms ikhtira‘ and ibda‘ as synonyms for ‘origination’; both 
define corporeal substance (jism mutlaq) in the same way; both have in 
common with al-Kindi the three stages of the soul’s ascent (ta’thir, indra 
and ilham); both have the same concept of the ascent of the soul to higher 

existence (heaven) or the descent of the soul into base matter (hell); both 

consider the souls of philosophers similar to the souls of the prophets. 
Both consider philosophy an ‘assimilation’ to the Creator, and so on. 

Having followed Aba Hayyan’s story about the Ikhwan and having 

considered their Rasd’il a late tenth-century work, Stern cannot concede 
the possibility of Isaac Israeli having been influenced by the Ikhwan. 

So he has to say about the Ikhwan that ‘though later than Israeli, they 
may be justifiably used for an elucidation of his thought, seeing that they 
drew on many Neoplatonic texts which were in circulation in his own 

period. In fact, they are nearest to Israeli as far as their spiritual outlook is 

concerned.’ ”° 
In rejecting the Ikhwan as a source for Isaac Israeli, Stern needed to 

explain where the latter derived his ideas from, so he studied a thirteenth- 

century scholar, Abraham Ibn Hasday (d. 638/1240), and came up with 
the theory that the similarity between the thinking of Ibn Hasday and 
Isaac Israeli was due to the fact that they both drew on an unknown early 
Neoplatonic scholar whom he called ‘Ibn Hasday’s Neoplatonist’ (Stern’s 

construct).’” The book in question is Ibn Hasday’s The Prince and the 
Ascetic, a Hebrew adaptation of the Arabic book Bilawhar wa Budhasaf, 
a Buddhist Sanskrit tale that had been translated to Arabic via middle- 

Persian, then translated into Greek and Latin and eventually into other 
European languages. The lecture given by the ascetic to the prince is based 

on the Neoplatonic version of the journey of the soul after death, as found 

in the longer version of the ‘Theology’ of Aristotle. Isaac Israeli’s version, 
we are told, is similar to Ibn Hasday’s and both, we are told, have derived 

it from an early unknown Neoplatonic writer. The argument becomes 

further convoluted when we are told that if in one respect Isaac Israeli 

draws from this Neoplatonist, then in other matters too he must have 

drawn from him.” What is implied is that all the similarities in the think- 

ing of Isaac Israeli and the Ikhwan are due to that unknown Neoplatonist. 

Therefore Isaac Israeli owes nothing directly to the Ikhwan. Incidentally, 

the Rasd@’il contain two explicit references to Bilawhar and four passages 

from the story.” 

Coming to the later time of Aba Hayyan al-Tawhidi, we find that in 
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his work Kitab al-Imta‘ wa’l-mu‘anasa, where the alleged authors of the 

Ras@ il Ikhwan al-Safa’ are mentioned, there is also a dialogue between 

a Zoroastrian and a Jew, reported directly to Abi Hayyan by the Qadi 

al-Zanjani (one of the authors of the Ras@’il according to Aba Hayyan).” 

This report is found verbatim in the Ras@ il.” Stern’s conclusion” is that: 
(a) Aba Hayyan was personally acquainted with Zanjani, and (b) Zanjani 

was one of the authors of the Rasd@il. The first part of his conclusion is 

possible because there is a direct report of Zanjani to Aba Hayyan (‘he 

told me’, haddathani). The second part is not correct. Stern explains 

that Zanjani, in his long verbal report, was refreshing his memory from 

a manuscript copy of his own work, namely the Rasda’il. To relate word 
for word a three-page written story is not possible. It only proves that 

the Rasd@ il already existed; Aba Hayyan picked up a story from it and 

connected it to Zanjani. 
Abt Hayyan was not above the art of fabrication. We know of his 

having fabricated the message of Abu Bakr to ‘Ali which was taken from 
Aba Hayyan and copied by Ibn Abi’1-Hadid in his Sharh Nahj al-balagha.” 
Ibn Abi’l-Hadid later exposed Abt. Hayyan’s tendency to fabricate in his 
Sharh, which, he says, is also evident in Aba Hayyan’s Kitab al-Bas@ir.* 

Leaving the Ikhwan’s proximity to al-Kindi, I would now like to 
consider their distance from al-Farabi (d. 338/950) in respect to two 

distinct topics, namely the question of the ten Intelligences and the quali- 

fications of the ideal ruler, which are the only two aspects of their general 
philosophical structure that are relevant to the controversy of the Ras@il’s 
time of composition.” 

A very important contribution of al-Farabi to Muslim thought is the 
introduction of the Neoplatonic theory of several intelligences (al-‘uqul 

al-‘ashira) or the secondary existents (al-mawjudat al-thawdni) emanat- 

ing from the One. In his Kitab al-Siydsa al-madaniyya, the description 

of these ‘uqul is dispersed. *° In another of his works, Kitab al-Hurif, 

al-Parabi states the interrelationship of the ‘secondary intelligibles’ 
(al-maqulat al-thawani) without enumerating them. *' But the clearest 
statement of the ten intelligences is contained in his al-Madina al-fadila.” 
Al-Farabi’s works were written around 330-333/941-944. So far as we 
know, al-Farabi was the first Muslim philosopher to use the theory of ten 
intelligences. In Fatimid literature, it was first adopted by the da Hamid 
al-Din al-Kirmani (d. ca. 411/1020) in his Kitab Rahat al-‘aql,** of course 
with variations. After Kirmani, the theory was continuously used in 
Fatimid doctrinal and philosophical (haq@ iq) literature. When a systema- 
tisation of the emanations from the Creator different from Kirmani’s and 
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al-Farabi’s is found in an Ismaili work, that work can safely be dated to 
the period before these authors, as is the case with the Ras@’il. The cosmo- 
logical hierarchy of the Rasd@il is also totally different.*! The likelihood 
of the Rasa’il’s composition being prior to al-Farabi’s works, therefore, is 
highly accentuated. The top three levels of the hierarchy as given by the 

Ikhwan — the Creatoy, the Intellect and the Soul - are common among the 

earliest Fatimid authors, such as Muhammad al-Nasafi and Aba Ya‘qub 
al-Sijistani.® . 

Coming now to the qualifications of the ‘First’ Ruler or the imam, we 

find them enumerated in al-Farabi’s al-Madina al-fadila, thus:*° 

1. Soundness of body and its limbs, which facilitates work. 

2. Soundness of understanding and imagination that can grasp quickly 
what is said. 

3. Good memory, which retains what is heard without forgetting 

anything. 

4. Sharpness of nature and intelligence that grasps the correct meaning 
of an argument. 

5. Good expression and clear utterance. 

6. Love of knowledge and its ready acceptance. 

7. Avoidance of appetites in food, drink and sex; avoidance of the vices 
and pleasures attendant on these appetites. 

8. Love of truth and the truthful; abhorrence of falsehood and the false. 

9. Largeness of heart, love of generosity and disposition towards high 

aspiration. 

10. Absence of craving for money and all that it involves. 
11. Natural love of justice and the just; natural repugnance of injustice 

and oppression and of the unjust and the oppressor. 

12. Detérmination and boldness without fear and faint-heartedness. 

We find the same list of qualifications in the Rasa il.*’ Even the number, 

order and substance of this list are the same in the Ras@’il and the Madina. 

The only difference is the interchange of the seventh and eighth qualifica- 

tions and a slightly elaborated wording in the Rasd@il and a pithy expres- 
sion in the Madina. This remarkable identity led R. Walzer to speak of 
al-Farabi’s ‘impact’ upon the Rasd’il®* and has led S. Pines to accuse the 
Ikhwan of plagiarising al-Farabi.* That accusation would hold true only 

if we were to assume that the Ras@’il were written after al-Farabi’s Madina. 

Yves Marquet on the other hand thinks that the similarity is caused by a 

common oral source.” An oral source, however, would not explain such a 
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similarity of presentation. My contention is that the Ikhwan and al-Farabi 
must have used a common written source, probably Plato’s Republic”! as 
commented upon by Hunayn b. Ishaq (d. 260/873). We have evidence for 
the fact that Hunayn did write such a commentary in the Fihrist of Ibn 
al-Nadim (d. 380/991). It is probable that Hunayn’s commentary was 

based on the commentary composed by Galen.” It is noteworthy that the 
Ikhwan make several references to Plato in their Rasa ‘il.”* 

In the absence of Hunayn’s complete work, we have, however, collateral 
evidence in the form of a commentary on Plato’s Republic by the famous 

philosopher Abu’l-Walid Muhammad b. Ahmad Ibn Rushd (d. 595/1198), 

known as Averroes, which tends to follow the systematisation of al-Farabi 

and the Ikhwan and, in turn, probably of Hunayn with slight variations.” 
It is worthwhile comparing the qualifications of the Ideal Ruler as given 
by the Ikhwan, al-Farabi and Ibn Rushd with the ones in Plato’s original 
work as follows: 

The qualifications of the Ideal ruler according to al-Farabi, the 

Ikhwan al-Safa’, Ibn Rushd and Plato’s Republic 

al-Farabi (variations in Ibn Rushd Plato’s Republic (Jowett’s 

the Rasa il noted) translation; Stephanus’ 

pagination) 

no. | no. ll — 

no. 2 no. 1 [no. 1] 485 ab 

no. 3 no. 2 (no. 4] 485 cd 

no. 4 no. 10 [no. 9] 487c, 488 

no. 5 — — 

— ne, 2 {no. 10] 487 de 

no. 6 no. 3 (no. 2] 485 b 

no. 7 (no. 8 in the Ras@il) no. 5 [no. 5] 485d 

no. 8 (no. 7 in the Ras@il) no. 4 [no. 3] 485c 

no. 9 no,./ — 

no. 10 no. 6 [no. 6] 485e 

no. ll no. 9 [no. 8] 487 a 

no. 12 no. 8 [no. 7] 486 b 
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Al-Farabi’s and the Ikhwan’s nos 4 and 5 seem to be combined in Ibn 
Rushd’s no. 10 and are not found in Plato. To offset this combination, 
Ibn Rushd adds two qualifications which are not in al-Farabi and the 
Ikhwan but are present in Plato, namely ‘perfection of philosophy under 

the philosopher-king’ (487 de) and ‘wisdom’ (487 c, 488). It is interesting 

to note that while paraphrasing and rearranging Plato’s ten qualifications, 
all the three Muslim sources come up with a total of twelve qualifications. 

One can assume the dependence of all these three Muslim sources on a 

common Arabic paraphrase of the Republic, most probably that of Hunayn 

b. Ishaq. It must be mentioned here that Hunayn was the Ikhwan’s source 

in other fields, too, such as music.?° 
In conclusion, I maintain that the Ras@il Ikhwan al-Safa, both from 

the point of view of the time-layer of ideas and from specific internal refer- 

ences, belong to the late third/ninth century, more specifically between 
260/873, when the last Twelver Shi‘i imam disappeared creating Messianic 

expectations, and 297/909, when the Fatimid caliphate was established in 

fulfilment of those expectations. That was the time of al-Kindi’s school. 

They do not belong to the post-Farabi period, as asserted by Abt Hayyan 

al-Tawhidi (the only source) by falsely naming the heretics of Basra as 
the authors of the work. What he was trying to do was to malign Zayd 
b. Rifa‘a, a courtier of Ibn Sa‘dan, the vizier of the Buyid amir Samsam 

al-Dawla (r. 372-376/983-987), with heresy by associating him with 
certain known men of Basra and proving their heresy by saying that they 
had composed that heretical work, the Rasda’il Ikhwan al-Safa’, which 
had already been around for a very long time. What lent credence to Aba 
Hayyan’s story was the fact that the Ikhwan kept their identity secret. I 
maintain that this secrecy was because they constituted a secret think- 

tank for propagating the overthrow of the ‘people of evil’ (ahl al-sharr), i.e. 
the ‘Abbasid caliphate, and bringing in the rule of the ‘people of goodness’ 

(ahl al-khayr), i.e. the establishment of the Fatimid caliphate.” There is 

plenty of internal evidence for this, but this is not the occasion to expound 
it here in detail. The period of eighty years between the death of al-Kindi 
in 257/870 and al-Farabi in 338/950, particularly the earlier part of it, saw 
intense activity by Ismaili das and their fellow travellers, both Shi‘ and 
tafdili Sunnis (those who accepted the first three caliphs but believed that 
‘Ali would have been preferable as a leader), to establish an ‘Alid caliphate, 

and the Ikhwan were a part of that movement.” 
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Notes 

This is a revised and expanded version of a paper given at the 218th Meeting 

of the American Oriental Society at Chicago on 15 March 2008. I dedicate it 

to Yves Marquet (d. 2006), who devoted a lifetime to the study of the Rasa’il. 

lam grateful to my friends and colleagues: Paul Walker for having given me 
several leads in an earlier partial draft of this paper, Charles Butterworth 

for drawing my attention to Ibn Rushd’s qualifications of the ideal ruler, 

Carlos Galvao-Sobrinho for translations from Latin and to the editor of this 

volume, Omar Ali-de-Unzaga, for many additions he made to my notes. 

The first piece of the Ras@’il to be printed was the Hebrew translation of the 

Debate between Man and the Animals by Qalonymos ben Qalonymos (d. 

after 1328) entitled Igeret Ba‘ale Hayim, first published in Mantua in 1557, 

and then republished many times and translated into Judeo-German, Judeo- 

Spanish, German and finally English. In the nineteenth century, editorial 

and translation work of the Ras@il began with (a) Ikhwan al-Safa’. Tarjumah 

tuhfah-i Ikhwan al-Safa’ an Urdu translation of the Epistle ‘On Animals’ 
by Ikram ‘Ali (Calcutta, 1810), with a second ed. revised later by Duncan 

Forbes and Charles Rieu (London, 1861); (b) the same epistle was edited as 

Tuhfat Ikhwan al-Safa’ by Shaykh Ahmad b. Muhammad al-Yamani with 

an English preface by Thomas Truebody Thomason (Calcutta, 1812); this 

edition was analysed later by Karl Nauwerk, Notiz iiber des arabische Buch: 

Tuhfat Ikhwan al-Safa’, d.h. gabe der aufrichtigen Freunde nebts Proben 

desselben, arabisch und deutsch (Berlin, 1837), repr. in Fuat Sezgin et al., 

Rasa@ il Ikhwan as-Safa’ wa-khullan al-wafa’ (2nd half 4th/10th cent.): Texts 

and Studies (Frankfurt am Main, 1999), vol. 1, pp. 35-192; (c) Volume 1 

of the Rasa@’il was edited by Shaykh ‘Ali Yasuf (Cairo, 1306/1888) with an 
introduction based on Ibn al-Qifti’s account, which in turn was based on 

Abt Hayyan al-Tawhidi, without acknowledgement; (d) the first complete 

edition was Kitab Ikhwan al-Safa’ wa khullan al-wafa’, ed. Nur al-Din Jiwa 

Khan (Bombay, 1888). The work bears the author’s name as Imam Ahmad 

b. ‘Abd Allah, one of the hidden Ismaili imams of the pre-Fatimid period; (e) 

Ras@ il Ikhwan al-Safa’, ed. Khayr al-Din al-Zirikli (Cairo, 1928), with two 

separate introductions by Taha Husayn and Ahmad Zaki Basha; (f) Ras@’il 

Ikhwan al-Safa’, ed. Butrus al-Bustani (Beirut, 1957). In this article volume 

and page numbers are from this edition, referred to as Rasa’ il; (g) Ras@il 

Ikhwan al-Safa’, ed. Arif Tamir (Beirut, 1995), 5 vols. The fifth volume 

contains the texts of the separate concluding epistle; (h) al-Risdla al-Jami‘a, 
which had been written alongside the main corpus of the encyclopaedia, but 
not as a part of it; and (i) a Risdlat Jami‘at al-Jami‘a, a much later summary 
found in Syrian Nizari collections; (j) the Jami‘at al-Jami‘a had been previ- 
ously edited by Tamir separately with an introduction (Beirut, 1959); 
al-Risala al-Jami‘a was also edited by (k) Jamil Saliba, al-Risala al-Jami‘a 
al-mansuba li'l-hakim al-Majriti, wa hiya taj Rasa’il Ikhwan al-Safa’ wa 
khullan al-wafa (Damascus, 1949-1951), who considered the attribution of 
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this work to al-Majriti valid; and by (1) Mustafa Ghalib as al-Risdla al-Jami a: 
Taj Rasa’il Ikhwan al-Safa@ wa khullan al-wafa’ ta’lif al-imam al-mustawda‘ 
Ahmad b. ‘Abd Allah b. Muhammad b. Isma‘il b. Ja‘ far al-Sddiq (Beirut, 

1974); (m) an annotated edition in German translation of the third volume 

of the Rasa’il was made by Suzanne Diwald, entitled Arabische Philosophie 
und Wissenschaft in der Enzyklopddie Kitab Ihwan as-safa’ (III): Die Lehre 
von Seele und Inteltekt (Wiesbaden, 1975). 

There exists only a small concordance of the titles of the 52 Rasa’il and 
their page numbers in the Bombay, Cairo and Beirut editions along with an 

index of poetical references by David R. Blumenthal, ‘A Comparative Table 

of the Bombay, Cairo and Beirut Editions of the Rasd@’il Ikhwan al-Safa”, 
Arabica, 21, ii (1974), pp. 186-203. 

None of the complete editions are fully collated, annotated and trans- 

lated with proper indexes. A complete Arabic critical edition and English 

translation in the ‘Epistles of the Brethren of Purity Series’ is being 

published by The Institute of Ismaili Studies, London, in association with 

Oxford University Press, with multiple contributions by editors and trans- 

lators. In future, references to the Rasa’il would have to be made to this 
edition. The volumes published so far are: On Music (Epistle 5), ed. and tr. 

Owen Wright (Oxford, 2010); On Logic (Epistles 10-14), ed. and tr. Carmela 

Baffioni (Oxford, 2010); and The Case of the Animals versus Man Before 
the King of the Jinn (Epistle 22), ed. and tr. Lenn E. Goodman and Richard 

McGregor (Oxford, 2010). 

Gustav Fliigel, ‘Uber Inhalt und Verfasser der arabischen Enzyclopadie’, 

Rasail Ikhwan as-safa”, Zeitschrift der Deutschen Morgenldndischen 

Gesellschaft, 13 (1859), pp. 1-43. 
Friedrich Dieterici, Die Abhandlungen der Ichwan es-safa in Auswahl zum 
ersten mal aus arabischen Handschriften herausgegeben |=Khulasat al-wafa’ 

bikhtisar Ras@il Ikhwan al-Safa’| (Leipzig, 1883-1886; repr. Hildesheim, 

1969). 

Stanley Lane-Poole, chapter on “The Brotherhood of Purity’ in his Studies in 

a Mosque (Cairo, 1883; repr. Lahore, 1960). 
Tjitze J. de Boer, The History of Philosophy in Islam (London, 1903; repr. 

New York, 1967), pp. 81-96; and his article ‘Ikhwan al-Safa’’, EI. 

Ignaz Goldziher, ‘Uber die Benennung der “Ichwan al-Safa”’, Der Islam, 1 
(1910), pp. 22-26; repr. in Sezgin et al., Rasa’il Ikhwan as-Safa,, vol. 2, pp. 

122-126. 

Ahmad Zaki, ‘Fasl fi Ras@il Ikhwan al-safa”, in Ahmad Zaki, Mawdwat 

al-‘ulum al-‘Arabiyya wa bahth ‘alé Ras@il Ikhwan al-safa (Bulaq, 1889/1308; 

repr. Cairo, 1983); repr. in Ras@’il, ed. Zirikli, vol. 1, pp. 17-44. 

Adel Awwa, L’esprit critique des “Fréres de la Pureté”: encyclopédistes arabes 

du IV/X siécles (Beirut, 1948). 

Abt Hayyan al-Tawhidi, Kitab al-Imta‘ wa’l-mu‘anasa, ed. Apmad Amin 

and Ahmad Zayn (Beirut, 1939-1944; 2nd ed., Beirut, 1953), 3 vols in one; 



204 

1s 

1? 

13). 

14. 

iT), 

16. 

Abbas Hamdani 

contains at the end two lists of observations and criticisms by Mustafa Jawad 

and Paul Kraus. The authors mentioned by Aba Hayyan are: 

Aba Sulayman Muhammad b. Ma‘shar al-Busti, known as al-Maqdisi 

Abw’|-Hasan ‘Ali b. Hartn al-Zanjani 

Aba Ahmad al-Nahrajiri, and 

al-‘Awfi (or al-‘Awq)). 

These, according to him, are the heretics of Basra, and a courtier of the Buyid 

vizier Abu ‘Abd Allah Ibn Sa‘dan (r. 372-375/983-985), Zayd b. Rifa‘a, was 

associated with them. For further details on these individuals, see Samuel 
M. Stern, ‘The Authorship of the Epistles of the Ikhwan as-Safa”, Islamic 

Culture, 20, iv (1946), pp. 367-372; idem, ‘Additional Notes to the Article: 

“The authorship of the Epistles of the Ikhwan-as-Safa”’, Islamic Culture, 

21, iv (1947), pp. 403-404; and idem, ‘New Information about the Authors 

of the “Epistles of the Sincere Brethren”’, Islamic Studies, 3, iv (1964), pp. 

405-428. 

In several of my own studies mentioned in note 24, I have not accepted 
the report of Aba Hayyan, which I maintain is tendentious - meant to 

malign Zayd b. Rifa‘a by stating that he is associated with the known here- 

tics of Basra, whose heresy is proved by their authorship of a known hereti- 

cal work, the Ras@il Ikhwan al-Safa’. Those modern scholars who accept 
Abia Hayyan’s story, the so-called ‘textual evidence’, have the burden of two 
centuries of scholarly opinion without investigation, and it is difficult for 

them to shake off that burden. As will be noted in this article, the author- 

ship was a well-guarded secret and will never be known, but the time of the 

composition of the Rasa il can be deduced from internal evidence to the 

late ninth century, approximately a century before what Abu Hayyan would 
have us believe. 

Pascual de Gayangos, tr., The History of the Muhammadan Dynasties in 

Spain, Extracted from the Nafhu-t-tib min ghosni-l-andalusi-r-rattib wa 

Tarikh Lisanu-d-din Ibni-I-Khattib (London, 1840-1843), pp. 427-429. 

Hajji Khalifa (Katip Celebi), Kashf al-Zuniin ‘an asam al-kutub wa’l- 
funin, ed. Muhammad Sharaf al-Din Yaltaqaya and Rif‘at Bilgah al-Kilisi 
(Istanbul, 1941-1943), vol. 1, pp. 843, 925. 

Judging by the title: Jamil Saliba, ed., al-Risdla al-Jami‘a al-mansuba li’l- 

hakim al-Majriti. 

Aloys Sprenger, “Notices of Some Copies of the Arabic Work Entitled 
Rasayil Ikhwan al-Cafa”, Journal of the Asiatic Society of Bengal, 17 (1848), 
pp. 501-507; (1848), pp. 183-202. 
Shams al-Din Muhammad b. Mahmid al-Shahraztri (eighth/fourteenth 

century), Nuzhat al-arwah wa rawdat al-afrah fi ta’rikh al-hukamd@ wa’l- 
falasifa [usually known as Ta’rikh al-Hukamal, ed. Sayyid Khirshid Ahmad 
(Hyderabad, Deccan, 1367/1937), vol. 2, p. 20. 
‘Ali b. Yusuf Ibn al-Qifti (d. 642/1244), Ta’rikh al-hukamd’, ed. Julius Lippert 
(Baghdad and Leipzig, 1903), pp. 82-88. 
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There are several good studies on the author, the best being by Marc Bergé, 
Essai sur la personnalité morale et intellectuelle d’Abu Hayydén al-Tawhidi 
(Paris, 1974) which is also the most exhaustive. 

Stanislas Guyard, ed. and tr., ‘Fragments relatifs a la doctrine des Ismaélis’, 
Notices et extraits des manuscrits, 22 (Paris, 1874), pp. 177-428; also 
published separately in Paris, 1874. 

Paul Casanova, ‘Notice sur un manuscript de la secte des Assassins’, Journal 

Asiatique, 9th series, 11 (1898), pp. 151, 159 and ‘Une date astronomique 

dans les Epitres des Ikhwan as Safa’, Journal Asiatique (1915), pp. 5-17. 

Husayn F. al-Hamdani, ‘Rasa@’il Ikhwan as-Safa in the Literature of the 

Ismaili Tayyibi Da‘wat’, Der Islam, 20 (1932), pp. 281-300, revised in 

his Bahth ta’rikhi fi Ras@il Ikhwan al-Safa’ wa ‘aq@ id al-Ismd‘iliyya ftha 

(Bombay, 1935); both repr. in Sezgin et al., Ras@ il Ikhwan al-Safa’, vol. 2, pp. 

129-148; also repr. Ma‘dikarib al-Hamdani (San‘a’, n.d.). 

For Stern’s two articles, see note 10. 

See Abdul Latif Tibawi, ‘Ikhwan as-Safa’ and their Rasa’il: A Critical Review 

of a Century and a Half of Research’, Islamic Quarterly, 2 (1955), pp. 28-46; 

Seyyed Hossein Nasr, An Introduction to Islamic Cosmological Doctrines: 

Conceptions of Nature and Methods used for its Study by the Ikhwan al-Safa’, 

al-Birtini and Ibn Sina (Cambridge, MA, 1964; 2nd revised ed. London, 1978; 
3rd revised ed., Albany, NY, 1993); Susanne Diwald, Arabische Philosophie 

und Wissenschaft in der Enzyklopddie Kitab Ihwan as-safa’ (III): Die Lehre 

von Seele und Intellekt (Wiesbaden, 1975); Alessandro Bausani, ‘Scientific 

Elements in Isma‘ili Thought: The Epistles of the Brethren of Purity’, in 
Seyyed Hossein Nasr, ed., Ismaili Contributions to Islamic Culture (Tehran, 

1977), pp. 123-140; Carmela Baffioni has innumerable studies on the 

Ras@ il, but the two relevant ones for this article are: ‘Al-Madinah al-Fadilah 

in al-Farabi and in the Ikhwan al-Safa’: A Comparison’, in Stefan Leder, 

ed., with Hilary Kilpatrick, Bernadette Martel-Thoumian and Hannelore 

Schénig. Studies in Arabic and Islam. Proceedings of the 19th Congress, 

Union européene des arabisants et islamisants, Halle 1998 (Leuven, 2002), 

pp. 3412 and ‘Gli Ihwan al-Safa’ e la filosofia del kalam’, Annali dell’Istituto 
Universitario Orientale di Napoli, 54 (1994), pp. 464-478; Zahid ‘Ali, 

Ta’rikh-i-Fatimiyyin-Misr (in Urdu) (Hyderabad [Deccan], 1948); Wilferd 

Madelung, ‘Karmati’, EI2, vol. 4, pp. 660-665; Ian R. Netton, Muslim 

Neoplatonists: An Introduction to the Thought of the Brethren of Purity 

(London, 1982; 2nd. ed. Edinburgh, 1991; repr. London, 2002) and Lenn E. 

Goodman, The Case of the Animals versus Man before the King of the Jinn: A 

Tenth-Century Ecological Fable of the Pure Brethren of Basra (Boston, MA, 

1978). 
Yves Marquet, ‘Ikhwan al-Safa”, EI2, vol. 3, p. 1071; La philosophie des 

Ihwan al-Safa@ (Algiers, 1973; revised ed., Paris and Milan, 1999); ‘Ihwan 

al-Safa’, Ismailiens et Qarmates’, Arabica, 24 (1977), pp. 233-257, and ‘910 

en Ifriqiya: un épitre des Ihwan as-Safa”, Bulletin d’Etudes Orientales, 30 
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(1978), pp. 61-73. See also note 25. 

Abbas Hamdani, ‘Abu Hayyan al-Tawhidi and the Brethren of Purity’, 

International Journal of Middle East Studies, 9 (1978), pp. 345-353; ‘An Early 

Fatimid Source on the Time and Authorship of the Ras@ il Ihwan al-Safa”, 

Arabica, 26, i (1979), pp. 62-75; ‘The Arrangement of the Rasa’il Ikhwan 

al-Safa’ and the Problem of Interpolations’, Journal of Semitic Studies, 29, i 

(1984), pp. 97-110 (revised repr. in El-Bizri, ed. The Epistles of the Brethren 

of Purity, pp. 83-100); ‘Time According to the Brethren of Purity’, Alif 

(Journal of Comparative Politics), 9 (1989), pp. 98-104, and ‘Brethren of 

Purity, a Secret Society for the Establishment of the Fatimid Caliphate: 

New Evidence for the Early Dating of their Encyclopaedia’, in Marianne 

Barrucand, ed., L’Egypte fatimide, son art et son histoire (Paris, 1999), pp. 

73-82 - these among several other contributions of mine to the study of 

the Ras@il. I have two further articles which are relevant to the present: 

‘Religious Tolerance in the Ras@’il Ikhwan al-Safa”, in Y. Tzvi Langermann, 

ed., Adaptations and Innovations: Studies on the Interaction between Jewish 

and Islamic Thought and Literature from the Early Middle Ages to the Late 

Twentieth Century, Dedicated to Professor Joel L. Kraemer (Leuven, 2007), 

pp. 137-142 and ‘The Relation between the Persian Authorship of the Rasa’il 

Ikwhan al-Safa’ and the Time of its Composition’, in A Festschrift Honoring 

Mohammed Mohammed Aman, ed. Sha‘ban A. Khalifa, Sayeda M. Rabie 

and Elsayed E. Al-Nashshar (Alexandria, 2009), pp. 69-78; see also note 10. 

Y. Marquet, Les “Fréres de la pureté”, pythagoriciens de I’Islam. La marque 

du pythagorisme dans la rédaction des Epitres des Ihwan as-Safa’ (Paris and 

Milan, 2006), pp. 370-372. 

Ismail K. Poonawala, ‘Humanism in Ismaili Thought: The Case of the 
Ras@il Ikhwan al-safa”, paper presented at the 18th Giorgio Levi della Vida 

Conference held at the University of California, Los Angeles (10-12 May 
2007) on the subject of “Universality in Islamic Thought’ (forthcoming). 

I have discussed this in my articles ‘Religious Tolerance in the Rasa@il 
Ikhwan al-Safa” and “The Relation between the Persian Authorship of the 
Ras@il Ikhwan al-Safa’ and the Time of its Composition’ (see note 24). 
Ras@’il, vol. 3, pp. 498, 535. 

Ras@il, vol. 1, pp. 58, 217. See also Bernard R. Goldstein, ‘A Treatise on 

Number Theory from a Tenth Century Arabic Source’, Centaurus, 10 (1964), 

pp. 129-160; repr. in Seyyed Hoseyn Nasr and Mehdi Aminrazavi, ed., An 

Anthology of Philosophy in Persia (Oxford, 1999-2001), vol. 2, pp. 225-245. 

Rasa’il, vol. 4, pp. 136, 180-181 (criticising the pseudo-philosophers). The 
Ikhwan’s own philosophy is scattered throughout the four volumes, partic- 
ularly Part 1, vol. 1, pp. 390-403 (Isagoge), pp. 404-413 (Categories), pp. 
414-419 (Peri Hermenias), pp. 420-428 (Prior Analytics), pp. 429-452 
(Posterior Analytics); Part 2 on ‘Physics’ has discussion of the categories 
of Matter, Form, Place, Motion and Time; Being and Nature, evolution of 
vegetable, animal and human existence; human anatomy, senses, birth and 
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the influence of stars on the newborn. Part 3 on ‘Psychology’ deals with 
the correspondence between Man, the microcosm and Universe, the macro- 
cosm; the cultivation of souls, the will of man; the mystery of death, the 
multiplicity of languages; the intelligible things; celestial cycles and ages, 
love; causes and effects; definitions and formulas. Part 4 on ‘Religion and 
Politics’ contains a discussion on whether the world is eternal or created, 
and the general primciples of the Ikhwan’s faith. It is in this last Part that the 
Ismaili character of the Rasa il is most visible. 
Ras@’il, vol. 1, p. 213; vol. 2, p. 377; vol. 3, p. 211; vol. 4, pp. 269, 315, 408 

and 489. Also in al-Risdla al-Jami‘a, ed. Ghalib, p. 520; see Abbas Hamdani, 

‘Shades of Shi‘ism in the Tracts of the Brethren of Purity’, in Peter Slater and 

Donald Wiebe, ed., Traditions in Contact and Change (Waterloo, Ontario, 
1983), pp. 447-460 and 726-728, and idem, ‘Religious Tolerance in the 

Ras@ il Ikhwan al-Safa@ (note 24). 

See Lootfy Levonian, ‘Ikhwan al-Safa and Christ’, Muslim World, 35 (1945), 

pp. 27-31; repr. in Sezgin et al., Rasa’ il Ikhwan as-Safa, vol. 2, pp. 237-241; 
Yves Marquet, “Les Ihwan al-Safa’ et le christianisme’, Islamochristiana, 8 

(1982), pp. 129-158; on the uses of literature and Biblical material in general 
see Netton, Muslim Neoplatonists, pp. 53-94. 
Ras@ il, vol. 4, p. 126; vol. 3, p. 454. 

On this subject, see a detailed statement by Carmela Baffioni in her arti- 

cle “Gli Inwan al-Safa’ e la filosofia del kalam’, based on her paper ‘Ikhwan 

al-Safa’ and the Philosophy of the kalam’, presented at the International 

Medieval Congress at Leeds (4-7 July, 1994). See also the study by Richard 

Frank, Beings and their Attributes (Albany, NY, 1978). Baffioni has iden- 

tified more than sixty passages of the Ras@’il that describe the Ikhwan’s 

theological ideas, and has compared them with the ideas of many mutaka- 
llimun, early and late, with remarkable erudition. Her conclusion is that 
although the Ikhwan’s thought shows Shi‘i inclination, it does not betray 

their Ismaili identity. What I discuss here is how the enunciation of their 

views, by comparison with those of other theologians, indicates the time of 

the composition of their work. 

Ras@il, vol. 3, pp. 517-518. 
Abu’l-Hasan ‘Ali b. Isma‘il al-Ash‘ari, Maqalat al-Islamiyyin, ed. Helmut 

Ritter (Wiesbaden, 1963), p. 165; see also Richard Frank, “The Divine 

Attributes According to the Teaching of Abu I-Hudhayl al-‘Allaf’, Museon, 

82 (1969), pp. 451-506. 

Ash‘ari, Magqalat, p. 486. See W. Montgomery Watt, The Formative Period, 

pp. 245-246. 
Ibid., pp. 169-173, 584. After Ibn Kullab’s time, the Sunni Ash‘aris iden- 

tified seven attributes — knowledge, power, will, life, speech, hearing and 

seeing — as the essential ones. See Watt, The Formative Period, p. 287. 

Ras@ il, vol. 3, pp. 517-518. 

See I. K. Poonawala, ‘The Qur’an in the Ras@’il Ikhwan al-Safa’, in Anthony 
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H. Johns, ed., International Congress for the Study of the Quran, Australian 

National University, Canberra, 8-13 May, 1980 (Canberra, 1980), pp. 51-67; 

and Paul E. Walker, The Wellsprings of Wisdom, a Study of Abu Ya‘qub 

al-Sijistani’s Kitab al-Yanabi‘ including a complete English translation with 

commentary and notes on the Arabic text (Salt Lake City, UT, 1994), pp. 

187-189. 

Ash‘ari, Maqalat, p. 582. See also W. Madelung, ‘Hisham b. al-Hakam’, E12, 

vol. 3, p. 496, and ‘Abd Allah Ni‘ma, Hisham b. al-Hakam: ra id al-haraka 

al-kalamiyya fi’l-islam wa ustadh al-qarn al-thani fi'l-kalam wa’l-munazara 

(Beirut, 1985). od 
Ash‘ari, Magdlat, p. 594; see also Joseph van Ess, “Dirar b. ‘Amr und die 

“Cahmiya”: Biographie einer vergessenen Schule’, Der Islam, 43 (1967), pp. 

241-279 and 44 (1968), pp. 1-70. 

Ras@il, vol. 3, pp. 498-500. 

Ash‘ari, Magalat, pp. 487-488, 538, 540-541. 

J. van Ess, ‘Kadariyya’, EI2, vol. 4, p. 368. This has been well explained by 
W. Madelung, ‘The Shi‘ite and the Kharijite Contribution to Pre-Ash‘ari 

kalam’, in Islamic Philosophical Theology, ed. Parviz Morewedge (Albany, 

NY, 1979), pp. 120-139, particularly p. 124: ‘The doctrine of the Imami 

mutakallimun thus indeed offered an intermediate position between the 

Jahmite thesis of constraint (jabr) and the Mu'tazili thesis of empowerment 

(tafwid), as supported by a famous statement of Imam Ja‘far. 

See note 41, 

Ash‘ari, Maqalat, p. 281. See J. van Ess, ‘Dirar b. ‘Amr und die “Cahmiya”’, 

particularly (1967), p. 270 and (1968), p. 170; see also Watt, The Formative 

Period, p. 193. 

Watt, The Formative Period, p. 189; see also J. van Ess, ibid. 

Ras@ il, vol. 3, p. 161. 

Al-Risdla al-Jami‘a, ed. Ghalib, pp. 45-50. 

The Beirut edition has the spelling ‘Duhriyya’. 

See the article in EJ, I. Goldziher, “‘Dahriya’, vol. 2, p. 95. 
Ras@ il, vol. 3, p. 455. 

Ya‘qub b. Ishaq al-Kindi, Rasa il al-Kindi al-falsafiyya, ed. Muhammad 

‘Abd al-Hadi Aba Rida (Cairo, 1950), in the epistle of al-Kindi to the caliph 

al-Mu'tasim bi’llah about the First Philosophy, pp. 97-105. See also Soheil 

Afnan, A Philosophical Lexicon in Persian and Arabic (Beirut, 1968), pp. 

186-187; and my article “Time According to the Brethren of Purity’, pp. 
98-104, and note 24. 

The common source could have been one of the several translators of Greek 
works, given that we know that the discussions in al-Kindi and the Ikhwan 
on the accidental nature of numbers are derived from a paraphrase made by 
a pupil of al-Kindi, Aba Sulayman Rabi‘ b. Yahya, of Nicomachus of Gerasa’s 
Introduction to Arithmetic; see Alfred L. Ivry’s al-Kindi’s Metaphysics: A 
Translation of Ya‘qub ibn Ishaq al-Kindi’s Treatise ‘On First Philosophy’ (Fi 
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al-Falsafah al-Ula) (Albany, NY, 1974), pp. 20 and 21 with their notes. There 
is a discussion of this in al-Kindi’s Rasd’il. See also Gerhard Endress, ‘The 
Circle of al-Kindi’, in Gerhard Endress and Remke Kruk, ed., The Ancient 
Tradition in Christian and Islamic Hellenism (Leiden, 1997), pp. 43-76. This 

article is not about al-Kindi’s disciples or his school but about the transla- 
tors that he patronised and who worked for him, and about the determina- 
tion of the Arabic philosophical terminology. 
Majid Fakhry, A History of Islamic Philosophy (New York, 1983), p. 69. 

De Boer, ‘Ikhwan al-Safa”, EI, vol. 2, pp. 459-460. 

De Boer, ‘Zu Kindi und seiner Schule’, in Archiv fiir Geschichte Philosophie, 
13 (1899), pp. 153-178. 
Anonymous Latin translation, ‘Liber Introductorius in artem logicae 

demonstrationis, collectus a Mahometh discipulo Alquindi philosophi’, 

ed. Albino Nagy in his Die Philosophischen Abhandlungen des Ja‘qub ben 
Ishaq al-Kindi (Minster, 1897), pp. 41-64; tr. John Longeway, ‘Introduction 

to the Art of Demonstration by al-Kindi’ (typescript in the Department of 

Philosophy, Oklahoma State University, n.d.); also available online: http:// 
homepages.uwp.edu/longeway/Al1%20Kindi.htm. 

Nagy, Die Philosophischen Abhandlung, p. xi. 

‘Fi Analutiqga al-thaniya fi'l-mantiq’, vol. 1, pp. 429-451. 
See Ras@il, vol. 1, p. 431.17-23 and vol. 1, pp. 196.ult.-197.1-5. For a complete 
English translation with notes and a critical introduction see Amnon 

Shiloah, The Epistle on Music of the Ikhwan al-Safa’, Baghdad, 10th Century 

(Tel Aviv, 1978), repr. as “The Epistle on Music of the Ikhwan al-Safa’, in his 

The Dimension of Music in Islamic and Jewish Culture (Aldershot, 1993), pp. 

3-73. 

Henry G. Farmer, ‘Who was the Author of Liber Introductorius in Artem 
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Ibda’, Divine Imperative and Prophecy in 
the Rasa@il Ikhwan al-Safa@ 

Carmela Baffioni 

I 

This paper examines a difficult and ambiguous passage on Intellect,! 
in the Rasa il Ikhwan al-Safa (Epistles of the Pure Brethren, henceforth 
Ras@il), taken from Epistle 35, ‘On the Intellect and the Intelligible’: 

The Intellect (‘aql) has a sole active cause (illa wahida fa‘ila), namely the 

Creator — be He exalted and glorified -, who emanated (afada) onto it 

existence (wujud), perfection (tamdm), permanence (baqa’) and complete- 

ness (kamal), all at once, outside time (daf‘atan wahidatan bila zaman). 

By ‘active cause’ we mean that He originated it (abda‘ahu) with no inter- 

mediary. And it is this Intellect that [God] referred to when He said in His 
Book through the language (‘ald lisan) of His Prophet Muhammad - God 

bless him and give him peace -, Our commandment is but one word, as the 
twinkling of an eye or nearer [combination of Q. 54:50 and Q. 16:77].” He 

hinted at it saying — praise be to Him -, They will question thee concerning 

the Spirit (al-ruh). Say: The Spirit is of the bidding of my Lord (min amri 

rabbi). You have been given of knowledge nothing except a little [Q. 17:85]; 

and said, Verily, His are the creation (khalq) and the command (amr). 

Blessed be God, the Lord of all Being [Q. 7:54]. The ‘creation’ are the corpo- 

real objects (umir), while the ‘command’ are the spiritual substances.’ 

In this passage, as is often the case in the Rasa’il, the Ikhwan al-Safa’ say 
that the Intellect is caused by God, who provided it with existence, perfec- 
tion, permanence and completeness. In order to clarify the way in which 

the Intellect was originated by God in the derivative process of hypos- 

tases, they use the fourth form of the verb bada‘a (to originate). 

The term ibda‘ indicates primordial direct origin from the Creator. The 

Pals} 
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Ikhwan usually use this term to indicate the created world — that which 

is produced by God - in order to deny that any existence is independ- 

ent of Him. To achieve this, they explain the result of creation as ibda’, 

comparing it with a word, in that it is actually an invention (ikhtira’) from 

nothing. The word ceases when the speaker is silent, unlike a house that, 

once built, has an existence separate from that of the builder because it is a 

composition (tarkib) and an aggregation (ta’lif) of already existing things 
such as earth, water, stones, bricks, gypsum and wood. In this sense, the 

house is like writing, which continues to exist even when the scribe stops 

writing.’ 

The formation (wujiid) of the world by the Creator is also compared 

to light,° which exists as long as the lamp is lit or until the sun sets. As 

light is an emission from a source, and not a part of it, so the formation 

of the world by the Creator is not a part of Him but a superabundance of 

His goodness. It is surprising, however, that the Ikhwan use the metaphor 
of light: if the ray of light is not endowed with its own substantiality and 
autonomy, it must depend on the existence of its source, so it is also true 

that it necessarily emanates from that source.® To avoid such a paradox, 
which compromised one of the basic tenets of revelation, the text has to 

state immediately afterwards that ibda‘ keeps the qualities of light only 
in part. The Ikhwan say that one should not believe that the world comes 

from God ‘by nature’ (fab‘an) and without any choice by Him, as is the case 

of light, the emission of which is part of the nature of its source. Creation 

is ‘an act He accomplishes whereas previously it was not accomplished, as 

the speaker displays his speech whereas previously he did not speak’,’ and 

for this reason the speech is an act of the speaker. The will and choice to 

accomplish or not to accomplish such an act are at the basis of creation 
and the effusion of divine goodness, ‘as if it were a work (san‘an)’.® 

These comparisons allow the Ikhwan to deny the independent exist- 

ence of the world with regard to God and at the same time to state its 
otherness from Him. If this understanding is legitimate, it shows that 
they consider the world to have been originated by an act of divine Will - 
the will to speak. Hence the choice of comparison with a ‘word’ puts the 

Ikhwan in full accord with theological orthodoxy, which places the divine 
attributes of the Will and the Word at the basis of creation.? This double 
comparison is used to reinforce the idea that the entire created world has 
no separate existence from the Creator since it is an act willed by the origi- 
nator (it came, the text says, ‘from nothing’ ba‘d an lam yakun), hence 
ibda‘ coincides with the world. 

Although it is consistent with Ash‘ari theology, which links the world 



Ibda‘, Divine Imperative and Prophecy 215 

continuously to God, this idea is a direct consequence of Neoplatonic 
ontology, in which all subsequent hypostases have their foundation in 

the One. According to the Ikhwan, God is coexistent with His creation, 

as is clarified in the comparison of God to the number one: if any other 
number is subtracted, the one remains; but if the one is removed, any 
other number disappears. 

In this vision, in that it is the act of God, ibda‘ has no existence in itself 

but is contained in the Agent. The ancient Neoplatonic hypostases — Active 
Intellect, Universal Soul, First Matter and abstract forms — are considered 

to be the product of emanation (fayd) caused by God, and their origin 
is said to occur instantaneously and from nothing, outside time, space 

and matter, by divine fiat, the divine Command that, according to the 

Quran, is at the origin of the world. In the passage from Epistle 35 cited 

above, only the Intellect is regarded as coming into existence instantane- 

ously, outside time and without intermediaries. This presentation of the 

Intellect, which is different from the usual way in which the Ikhwan elab- 

orated this Neoplatonic concept, is supported by the quotation of certain 

Qur’anic verses. 

Though the verses should be allegorically interpreted by ta’wil - the 

science of tracing a word to its origin - these quotations are apparently 

inconsistent in themselves. The fusion of verses, Q. 54:50 and Q. 16:77, 

quoted first, should give a better sense of the way in which the Intellect is 

given existence by God. But the text turns out to be ambiguous, because 
if we take the words ‘and it is this Intellect that [God] referred to when he 

said in His Book...’ (fa-hadha’l-‘aqlu huwa’l-ladhi ashara ilayhi bi-qawlihi 
fi Kitabihi) literally, we must infer that the divine Command (amr), i.e. the 
creative kun (‘be’), coincides with the Intellect. However, that is surely not 

the case, since these verses refer to the amr as being ‘like the twinkling 

of an eye’ (ka-lamhi’l-basar). A more suitable hypothesis might then be 

that the Ikhwan want to state that the divine Command coincides with 
the act that creates the Intellect, expressed, as we saw, by the verbal form 
abda‘a; that is to say, that it coincides with the ibda’. In this case, however, 

the immediacy of the origination of the Intellect by God as asserted above 

would be questioned: the only way to escape such a contradiction is to 

understand that amr — and hence ibda‘, which is considered similar to 

it - has no hypostatic autonomy, so that God can still be considered as 

the direct source of the Intellect and, through the Intellect, as the indirect 

source of other existing beings. 

This would be also in line with the interpretation that can be inferred 

from the second quotation, Q. 17:85, where the Intellect is considered 
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similar to ‘spirit’. The idea of ‘proceeding’, introduced here solely by the 

particle min, seems to confirm that God is not the direct source of the 

Intellect, unless one denies self-subsistence from the divine Command, as 

noted earlier. 
It would seem that in the passage from Epistle 35, in contrast to the 

texts from Epistles 40 and 39 recalled above, the Ikhwan consider the ibda’ 

as something different from creation. If the ibda‘ no longer coincides with 
creation, the question of the act of creation - an independent existence 

or an indissoluble link with God - is left open. To put it another way, we 

might ask whether the ibda‘ has in some manner or other an autonomous 

status for the Ikhwan al-Safa’. 

The third quotation, Q. 7:54, brings us back to the position of the texts 

from Epistles 39 and 40. In fact amr no longer seems to indicate the divine 
Command because it is placed at the same level as khalg (Creation); imme- 

diately afterwards, the Ikhwan explain that the khalq consists of physical 

objects and the amr of spiritual substances. The amr therefore seems to be 

identified not with the created world in its entirety, but with a multiplicity 

of entities that we infer come from God. These could be the Neoplatonic 

hypostases: because they originate instantaneously from Him, they can be 

said to be His ibda‘. But the doubts expressed above still remain; it is not 

clear of what God is the direct source, nor is it clear whether the ibda’ is 
due to the divine Will. 

II 

The combination of the ibda‘ and divine Command is rare in the Ikhwan. 
I shall try to show how the apparently paradoxical passage from Epistle 35 

can be understood in the light of the contents of Ismaili philosophy. 

The Ismaili thinkers identified the divine Command (amr) with the 

ibda’ or the ‘primordial origination’ of all existing beings. In Ismaili litera- 
ture, the ibda‘ assumes an intermediate function between God - who is 
a posteriori called ‘the Originator’ (al-mubdi‘) - and the ‘First originated’ 
(al-mubda' al-awwal), which is the Intellect of the Neoplatonic hierarchy 
adopted in most Muslim cosmologies and, as is believed, was first intro- 
duced by the Ismaili thinker and da? Muhammad al-Nasafi (fl. third- 

fourth/ninth-tenth centuries).!! 

Though assimilated into the concept of the creative word of God, the 
status of the ibda‘ is variously presented by the different Ismaili das. For 
Abt Ya‘qub al-Sijistani (d. after 361/971), a contemporary of the Ikhwan, 
the ibda* might have its own autonomy but, because the Intellect was 
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originated first, it is also said to be ‘non-beingness’ (Jaysiya), not in itself 
but with regard to what it came from.” In contrast later, Hamid al-Din 
al-Kirmani (d. after 411/1020-1021), who worked for the imam-caliph 
al-Hakim bi-Amr Allah (r. 386-411/996-1021), considered it only an 

‘attribute’ of the First Intellect, which contains in itself the whole of real- 
ity.'° 4 

Ismaili philosophers consider the Intellect to be the first product of the 

ibda‘: it is created first, starting from the Command, and from it comes 

the world. In this sense, the world is only an indirect product of the ibda. 
In fact, the Universal Soul - the successive hypostasis of the Neoplatonic 
hierarchy - is said to proceed (munba'th) from the Universal Intellect; 

movement and, hence, time depends on the Soul, and we can deduce 

that the whole sublunar world does so too. For al-Sijistani, the Intellect is 

called the ‘One who precedes’ (sabiq) and the Soul the ‘One who follows’ 
(tali).* However, though the Ismailis also borrow the hierarchy of beings 
from Neoplatonism, unlike the faldsifa (the philosophers inspired by the 

Greeks) and the Ikhwan al-Safa’, their starting point is not God but, in 
fact, the ibda’‘, identified with the divine Command. 

According to Ismaili philosophy, the natural world was created third, 

through the Soul’s desire to attain the learning of the Intellect, though 

it did not achieve its purpose.'* The fact that many living beings possess 

a soul but not the rational faculty that distinguishes man demonstrates, 
in turn, that the Soul is preceded by a nobler substance, i.e. the Intellect, 

which bestows its nobility on the Soul. The Intellect is first derived by 
divine Command or ibda’‘, because there is nothing nobler than it. 

Do the Ikhwan also aim to establish the contingent nature of the ibda‘ 
as divine Imperative? Do they mean that the nature of the ibda’ as an ‘act’ 
is distinct from that of the agent and that of the world? And do they mean 
that as an act, the ibda‘ becomes the direct cause of the world? For later 

Ismaili thinkers, the created world — that which results from the ibda‘ - 

seems to be endowed with its own autonomy with regard to the Creator,"° 
but this is not yet clear from the use that the Ikhwan al-Safa made of the 

image of ‘writing’. 
They say that the world will last as long as emanation from God lasts, 

just as light exists as long as the sun shines.'” For them it would seem 

that Creation could in no case be conceived as coming from pre-exist- 

ing elements such as those that constitute a house, because such a final 
product cannot be reconciled with creatio ex nihilo. Besides, the image of 

God as a manufacturer (sani‘) and of the created world as a manufactured 

thing (masnia‘), quite frequent in Muslim thought, including Ismailism, 
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had been introduced for the first time by Aba Bakr al-Razi (d. 313/925), 

who followed Plato’s Timaeus and denied the concept of creatio ex nihilo.'* 

On the other hand, the divine Word has actually become a Book — some- 

thing that, according to the comparisons above, exists by itself. Ismaili 

thinkers as well as the Ikhw4an al-Safa’ share the view that God wrote two 

books: the Qur’an, the book to be listened to, and the world, a book to be 

contemplated and investigated. According to a well-known idea, the ayat 
(verses) of the divine Book correspond to the ‘signs’, also called ayat, that 

we see in the universe as God’s work."” Writing is the visible manifestation 

of that which is in the spirit of the scribe. If the divine Command at the 

origin of the world coincides with the kun, a word made of two letters, the 
primordial being is both the Command and the Word, and kaf and nan, 

in that they are the visible manifestation of the divine Word, symbolise 

for Ismailism the two first hypostases of the Neoplatonic hierarchy.” To 
come back to the comparison presented by the Ikhwan al-Safa’, the divine 

act should be compared to the scribe’s writing, too. 

Ill 

The link between the passage from Epistle 35 and Ismaili ideas is further 

emphasised by Risdla al-jami‘a (‘The Comprehensive Epistle’ = J) and the 
Risala jami‘at al-jami‘a (‘The Supercomprehensive Epistle’ = JJ). In these 
companions to the encyclopaedia of the Ikhwan there are two passages 
almost identical to each other and to a passage from Epistle 35.”! All three 
texts begin by discussing the four (Aristotelian) causes common to all 
existing beings: the efficient (fa‘ila), the formal (musawwira), the final 

(mutammima) and the material (haydlaniyya). The Ikhwan cite as exam- 

ples a bed and a knife; J and JJ cite a chair, the efficient cause of which is 

the carpenter, the formal cause is its squared shape, the final cause is the 
act of sitting, and the material cause is wood. 

Later, J says that the Absolute Body (al-jism al-mutlaq) also has four 
causes. The First Matter (al-hayald al-ila) has only three: the efficient, the 
formal and the final. The Universal Soul (al-nafs) has two: the efficient - 
God - and the formal - the Active Intellect. The text continues as follows, 
almost identical to the text in Epistle 35:7 

The Intellect has a sole cause, namely the Creator - be He exalted and 
glorified - who emanated onto it existence, permanence, perfection 
and completeness all at once, outside time. It is the Intellect that [God] 
referred to when He said in His book through the language of His Prophet 
Muhammad - God bless him and give him peace, saying Our command- 



Ibda’, Divine Imperative and Prophecy 219 

ment is but one word, as the twinkling of an eye,”? but He is nearer. He 
hinted at it saying, They will question thee concerning the Spirit. Say: The 
Spirit is of the bidding of my Lord. You have been given of knowledge noth- 
ing except a little, meaning that the Spirit with respect to which all things 
begin to depart (is that) to which they come back and from which they go 

away, from which is their beginning and to which is their return (alladhi 
rahat al-ashya@’ kulluha ilayhi munsarifa, fa-ilayhi ruawahuha wa minhu 
‘awdatuha, minhu mabda’uha wa ilayhi ma‘aduha); and He said, Verily, 

His are the creation and the command’, which are the spiritual substances 

(al-jawahir al-ruhdniyya); all of them belong to God — be He exalted and 
glorified: by His command (amr) they rose (qamat) and by His will they 
existed (kanat).** 

After the example of the chair, JJ differs from J in that it says that the 

Absolute Body has only three causes: the material, the efficient and the 
formal. The First Matter has also three causes: the efficient, the formal 

and the final. The Soul is said to have two. From this point the text contin- 

ues as follows: 

[One cause is] the Creator - be He exalted and glorified - who emanated 

generosity (al-jud),* permanence, perfection and completeness onto 
the Intellect all at once, outside time. To the Intellect He had referred 
saying in His book through the language of His Prophet and Messenger 

(rasulihi) Muhammad, God bless him and his family: Our commandment 

is but one word, as the twinkling of an eye, but He is nearer.*° He hinted at 

it saying, They will question thee concerning the Spirit ... [till the end of 

the] verse’’). The meaning is that the Spirit from which all things begin to 
be divided (mansifa) [is that] to which they come back and from which 

they go away, from which is their beginning and to which is their return. 

And He said, Verily, God's are the creation and the command, blessed be 

God, the Lord of the worlds. The creation is of the corporeal forms (Ji’l- 
suwar al-jismaniyya), while the command [corresponds to] the spiritual 
substances; all of them belong to God - be He exalted and glorified; by 

His command they rose and by His will they existed. Many people who 

did not possess the knowledge of spiritual entities have thought that the 

existing (beings) belong to God only (laysat illa li’llah) - be He exalted 

and glorified — and [so] the body (al-jism) and that whose place is earth; 

but you know this and be guided.” 

There seems to be an omission in this text. It could be read as ‘[One cause 

is] the Creator ... who emanated ... all at once, outside time, onto the 

Intellect, which is its second cause’. The translation given above depends 

on adding an expression such as ‘and Intellect, which is its second cause’ 

(wa’l-‘aql, fa-huwa ‘illatuha al-thdniya) after ‘time’ (zaman). In that case, 
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the sense would easily coincide with that of J, even if the fact that the 

Intellect has only one cause were not stated explicitly. With regard to the 

similarity which it is asserted exists between the Absolute Body and the 

First Matter, which is that they both have three causes, the difference with 

respect to J can be explained recalling further developments of Ismaili 

philosophy. The statement in JJ presupposes that al-jism al-mutlaq and 

al-hayila al-ila represent the same hypostasis, which means that they 

make a unity: the material, the efficient and the formal causes are related 

to the Absolute Body, which constitutes ‘matter’ for the First Matter. The 
efficient, formal and final causes are related to the First Matter in that 

it has to give origin to natural bodies. On this point JJ and J agree: both 

know that the First Matter does not need any material cause, because it 

is itself matter, in that it becomes identified with the Absolute Body. This 
coincidence becomes clearer when we recall that, some decades later, 

al-Kirmani spoke of a ‘First Matter’ (al-hayuld al-ula), which he also 
called the ‘Absolute Body’ (al-jism al-mutlaq), and of a ‘Second Matter’ 
(al-hayula al-thaniya), which corresponds to the ‘First Matter’ of the 
Ikhwan.” This interpretation might also be confirmed by the mention 

in the second part of the passage of ‘the body’, which might indicate the 

Absolute Body, considered to be at the basis of ‘terrestrial’, in other words 
material, beings. 

The second part of the passage from JJ is especially important in that it 

allows us to read the text in Epistle 35 in the light of Ismaili philosophical 

ideas. The explanation of the nature of the Intellect both in J and JJ shows 

that it is regarded as immediately originated by God, and allows us to 

infer that it coincides with the divine ibda‘. From J and JJ we learn that the 

Intellect also coincides with the divine Spirit, because everything comes 
from the Intellect, and everything will return to it. Although the termi- 
nology is not Qur’anic, the Intellect is to some extent considered ‘the First 

and the Last’ since it possesses qualities proper to the Qur’anic God,” as 

later occurred in the writings of al-Kirmani.*' JJ also speaks of corporeal 
‘forms’ rather than of ‘objects’, as if the word meant the forms that are 
commonly stated to be found in the mind of God. According to JJ, ‘all of 

them belong to God’; that is, they come from God through His Command 
and Will. JJ clarifies the shorter corresponding expression in J; from JJ 
we also realise that this is the ‘exoteric truth — that is, the truth under- 
stood by those who lack true knowledge of spiritual objects. True, esoteric 
knowledge would instead make clear that the first of these objects - the 
Intellect — is the real origin and the real end of everything existing in the 
physical terrestrial world. 
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IV 

This brings us to the final reference to the ‘Prophet’s language’ in the 
Ikhwanian passage. The mention of the language (lisan) of the Prophet 
Muhammad seldom occurs in the Ras@ il together with Qur’anic quota- 
tions, but it is found in problematic passages such as the one under discus- 
sion. 

For the Ismaili Neoplatonist thinkers the ‘extremes’ of creation are 

the Command, which coincides with the ibda§ and mankind. Just as the 

ibda’ is the principle of everything, man ‘completes’ with his perfection 

the series of created beings in the physical world: man is a rational and 

speaking soul and a critical intelligence. Because of this, he can give his 
consent to the divine Word, which is addressed to him. Man has a link 

with Intellect because the origin of all beings is the ibda‘ that makes ‘a sole 
thing’ with the Intellect, and because the Intellect is that which supports 

the prophets. The Prophet has a personal responsibility of his own in the 
delivery of the Sacred Book: note that al-Sijistani, for instance, attributes 
to him the act of the aggregation (ta’lif) of letters that produces the Qur’an 
and corresponds to the composition (tarkib) of elements by Nature that 

produced the existing beings. Through this comparison, al-Sijistani is 

very close to the Ikhwanian passages seen above. 

These considerations can also help to explain two other controversial 

passages by the Ikhwan found in Epistle 31, ‘On the Causes of the Diversity 

of Languages’. Of the Prophet’s miracles (mu‘jizat) and superiority (fad]) 
is that he spoke to people about what they could understand and according 

to what they could conceive and their intellects could grasp.** Because of 

this mu‘jiza, traditions differed, religious schools multiplied and people 

disagreed about who the Messenger’s successor should be; that was one 
of the main causes of disagreement in the community ‘until the present 
time’, the IkhwAn said. According to them, the Prophet used his own idiom 

(lughatihi) to answer the questions put to him by those of his commu- 

nity, assigned them tasks and spoke to them in his language (bi-lisanihi). 
To others he spoke in their speech (bi-kalamihim), because he had been 

sent (mab uth) to them and dwelt with them. He taught and guided them, 
made expressions easy and created meanings (daraba [...] al-ma‘ani) for 
them, and treated them amicably, so that they should understand religion 

and learn the Qur’an in a pure language (isdn fasih) in which nobody 

could be mistaken and which nobody could alter or change provided they 

had a good memory and perfect direction (talgin).”° 

I would not wish to disavow the explanation I have given elsewhere of 
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these enigmatic passages,* but another interpretation might be added here 

thanks to the text in JJ discussed above. As the relation between God, the 

ibda‘ and the Intellect is clarified through an esoteric interpretation of the 

Qur’anic verses quoted, the two passages from Epistle 31 might also hint 

at the zahiri (exoteric) and batini (esoteric) aspects of prophetic language, 

since the Prophet has a knowledge of the batin meaning of the Qur'an, but 

he only transmits the zahir, because of the abilities of his listeners. 

Support for this type of explanation may be found in a passage in Nasir-i 
Khusraw’s Jami‘ al-hikmatayn.** If the Prophet is he wHo announces the 
fact of God to the created world through that which is written in His 
Book; and if the Messenger is the intermediate between the spiritual and 
the material worlds, it is not possible to say that the divine Word has a 

single aspect. Rather, a part of it, the clear one, must necessarily resemble 

bodies, and the other part, the ambiguous one, must necessarily resem- 
ble spirits, so that the obscure (mutashabih) can be demonstrated by that 

which is clear (muhkam); the parables (sing. mathal) in the Book are like 

bodies and the meanings (mani) like spirits. 

These words echo the ‘clear and obscure verses’ (ayat muhkamat, 

mutashabihat) of Q. 3:7, which was the basis for the legitimisation of 
philosophy in the Fas! al-magqal of Averroes, written in the sixth/twelfth 
century.** But the Ikhwan al-Safa had already quoted the same verse, 

urging the allegorical interpretation of the Book by those who are able to 
provide this sort of interpretation.” 

The last part of the passage from Epistle 35, with the quotation of Q. 

7:54, seems also to refer to the physical and the spiritual worlds: they corre- 

spond to each other in that the former derives from the divine Command 

as the word kun and the latter from divine Command as the ibda‘ — that 

is from the Intellect. The reference to the Prophet’s language might then 
show that true knowledge can be attained by man only through the divine 
Word. In the Qur’an Sura 2 verse 30 Adam is described as the direct vice- 

gerent of God on His earth which can be read as meaning that above man 
there is only the Creator. To continue the parallel with al-Sijistani’s ontol- 

ogy, the Universal Soul needs an individual to be enabled to receive the 
effusion from the Intellect in its completeness.** The Intellect being a prin- 
ciple for the Soul would also correspond to the Prophet who is a principle 

for the Legatee (wasi).*” In identifying the amr with ‘spiritual substances’, 
the Ikhwan might have had in mind a kind of embryonic Ismaili hierar- 
chy. The world of the ibda‘ might even foreshadow al-Kirmani’s world of 
religion (alam al-din, where din indicates the divine hierarchy of propa- 
gandists). 
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I have already attributed Ismaili or para-Ismaili conceptions to the 
Ikhwan al-Safa’, especially in politics.“° The similarities remarked on in 
this article can further contribute to the hypothesis that the Pure Brethren 
were close to Ismailism, particularly in view of the links established 

through J and JJ. More precisely, one might say that the Ras@’il contain 
in embryo several ideas stated in contemporary Ismailism, for instance 
by al-Sijistani, and which were further developed by other Ismaili think- 
ers only a few decades later. In particular, at the end of the fourth/tenth 
century Ismailism was debating about the issue of the ibda‘ without being 
able to reach a firmer position, such as the one that was arrived at some 
decades later. 

Notes 

1. That is, the Active Intellect of the well-known Neoplatonic hierarchy, 
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(London, 1955). 

3. Epistle 35, “On the Intellect and the Intelligible’, Rasa’il Ikhwan al-Safa’ 

wa khullan al-wafa’, ed. Butrus al-Bustani (Beirut, 1377/1957), vol. 3, pp. 
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4. Cf. e.g. Epistle 40, ‘On Causes and Effects’, Rasa@il, vol. 3, pp. 350.19-351.18 
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(sha’n), is quoted. 
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and that His will is at most a necessary consequence of ‘ilm: because God 

knew He would create the world, not to create would have been contrary 

to science, and hence God would be ignorant; creation of the world is a 
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manifestation of wisdom, which is necessary for the wise, who otherwise 
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body; that this work is based on science is the proof that He is wise (hakim, 
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Divine in a comprehensive manner. 

A similar idea was later expressed by the Ismaili thinker and poet Nasir-i 
Khusraw (ap 1004-1074). Cf. Nasir-i Khusraw, Kitab Jami‘ al-hikmatayn, 
ed. Henri Corbin and Muhammad Mu‘ as Kitab-e Jami‘ al-Hikmatain. Le 
livre réunissant les deux sagesses ou Harmonie de la philosophie grecque et 
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al-hikmatayn) (Paris, 1990). 
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Some Aspects of the External Relations of 
the Qaramita in Bahrayn! 

Istvan Hajnal 

I 

The radical dissidents of the Ismaili movement, the Qarmatis (Qardmita) 

of Bahrayn, acquired a particularly terrifying reputation in both the east- 

ern and the western lands of the ‘Abbasid empire. This was due, first of all, 

to their military forces, which represented, at that time, the most dread- 
ful and effective army in the whole of the Muslim world, and, secondly, 

to their constant raids and devastating marauding campaigns against 
the caravan routes of southern ‘Iraq and the urban centres of the region. 

Their military presence posed a permanent threat to the whole area, and 
it became one of the principal contributing factors in the disintegration of 

the caliphate. In 316/928, Baghdad narrowly escaped the Qarmati occupa- 

tion, unlike Mecca which suffered hugely from their invasion in 319/930. 

The Qaramita of Bahrayn and other dissident eastern Ismailis refused 

to recognise the Fatimid caliphs as their imams, continuing to adhere to 

their previous doctrine after the establishment in 297/909 of the Fatimid 
caliphate, and thus were still awaiting the appearance of their hidden 

imam, Muhammad b. IsmaA‘il, as the Mahdi who would initiate the final 

religious epoch.” They based their legitimacy and their policies, oppos- 

ing Sunni Islam and the ‘Abbasid caliphate, on the representation of this 
theocratic and charismatic leader, the Imam-Mahdi. 

Well aware of their own military power, and regardless of the fact 

that it was one of their primary political instruments, they also utilised 

a wide range of diplomatic means to develop partnerships with other 
powers, displaying an amazing flexibility not usually associated with 

sectarian attitudes, as well as political manoeuvring that astonished their 
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contemporaries no less than it has modern researchers. 

The main concern in this study will be to shed light on some of these 

efforts and the motivations behind them, and military events will be 

discussed only insofar as they are relevant to a clarification of such moti- 

vations. 

The Ismaili mission (da‘wa) appeared in Bahrayn, in the coastal region 

of eastern Arabia, to the south of ‘Iraq, in 281/894 or perhaps even earlier 

in 273/886. In the early Islamic period, the term Bahrayn applied to the 

mainland areas of al-Hasa province of today’s Saudi Arabia as well as to 
the island nowadays called Bahrayn, which was then known as Uwal. 

Bahrayn was near the centre of the ‘Abbasid empire and was situ- 

ated on the main commercial sea route running from India, China and 
Africa to ‘Iraq. It was therefore the principal channel for commerce in the 

Persian Gulf. The merchants of Basra, Siraf, Bahrayn and ‘Uman used this 

channel to transport various commodities, such as precious stones, ivory, 
timber, spices and metals. Bahrayn’s territory was bounded on three sides 

by flourishing centres of trade: Basra to the north, ‘Uman to the south 
and Siraf, Siniz and Jannaba on the coast of Persia. The territory itself 
was inhabited by a heterogeneous population, with villagers of Nabatean 

origin in the oases and craftsmen and merchants of Persian and/or Jewish 
origin travelling through the Persian Gulf to ports such as Basra and Siraf. 
The towns of Bahrayn had an interest in increasing their share in the great 
Indian trade passing through the Persian Gulf. In the countryside and 
desert areas there were the poor transhumant bedouin tribes who had a 
low opinion of the rich sedentary population. 

The governors of this region, appointed by the central authorities in 
Damascus, and later in Baghdad, never settled in Bahrayn. The absence of 
a strong effective authority, as well as the strategic location, made Bahrayn 
a suitable breeding ground for rebel groups. Formerly, the province had 
served as a stronghold for the Khawarij, and again later for the slave revolt 
of the Zanj. There were Shi‘i communities in its towns and the hostility 
between the province and wealthy Basra was intense.’ 

II 

By 286/899 Abu Sa‘id al-Jannabi, one of the founding fathers of the Ismaili 
mission (da'wa) in Bahrayn, had made numerous converts among the 
nomadic tribes and the townspeople alike, and he married into one of the 
leading local trading and landowning families, that of the Bana Sanbar. 
He also looked for allies from the bedouins of the desert and found them 
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mainly among the Bani Kilab and Bana ‘Uqayl tribes.‘ 

With the support of the nomadic tribes, Abt Sa‘id conquered a large 
part of Bahrayn and also the town of Qatif in the coastal region of eastern 

Arabia. Within a short while, his troops were in control of the territories 

around Hajar, the capital of Bahrayn, and were drawing close to Basra.° 
The alliance between, Abt Sa‘id’s da‘wa, its followers among the settled 

population and the bedouin was to prove extremely effective, and the 

developing Qarmati community became a menacing presence for their 
neighbours. 

In 287/900 the Qaramita were in control of the suburbs of Hajar, and 

after a long siege the seat of the ‘Abbasid governor was taken, and al-‘Abbas 
b. ‘Amr al-Ghanawi, who had been appointed by the caliph al-Mu‘tadid 

(r. 279-289/892-902), was captured, but later released with a letter for the 

caliph.° In his message, declaring his disapproval of the presence of the 
‘Abbasid authorities in the area and warning the caliph to leave him in 
peace and not to intervene in the affairs of Bahrayn again, the Qarmati 

leader declared clearly his authority over the region: 

Why do you [have to] violate your dignity (li-ma takhruqu haybatak) and 

let your soldiers be killed and give reason to your enemies to hope [for 

your defeat], sending armies in my pursuit? I am a man dwelling in the 

desert, where there is neither agriculture nor animal husbandry, and yet 
I have taken pleasure in this rough life. ... Look [and you will see] that I 

have not, by use of force, deprived you of any land that belonged to you 

(ma ghasabtuk baladan kana fi yadik), nor have I caused your power to 

cease in any territory (wa la azaltu sultanak ‘an ‘amal). 

Abia Sa‘id al-Jannabi proceeds to observe that even in the case of a possible 

assault by the ‘Abbasid armies, the attackers would have little or no chance 
of winnihg against him, since he was completely at home in those remote 

desert lands. Apart from his effective military advantage in that sort of 
natural environment, his confidence was further strengthened by the 
fact that he was head of a messianic movement in the ascendant and felt 
no need of any legitimisation through appointment by the caliph, unlike 

many of the warlords of the period. 
Shortly afterwards, the Qaramita decisively defeated an ‘Abbasid 

army and Basra began to feel threatened again, although there would 

be no second attack on the city. The city was extremely important to 

the ‘Abbasid government for controlling the trade in goods from India 

and the Persian Gulf. However, the Qaramita failed in their attempt to 

take control of the trade route to Basra.’ Then they tried to extend their 



230 Istvan Hajnal 

authority to the adjoining regions including Yamama and in particular 

to ‘Uman, which occupied a key position in the Persian Gulf as regards 

maritime commerce with the Far East.* Eventually Abt Sa‘id established 

his headquarters near Hajar at al-Ahsa’, which later became the capital of 

the Qarmati state in Bahrayn in 314/926. 

Abia Sa‘id, like other Qarmati missionaries, gave expression to his firm 
belief in the imminent appearance of the Mahdi on several occasions 

and claimed to be acting on behalf of the awaited Mahdi who had been 
expected to appear in 300/912. The unfulfilled expectations of the adher- 
ents quite probably caused frustration within the da‘wa, which may have 

been a factor in the murder of the head of the nascent Qarmati principal- 

ity, that is to say, Aba Sa‘id al-Jannabi, and other leaders of the movement 

in 300/913-914.? 

Ill 

Abt Sa‘id was succeeded by the eldest of his seven sons, Abu’l-Qasim Sa‘id, 
who governed with a council of notables (al-‘iqdaniyya) in the following 
years."° 

During the rule of Abu’l-Qasim Sa‘id, who was a leader of peaceful 
character, the Qaramita refrained from troubling the territories of the 

caliphate and maintained good relations with the ‘Abbasid government, 

being in fact engaged in extensive negotiations with the famous ‘Abbasid 
vizier ‘Ali b. ‘Isa b. Jarrah (d. 334/946) regarding his peace initiatives. The 
‘Abbasid vizier, after assuming office in 301/913 and again in 303/916, 
dispatched embassies to the Qaramita. In 301/913 ‘Ali b. ‘Isa advised the 
caliph al-Mugqtadir (r. 295-317/908-929) to communicate with the Qarmati 

leader Aba Sa‘id to establish better relations, and he wrote a letter in the 
caliph’s name admonishing and rebuking the Qaramita and summoning 
them to obedience. However, Abt Sa‘id died before the message reached 
the Qaramita, and his successors sent a conciliatory reply to the ‘Abbasid 

court releasing, as a gesture, the captives whose cause the messengers had 

pleaded. 

In one of his letters written to the vizier ‘Ali b. ‘Isa, the Qarmati leader 

Abu'l-Qasim Sa‘id says: 

Regarding what he mentioned about us, namely our secession (infirad) 
from the community, [I can state that] - may God give you support - we 
have not seceded from either obeisance or the community, but have been 
forced to separate from it, leave our homelands, and it has been deemed 
licit [to spill] our blood. ... Originally, we were seen as honourable and we 
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busied ourselves with our trade and our livelihood, keeping aloof from 
all manner of sins, and observing all the religious obligations. However, 
some impudent and shameless people, not known for their piety, made 
hateful [rumours] against us, and they kept besmirching our reputa- 
tion with [claims of] communism (bi’l-sawiyya) [of women] among us, 
and not observing what is licit and illicit. Therefore we had to flee, and 
whoever stayed behihd was captured with ropes and chains; and thus we 

had to seek refuge in a [distant] land [lit. ‘island’, jazira]. Then we sent 

[envoys] to get back our properties and womenfolk, but they would not 

let us, deciding to go to war against us instead. So we could not but seek 

redress in combat [hakamnahum ila’l-sayf]." 

Such statements on the part of the Qarmati leader strongly suggest that 

it was external pressures and political circumstances that forced the 

Qaramita to go into isolation and take up defensive positions. This conclu- 

sion is further buttressed by some specimens of their correspondence, in 
which the Qaramita declared that they considered themselves to be faith- 
ful Muslims, even though their opponents would accuse them of being 

infidels and brand their beliefs as heretical deviations. All the while, they 
also asserted that they were opposed to the rule of the ‘Abbasids and their 

supporters, who led a luxurious life and committed acts prohibited by the 

sacred law of Islam (shari‘a).'” 

Presumably the Qaramita’s decision to develop Bahrayn’s commer- 

cial relations with the other regions of the Persian Gulf was due to their 

favourable geographical situation, and they seem to have sought trad- 

ing opportunities from the ‘Abbasid government. Their approach was 

accepted by ‘Ali b. ‘Isa, who was known as the ‘Good Vizier’, in the hope 
that, by allowing them to develop their trade, he would avert a Qarmati 
invasion of southern ‘Iraq. As long as ‘Ali b. ‘Isa held power in the ‘Abbasid 
government, this policy of ‘peace for privileges’ prevailed, and before 

being dismissed from the vizierate in 303/915-916 he allowed money and 
weapons to be sent to the Qaramita of Bahrayn and granted them prerog- 

atives such as the use of the port of Siraf and the right to trade freely in it.’* 

IV 

In 311/923-924 or probably even earlier, Abu’l-Qasim Sa‘id was forced to 

resign by his younger, much more militant brother Aba Tahir Sulayman, 

and in the same year the ‘Abbasid vizier ‘Ali b. ‘Isa lost power to his main 
rival, the Shi‘i Ibn al-Furat (d. 312/924), who was less inclined to take a 

conciliatory attitude towards the Qaramita of Bahrayn. As a result, they 
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ended their temporarily peaceful relations with the ‘Abbasid govern- 

ment and took this occasion for reopening hostilities against the caliph’s 

empire." 

A few days after the change of viziers in the court of the caliph, the 

Qaramita of Bahrayn started a series of raids on the main towns of south- 

ern ‘Iraq and thenceforth continued pillaging the pilgrim caravans over a 

period of almost half a century. 
Shortly after looting Basra in 311/923, they attacked a pilgrim cara- 

van returning from Mecca to Habir, and captured many distinguished 

pilgrims, among them the Hamdanid amir Abu'l-Hayja’, who in 311/923- 
924 had been given the responsibility of ensuring the security of the 

pilgrimage route by the ‘Abbasid government.’” Abu’l-Hayja’ was able to 
negotiate not only his own release but that of other captives as well. This 
apparently close relationship with the Qaramita, who usually put their 

prisoners to death, was seen by the French historian M. Canard as a sign 

of sympathy between the Ismaili Qaramita and the Shi‘i Hamdanids. But 

according to H. Kennedy, the occasional signs of cordiality between them 

were probably the result of momentary convergences of political interests 

rather than of any lasting religious sympathy.’® 

Later, during the crisis of 315/927-928, Abu’l-Hayja’ played a key role 

in defending ‘Iraq when the Qaramita had reached ‘Ayn al-Tamr near 

Anbar on the Euphrates and presented a serious threat to Baghdad. Abu'l- 

Hayja as well as his three brothers were part of the army sent to keep the 

Qaramita in check. 

Whereas his father, Abt Sa‘id, had been supported at the beginning of 

his mission mainly by bedouins, Abt Tahir al-Jannabi pursued a broader 
external policy by which his nomadic military troops acted to promote 
the interests of the merchants, the most important stratum of the towns- 

people of Bahrayn. Their interests were, from then on, a decisive factor 

in his policy, determining both the internal conditions of the developing 

Qarmati statehood and its external policy. The successive changes of this 
policy are clearly indicated by the accounts of the chroniclers. 

Amid these political changes, an independent Qarmati principality 

developed out of what had been simply a radical messianic movement, 

legitimised by the representation of the theocratic leader of the Imam- 
Mahdi, and this state effectively enforced the measures of a militant exter- 

nal policy in defence of its local, mainly commercial interests. 
As mentioned above, the Qaramita had previously been granted trad- 

ing rights in Siraf by the ‘Abbasid government in 303/915, but they had 
soon come to realise that due to their regional location it was not suffi- 
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cient. Perceptibly, their purpose was to secure a share in the profits of the 
trade of the Persian Gulf and the Syrian—‘Iraqi and Arabian deserts. Thus 
they proceeded to occupy the ports of ‘Uman, and so came to dominate 
the Persian Gulf’s southern Arabian coast. Afterwards, they tried to estab- 

lish points of control on the Persian side of the gulf. Their attack on Basra 
was enough to frighten trade away from this flourishing port and divert 

it to their own ports where they imposed and collected their own taxes.” 
For the land routes, they first turned to the pilgrim caravans, which were 

also important trade vehicles. Then they turned to the north-south trade 
route bordering the Syrian—‘Iraqi desert, and tried to attack and dominate 
the marketplaces along this route. Later, their intention was to seize what 
they considered to be taxes and what their opponents preferred to call 

‘protection money’ (khifara).'® 
When, some time later, Abu’]-Hayja’ and other prisoners of the first 

attack on the pilgrim caravans were released, they arrived in Baghdad as 
delegates from Aba Tahir, demanding that Ahwaz, Basra and even other 

territories be ceded to the Qarmatis.’? But the demand of the Qaramita was 

rejected and in 312/924-925 the pilgrims were attacked again and Kufa 
was sacked.” The pilgrimage (hajj) of 313/926 was allowed to proceed in 
peace only after the payment of a considerable sum.” 

It was under such circumstances that the ‘Abbasid caliph al-Mugtadir 
recalled to ‘Iraq the ruler of Azarbayjan and Armenia, the amir Ibn Abi’l- 
Saj, in order to keep the Qarmati threat in check.” After further plunder- 

ing of Kufa by the Qaramita and when Baghdad itself was threatened, 
the vizier al-Khasibi (r. 313-314/925-927) sent Ibn Abi’l-Saj additional 

military forces. The latter had been camping in Wasit to prepare himself 

for the forthcoming battle with the Qaramita. ‘Ali b. ‘Isa was recalled and 

appointed as vizier after the dismissal of al-Khasibi in 314/926. He carried 
out an investigation into al-Khasibi’s impractical decision to employ Ibn 
Abi’1-Saj’s forces that were accustomed to fighting mainly in mountai- 

nous terrain. ‘Ali b. ‘Isa, realising that Ibn Abi’l-Saj would not be success- 
ful, suggested that it would be better to employ the bedouin Banu Asad to 
guard the pilgrimage and the Bant Shayban to attack the Qaramita. His 
advice was not accepted. At any rate, this idea was put forward too late 

to be acted on. The caliph’s troops were again defeated and Ibn Abi'l-Saj 

himself was captured and later killed in 315/928.” 
Thereupon the Qaramita advanced as far as the banks of the Euphrates, 

seized Anbar and crossed the river with the intention of entering Baghdad. 

The capital was alarmed at these developments but their progress was 

halted, temporarily, by the army of Mu’nis al-Khadim (d. 321/933), the 
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‘Abbasid commander-in-chief, who had earlier defended Egypt against 

the Fatimid troops.‘ Apart from that, the ‘Abbasid government was inca- 

pable of handling the situation. 

The presence of the Qaramita of Bahrayn in the region, lasting for 

almost two years, incited their coreligionists from southern ‘Iraq, who 

were concentrated in the surroundings (sawad) of Kufa, to rebellion.” The 

bedouin tribes roaming the steppe region of Junbula’ and Tall Fakhkhar 

between the Euphrates and Wasit — the Band Rifa‘a, Band Dhuhl and Banu 
‘Abs and Band ‘Ijl - among whom the Ismaili mission (da‘wa) had been 
active for more than fifty years, now became reinvigorated and decided 
to establish the ‘realm’ (balad) of the Mahdi.” However, the troops of 

the Qaramita withdrew all at once to the western bank of the Euphrates, 

and returned to Bahrayn because of the confused state of their internal 

affairs.”” 
According to the sources, the intensive military actions of the 

Qaramita during this time were accompanied by increased eschatological 
expectations. Aba Tahir, like other Qarmati missionaries (duat) of the 

eastern territories, was at that time predicting the imminent arrival of the 
Mahdi on the basis of astrological calculations following the conjunction 

of Jupiter and Saturn in the year 316/928. This occurrence, according to 

Qarmati tenets, was expected to end the era of Islam and initiate the final 

religious epoch. For the reception of the Mahdi they had completed the 

construction of a fortified refuge, an ‘abode of migration’ (dar al-hijra) 
near al-Ahsa’.”® 

There is a letter attributed to Aba Tahir, originating from around 

313/925, which has been preserved by the Yemeni scholar of the fifth/ 
eleventh century, Muhammad Ibn Malik al-Hammadi.” According to 

Fran¢ois de Blois, the author of the letter, that is Aba Tahir, presents 

himself in rhyming prose as a defender of the purity of the faith, and 

the puritanical attitude palpable in the letter’s text is a powerful proof 
of its authenticity. Aba Tahir redirects all the accusations voiced previ- 

ously by the caliph back towards the caliph himself. Aba Tahir accuses 
the caliph of being a morally corrupt person surrounded by an equally 
corrupt entourage, referring to him by the title ‘prince of the corrupt’ 

(amir al-fasiqin). His own destructive and deadly rampages he justifies 
by claiming that he had previously ascertained his victims’ obvious sinful 
and deplorable conduct (m4 fa‘altu dhalik illa ba‘d wudih al-hujja ka-idah 

al-shams ... wa-muayanati minhum akhlaq al-fujjar). All these charges 

are phrased by Abu Tahir in the rigorous parlance of a radical Shi‘i heir 
to the most severe Khariji mentality, who completely rejects any reliance 
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on the standard Sunni authorities by referring to the caliph as ‘one who 
lies about God Almighty and about His Messenger - God bless him and 
his family — supported by chains of tradition on the authority of sinful 
shaykhs (bi-asanid ‘an mashayikh fajara). Aba Tahir’s declarations in the 

letter are to be understood in the context of the contemporary atmosphere 

of strong and widespread messianic expectations, reflected in the follow- 
ing phrasing of Aba Tahir “.. The Expected Imam [i.e. the Mahdi] has 
risen, like a ferocious lion, all garbed in victory, girded with the sword of 
wrath, with no need for the support of the bedouin [al-‘arab]. In his efforts 
in God’s cause, no blame can be attached to him.’ It is my emphatic opin- 

ion that, in contrast to de Blois’s view, Abu Tahir does not claim here to 

be the expected Mahdi himself, a declaration that would be quite incon- 

sistent with the pseudo-Mahdi intermezzo that took place not much later. 

I find the suggestion of such a quick turnaround in Abt Tahir’s policy 
and declarations very improbable, all the more so as the Qarmati plans to 

attack Mecca must have been already hatched in their circles.*° 
It was in such circumstances that in the year 317/930 the troops of Abu 

Tahir made a surprise attack on Mecca during the pilgrimage season, 
massacred the pilgrims and carried away the Black Stone to demonstrate 
the end of the era of Islam. Their unprecedented act shocked the Muslim 

world, and most of our sources relate that, shortly afterwards, the Fatimid 
caliph ‘Abd Allah sent a letter to Aba Tahir reproving him and request- 

ing him to return the Black Stone. But his commands, like some similar 
demands put to him by the ‘Abbasids, were of no concern in Bahrayn.” 

In 318/930, with the conquest of “Uman, the Qaramita of Bahrayn 

acquired hegemony over the region and thus became an imminent danger 
to their neighbours. Now they were finally in a position to reattempt the 

invasion of southern ‘Iraq. In 319/931 they advanced, however, only as far 

as Kufa, which they plundered again.” 
Their irresistible advance was checked only by internal troubles devel- 

oping in the Qarmati community in Bahrayn. During the month of 
Ramadan 319/931, Aba Tahir, who had been expecting the coming of the 
Mahdi since 316/929, transferred rule to a young Persian prisoner of war 

from Isfahan in whom he recognised the expected Mahdi, and declared 

the establishment of the final religious era, that of Paradise on Earth. But 
events took a very different turn from what had commonly been expected 

by the dissident eastern Qarmatis for the advent of the Mahdi, who would 

reveal the truths concealed in the scriptures of the Prophets of Judaism, 

Christianity and Islam, and put an end to the era of Islam. However, in his 

short reign, the Isfahani declared all previous religions to be invalid, and 
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ordered the damnation of all prophets. Then he allowed various extreme 

forms of behaviour, and even ordered that prominent Qarmati leaders be 

put to death. Aba Tahir was finally forced to execute him and acknowl- 

edge that he had been deceived by a false Mahdi.” 
This unfortunate attempt at a theocratic statehood headed by the Mahdi 

shows that the expectation of the Qaramita of Bahrayn for the advent of 
Mahdi was not related to the physically visible Fatimid imam-caliphs, 

though the underlying motives of the events are extremely complex. On 

the other hand, the episode of the pseudo-Mahdi severely demoralised the 
Qaramita of Bahrayn and weakened their influence over other dissident 

Qarmatis in the east. Many of their adherents, mainly of the Ajamis of 
‘Iraq and the tribal Arab chiefs, left Bahrayn and came to offer their serv- 

ices to the armies of Sunni rulers during the following decades.** 
After the rejection of the pseudo-Mahdi, the Qaramita of Bahrayn 

appear to have returned to their former beliefs and claimed to be acting 
on the orders of the hidden Mahdi. However, in the years following the 
desecration of the sanctuary in Mecca and the intermezzo of the pseudo- 
Mahdi, eschatological expectations perceptibly decreased among them, 

and commercial interests again became the primary factor influencing 

Qarmati policy. There was a revival of the ‘peace for privileges’ principle 
that gave priority to economic interests over ideology, a policy that had 

already proved successful in the time of the early da‘wa under the leader- 
ship of Abu’l-Qasim Sa‘id, the eldest son of the community’s founder, Abt 
Sa‘id al-Jannabi. 

In the spirit of this pursuit, the Qaramita sought more advanta- 
geous destinations for raiding expeditions. They set out from their port 

of Qatif to cross the Persian Gulf to the opposite region of the Iranian 

coast. Two coastal towns in Fars suffered at their hands — Siniz in 321/933 
and Tawwaj in 322/934.* Their purpose was clearly to ruin any centres 
of textile manufacture which could compete with al-Ahsa’. They carried 
out further raids on southern ‘Iraq and the south of Persia, and continued 

to block the pilgrim caravan routes. From 317/929 to 327/939 no pilgrim 
caravans left ‘Iraq and the eastern provinces for fear of the Qaramita, 

except on two occasions when they were given permission by the latter.*° 

Since the pilgrimage had become impossible for years and the military 

actions of the Qaramita were continuing, the chamberlain (hdjib) of the 

new ‘Abbasid caliph al-Radi (r. 322-329/934-940), Muhammad b. Yaqut, 
entered into negotiations with Aba Tahir in 322/934 for the recognition of 
the authority of the caliphate, to put an end to the latter’s interference with 
pilgrimages, and for the returning of the Black Stone. In exchange, Abia 
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Tahir would receive official authorisation for ruling the regions which 
he de facto possessed or had conquered. The Qaramita refused again to 

restore the Black Stone to its original place but agreed to stop obstructing 
the pilgrimage routes and offered to have Friday prayer (khutba) read in 
the name of the ‘Abbasid caliph if they were allowed to obtain provisions 

from Basra and use its port freely - clearly a vital need for the oasis region 

of Bahrayn.” However, Abt Tahir did not keep his promise to cease 

obstructing the hajj, since the Qaramita attacked the pilgrim caravans 
the following year. As a result, most of the pilgrims returned to Baghdad 
without completing the pilgrimage.** 

Despite their rejection of the offer of the caliphal court of Baghdad, 
the willingness of the Qaramita of Bahrayn to agree to a peaceful settle- 
ment marked a step towards the renewal of their former policy of ‘peace 

for privileges’.*’ Nevertheless they again attacked the pilgrimage route, 
defeated the troops of the caliph between Ktfa and Qadisiyya and occu- 
pied the town of Kufa itself for several days before returning to Bahrayn.*” 

In 325/937, Aba Tahir again entered Kufa, and carried on further negotia- 
tions with the recently appointed ‘Abbasid ‘overlord’ (amir al-umara), Ibn 

Raiq. In reply to the demand of the Qaramita, who wanted the caliph to 

give them 120,000 dinars a year in silver and supplies, Ibn Raiq proposed 

that Abu Tahir and his troops should consider themselves to be enrolled 

in the service of the caliph and that this sum be regarded as a form of 

salary. However, no agreement was achieved.” 
Finally, after prolonged negotiations in 327/938-939, the Qaramita 

of Bahrayn made peace with the authorities in Baghdad, and a working 
agreement was reached between Abt Tahir and the ‘Abbasid government 
through the efforts of Aba ‘Ali Muhammad b. Yahya, an ‘Alid from Kafa 
and a friend of the Qarmati leader. Under this agreement, the Qaramita 

promised’ to protect the pilgrims in return for an annual tribute of 

120,000 dinars from the ‘Abbasid treasury.’ ‘Abd al-Jabbar al-Hamadhani 

confirms in his account of the events that in this agreement, it was Abu 

Tahir who took the initiative. ‘Abd al-Jabbar attributed this to the role of 

the tribal allies in forcing the Qarmati leader to reach a settlement after 
the disastrous false Mahdi intermezzo.* He also relates that Aba Tahir 

apologised to the caliph al-Radi for the earlier aggressive behaviour of his 

followers and condemned their tribal allies who lived off his beneficence 
yet disobeyed him.“* To be sure, the agreement made a significant contri- 

bution towards restoring the prestige of the Qarmati leader, which had 

been undermined by the episode of the pseudo-Mahdi. 

As regards the pilgrimage caravan, taxes were imposed on each person 
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and each load of goods. In return for this protection fee (khifara), to be 

paid by the pilgrims from then onwards, the Qaramita themselves took 

over the leadership of the caravan, and made sure that it proceeded unmo- 

lested. This arrangement held up to 335/947, when the caravan was again 

unable to proceed in safety, as a result of initial difficulties that the Buyid 

amir Mu‘izz al-Dawla (r. 334-356/945-967) experienced in dealing with 
the Qaramita. Safe conduct for the pilgrimage caravan was re-established 

in 339/951 and this state of affairs continued without interruption until 

364/974, when troubles in ‘Irag impeded the merchants of Baghdad from 

joining the Khurasanis, who completed the pilgrimage without any 

hindrance.* 

v 

After the death of Aba Tahir in 332/944, power came to be held collec- 

tively by his brothers, the ‘leading masters’ (al-sdda al-rwasda’), who 
continued his recent peaceful policy. Thus the pilgrimage went on undis- 

turbed again, but the Black Stone was still kept in al-Ahsa’. Of Abu Tahir’s 

brothers, Abu’l-Qasim Sa‘id (d. 361/972) and Aba Manstr Ahmad (d. 

359/970) were the ones who took over leadership in the Qarmati princi- 
pality; the son of the latter, Abu ‘Ali al-Hasan (d. 366/977), also known 

as al-A‘sam, served as the commander of the army. On the other hand, 

the seven surviving sons of Abu Tahir - the eldest being called Sabtr (d. 
358/969) - were definitively put aside. But the greatest influence, accord- 

ing to the report of Ibn Hawgal, was wielded by the shaykh of the Bana 
Sanbar, Aba Muhammad Sanbar, the individual who in 339/951 returned 

the Black Stone, which had been stolen from the sanctuary of the Ka‘ba by 
the Qaramita, to Mecca.*® 

In the mid-fourth/tenth century, the ‘Abbasid caliphs were in the 

hands of a series of Turkish or Iranian warlords, who, with the title of 
amir al-umara, had actual control of the state, albeit usually only for a 
brief period of time each. In the year 334/945, the title was conferred on 

a member of the Buyid family, and the Shi‘i Buyid amirs took posses- 
sion of Baghdad and became the real protectors of the ‘Abbasid empire 
for over a century. As masters of ‘Iraq and all of western Iran, the Buyids 

also sought to win back control of the Persian Gulf, both coastlines of 
which had been lost to the ‘Abbasids. Thus they were bound to confront 
the Qaramita of Bahrayn. Dominating the Iranian plateau and expanding 
into ‘Iraq, the Buyids were in a favourable position and could control most 
of the east-west and north-south trade routes, and control of the southern 
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coastline of Persia enabled them to participate in Indian Ocean trade.” 
Before the Buyid period, the slow collapse of the military and admin- 

istrative structure of the caliphate had brought raids by Arab tribes, but 
these were limited first to those by the Qaramita in the south, and those 
by the nomads whom the Hamdanids joined with in the north. However, 
Mu’nis al-Khadim had been careful to keep the Arabs from supporting 
Hamdanid ambitions after the threat of the Qaramita had subsided. But 

with the office of amir al-umara’, the Arabs became a source of manpower 

for the small armies led by any contender for power. The Qaramita, and 

the Bana Tamim, Qushayri and Numayri tribes, were all made use of by 
the various military alliances in ‘Iraq.* 

To the south, the Qaramita were given the right to protect the pilgrim 
caravans throughout the period 324-334/936-945, much to their satisfac- 

tion. A tax imposed on the people and goods departing from ‘Irag assured 

their safe passage to Medina and Mecca. In these circumstances assigning 
military forces to ensure the safety of the main routes was unnecessary, 
their function now being carried out partly by the Hamdanids and the 
Qaramita.” 

The early Buyid amirs in ‘Iraq, Mu‘izz al-Dawla and Bakhtiyar ‘Izz 
al-Dawla (r. 356-366 or 367/967-977 or 978), continued to leave the north 

and the east to the Hamdanids. The Khurasan route was entrusted to the 

Kurds in the area of Hulwan. The Qaramita, however, had no place in the 

arrangements of Mu‘izz al-Dawla. They were denied their old privileges 
which they phrased in terms of ownership of the desert to the west of 

Basra. Their power had waned, and Mu‘izz al-Dawla was able to supply 
sufficient protection for the pilgrimage caravan himself. The situation 
changed under Bakhtiyar, whether due to a resurgence of Arab power in 
the south, or to his own negligence, and he felt the need to conciliate the 

Qaramita by granting them an iqta‘ at Saqy al-Furat in order to ensure the 

free passage of pilgrims.” 
Soon after occupying Baghdad, the Buyids set out to capture Basra, 

which had been in the hands of the Baridis, a very wealthy and influential 

Shi‘i family of tax farmers, since the last years of effective central govern- 
ment. Abu’l-Qasim, the last of the Baridi family, was held in check for 

two years through the grant of a contract for the farming of tax arrears in 
Wasit to the value of 1,600,000 dirhams. But once a settlement with the 

Hamdanid amir Nasir al-Dawla (r. 317-357/929-968) had been secured, 

Mu‘izz al-Dawla turned his attention to Basra and in 336/948 completely 

overcame al-Baridi. With this the main centres in ‘Iraq were under Buyid 

control and the most important port in the gulf was in their hands. Abu'l- 
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Qasim al-Baridi was forced to flee to the Qaramita of Bahrayn at Hajar.” 

For their part the Qaramita had not undertaken any attack against 

Basra during the period of Baridi control and this indicates that they had 

amicable relations with them. This was manifested in the dispatch of valu- 

able presents by Abu ‘Abd Allah al-Baridi to Aba Tahir on the occasion of 
the birth of his son in 331/942. The good relations between the Baridis and 

the Qaramita of Bahrayn encouraged trade through Basra with the two 

parties sharing the benefits thereof. Evidently this situation was disadvan- 

tageous for the Buyids and the merchants of ‘Uman alike. 
Nevertheless, having established themselves in Basra, the Buyids 

attempted to come to an understanding with the Qaramita. Although 
the Qaramita seem to have accepted these Buyid initiatives, there were 

serious differences between them because of attempts by the Qaramita to 

establish control over the Persian side of the gulf. In order to assert their 
authority, the Qaramita sent a letter to Mu‘izz al-Dawla declaring they 
disapproved of his proceeding through the region which they considered 

to be theirs, without first seeking their consent. The Buyid amir disre- 
garded their message telling the messenger that one of his aims in taking 
Basra was to prevent them gaining any more power.” 

The ‘Umanis, who had made every effort to preserve their interests, 

aware of the disagreement between the Buyids and the Qaramita of 
Bahrayn, sought the cooperation of the Qarmatis against the Buyid amirs 

in Baghdad.** According to Mas‘tdi the Qaramita of Bahrayn had been 
interested in ‘Uman and had a military base there which enabled them 

to have a significant influence over the affairs of the region.® For the 
time being the Buyids ignored the role of the Qaramita and directed their 
action solely against the ‘Umanis.* The final occupation of ‘Uman, that 

is of the vital strategic coastal areas of the region, by the Buyids whether 
of Fars or of ‘Iraq, was obviously related to considerations of economic 

security. However, it should also be said that the Qaramita were no longer 
able to assert their influence in the area.” 

In order to deflect the imminent threat of the Qaramita, Mu‘izz 

al-Dawla sought to reach a peaceful agreement with them. Eventually in 
336/948 an agreement based on their common interests was reached by 

the two sides, thus enabling them to live in peace with each other. The 
Buyids allowed the Qaramita to have their own customs house for goods 
taking the overland route from Basra and ‘Iraq to Bahrayn alongside 
theirs by the gates of Basra.°** They also had another customs post on the 
island of Uwal, which lay on the route taken by merchant ships inward 
bound for Basra and ‘Iraq or outward bound for ‘Uman, Siraf, India, 
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China and Africa. The agreement was supplemented by a specified duty 
on the important pilgrimage land routes from Baghdad, Kifa and Basra. 
The Buyids were willing to go to some lengths to win over the Qaramita, 
and ready to restrict their trading with the port of Siraf and divert all 
trade to Basra, where both parties could share in the benefits.” 

Under these conditions of almost cordial relations, the Qaramita 

continued to adhere to their peace agreement with the court in Baghdad 
of their own free will, and finally returned the Black Stone to the Ka‘ba 
in 339/950-951 but not, as some scholars have maintained, in response 

to the request of the Fatimid caliph al-Mansiar (r. 334-341/946-953). The 
al-Jannabi brothers sent a letter to Baghdad, declaring their intention to 

restore the sacred relic. The most powerful man in Bahrayn at that time, 
Abt Muhammad Sanbar, entered Mecca, accompanied by the governor of 

the Holy City, bringing with him the Black Stone. He set the Stone in its 

place with his own hand, and a craftsman fixed it in its rightful position. 

Ibn Sanbar announced to the governor of Mecca that they had returned it 
without obligation, and only for the sake of the pilgrims who felt that the 
pilgrimage was not complete without the Black Stone. On the restoration 

of the Stone he said: “We took it by God’s omnipotence ... and we give 

it back by the will of God’ (akhadhnahu bi-qudrat Allah wa radadnahu 
bi-mashiatihi).© 

The death of Aba Tahir in 332/944 and the restoration of the Black 

Stone to Mecca in 339/951 represent a turning point in the development 

of the Qarmati state in Bahrayn: the Qarmati community, which legiti- 
mised itself by claiming to represent the Imam-Mahdi, had secured recog- 
nition from its neighbours in the course of promoting its economic or, 

more precisely, its commercial interests, initially by pursuing a militant 
expansionist external policy and later by concluding agreements with 

various partners, on the basis of ‘peace for privileges’. Thus the Qarmati 

community had established its state and finally attained legitimisation by 
integrating and assimilating into the political order of the day. 

After returning the Black Stone to Mecca, the Qaramita stopped their 

raids into ‘Iraq and their attacks on the pilgrim caravans. The chroniclers 

do not record any military activity on their part for over a decade. On the 

other hand, they served the pilgrims as an armed escort. What is more, 

even in Baghdad itself one finds Qarmatis in the entourages of certain 
amirs.©! The Qaramita treated Basra as part of their zone of influence and 

therefore they held that all the coastal lands of the Persian Gulf stretching 

from ‘Uman to the island of Uwal and to Basra were under their control. 

Their power ranged over all the northern areas of the Arabian peninsula 
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up to the frontiers of Palestine and Syria (al-Sham); in this region the 

Qaramita, who had been regarded as mere robbers, were now honoured 

as a respectable force which kept law and order and preserved the peace. 

When in the year 355/966 the bedouins of the Banu Sulaym pillaged the 

pilgrim caravan coming from Egypt and Syria, it was the Qarmatis who 
forced the robbers to return the spoils which belonged to the Egyptians 

to the Ikhshidid ruler of Egypt, Kafur, for the Qaramita were now the 
unlikely protectors of the pilgrims and therefore was had to prevent acts 

of robbery and plunder.” 
Later they maintained good relations with the Buyid rulers, who 

were never able to control them, however. Bakhtiyar ‘Izz al-Dawla was 
already on good terms with the Qaramita, having offered aid to al-Hasan 

al-A‘sam in 359/970 when he was marching against the Fatimids in Syria.® 
Under Bakhtiyar they were given an igta’ worth 400,000 dirhams. When 
Bakhtiyar was caught up in the conflict between his Turkish and Daylami 
military forces in 363/973-974 in Baghdad, he wrote letters asking for 
support from the Hamdanids and the Qaramita of Bahrayn against his 

chamberlain, Sabuktigin (Sebiiktegin).** Later Abt Shuja‘ ‘Adud al-Dawla 
(r. 367-372/978-983) brought the Qaramita over to his side, thus ending 

their allegiance to Bakhtiyar, his cousin and rival. Thus in 366/977, when 
the armies of Shiraz set out to march on ‘Iraq, the Qarmati Aba Bakr 

Muhammad b. Shahawayh came to Kifa and read the Friday prayer in 
the name of ‘Adud al-Dawla and the ‘Abbasid caliph al-Tai‘ (363-393/974- 

1003). Ibn Shahawayh remained at the court of ‘Adud al-Dawla as the 

official representative of the Qaramita and appears to have had a voice 

both in his council and in that of his successor. In ‘Iraq and the north 
‘Adud al-Dawla was concerned with the safety of the commercial routes, 

as he had been in Fars and Kirman, so he continued to use the Qaramita. 

And they in fact enjoyed the privilege of having a representative in the 
capital and an iqta’, but it seems that they were deprived of the right to 
exact taxes from the pilgrim caravans.® The accounts repeatedly refer to 
their friendly partnership with the Buyids based upon common interests. 
The Qaramita actively supported the Buyids in their struggle against the 

Samanids (204-395/819-1005) over their control of Rayy, and twice made 
an effort to help their allies.” Presumably, they were interested in retain- 
ing their own access to Rayy, an important place on the east-west trade 
route through Persia and Central Asia. They had been given igta‘s in the 
area of Kufa and Wasit under Bakhtiyar and ‘Adud al-Dawla.** When the 
Qarmati leader Aba Ya‘qub Yusuf died in 367/978, ‘Adud al-Dawla wrote 
a letter of condolence and the sags in Kifa were closed for three days.” 
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These close contacts between the two sides only deteriorated after ‘“Adud 
al-Dawla’s death in 382/983, when his son Aba Kalijar Samsam al-Dawla 
(r. 372-376/983-987) seized the Qarmati representative in Baghdad, 

thus provoking a Qarmati attack on Kifa.” Later, in 374/985, the Bana 

Khafaja were given protective rights in the area of Kifa as a counter to 

the Qaramita. Afterwards, in 378/988, al-Asfar, the chief of the Banu’l- 

Muntafiq, further reduced the power of the Qaramita and demanded for 
himself the rights which they had had over the hajj caravans.”! 

VI 

The militant attitude of the Qaramita of Bahrayn had a remarkable final 

manifestation in reaction to the Fatimid conquest of Egypt, and above all 

the Fatimid advance into Syria in 360/971. The Qaramita had, as has been 

seen, demonstrated their political interests in this region in previous years 

by maintaining good relations with the rulers of the Fertile Crescent, the 
Hamdanids and the Ikhshidids.” 

Since the fourth/tenth century, the borderlands between the Islamic 
lands and the Byzantine empire were under the control of the indigenous 

Arab nomads of northern Mesopotamia, especially the Bant Taghlib, and 

their princes, the Hamdanids, who as amirs with their seat first at Mosul, 

then at Aleppo, ruled in the name of the caliphs of Baghdad. 
The Ikhshidids (323-358/935-969) succeeded the Tulunids (254- 

292/868-905) as rulers of Egypt, southern Syria and the Hijaz after a 
brief interval of direct control from Baghdad. These lands were governed 
mostly by Turkish officers, who left Baghdad to seek their fortunes else- 
where and were distinguished by recognising ‘Abbasid suzerainty and 

treaty arrangements with the caliphs. Thus they were legitimised by the 
‘Abbasid caliph and accepted by their Buyid overlords in Baghdad. The 
Ikhshidids, aware of the increasing threat to their rule from the grow- 
ing power of the Fatimids to the west in North Africa, and in order to 
avoid the danger of any confrontation with the Byzantines, left the trou- 
bled northern lands of Syria to their rivals the Hamdanids to deal with. 
They also paid the Qaramita a sum of 300,000 dinars a year, with the aim 

of securing the safety of the caravans travelling on the land routes from 

Egypt and Syria to the Hijaz.” 
For the first time, in 352/963, the Qaramita of Bahrayn extended their 

raids as far as Palestine and pillaged Tabariyya. This attack was led by 

al-Hasan al-A‘sam, who was promoted from being a member of the collec- 

tive leadership of the Qarmatis to commander of the Qarmati army and 
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on several later occasions also commanded Qarmati expeditions. The 

attack may have been intended to secure an increase in tribute from the 

Ikhshidid government, and certainly also to extend their authority over 

southern Syria and to control the route from there to Mecca.” It is an indi- 

cation of their standing that when the Qaramita asked their allies to send 

them iron to make weapons in preparation for this attack, the Hamdanid 

amir of Aleppo, Sayf al-Dawla (r. 333-356/944-967), took down the iron 

gates of Raqqa and collected the weights used by wack merchants of Diyar 

Mudar and sent them to Hajar.” 

Immediately before the Fatimid conquest of Egypt in 358/969, the 
Qaramita of Bahrayn took advantage of the disorder in Egypt to exert 
control over Palestine and extend their area of influence as far as the 

shores of the Mediterranean. Although the Ikhshidids had never been 
hostile to them, the Qaramita sent an expedition against Syria which dealt 
a heavy blow to al-Hasan b. ‘Ubayd Allah b. Tughj, the Ikhshidid gover- 

nor of Syria. Then they took Damascus and sacked Ramla. Afterwards 

they received a considerable amount of tribute from the inhabitants of the 
town before returning to Bahrayn.” In 358/969, three months after the 

Fatimid army had occupied Egypt, Qarmati troops under the command of 
al-A‘sam’s cousins, Kisra and Sakhr, again attacked and defeated al-Hasan 

b. ‘Ubayd Allah. After this a peace treaty was concluded between the two 

sides under which the Ikhshidid governor promised to pay the Qaramita 
an annual tribute in return for their active support against the Fatimid 
army which was already in control of Fustat and poised to move into 

Syria.”” The Qarmatis were able to conquer the main town of Palestine, 

Ramla, and for a short period even appointed a governor, Abu’]-Munajja, 
to rule Damascus. However, this campaign was only successful insofar as 
they had taken booty and captives, since it did not bring them any lasting 
territorial gains. However, since the Qaramita had pressed into Syria and 
had now made the western pilgrimage route unsafe also, pilgrims were 
staying away from the Hijaz. 

Once the commander-in-chief, Jawhar al-Siqilli, had established 
Fatimid rule over Egypt, he made great efforts to conquer the rest of 
Ikhshidid territory. He sent the amir Ja‘far b. Falah to Syria to defeat the 
remaining Ikhshidid forces there.’ The main Qarmati forces withdrew 
to Bahrayn, leaving only a small contingent in Syria, and it was defeated 
together with the combined remaining Ikhshidid forces by the Fatimid 
army in 359/969. 

The Qaramita of Bahrayn could hardly bring themselves to accept 
Fatimid dominion over Syria, since this endangered the payment of the 
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annual protection money of 300,000 dinars due to them in return for guar- 
anteeing the security of the Syrian and Egyptian pilgrimage caravans.” 
The authorities in Baghdad were extremely worried about the Fatimid 
advances in Syria, and it was these circumstances that were instrumental 

in creating an unlikely alliance between the Buyid amirs in Baghdad, and 
the Qaramita. The government in Baghdad promised them 1.4 million 

silver dirhams, about 100,000 gold dinars, as well as arms for their warri- 
ors once they arrived in Kufa. The Hamdanid ruler of Mosul, Aba Taghlib 

‘Uddat al-Dawla al-Ghadanfar (r. 356-369/967-979), also sent money and 
troops, these latter consisting mostly of what was left of the Ikhshidid 
forces” 

In 360/971 al-Hasan al-A‘sam, who had assumed the leadership over 

the Qarmati state, left al-Ahsa with his troops, marching northwards to 

Kafa to collect the armaments provided for him by the government in 
Baghdad. Some 1,000 armoured warriors formed the core of his army, 
which also included contingents from the bedouin tribes of the Syrian 
desert, namely the Bantu “Ugayl, and the Bana Kilab.*! From ‘Iraq the 

Qarmati troops marched to Damascus, carrying the black flags of the 
‘Abbasids displaying the name of the caliph al-Muti‘ (r. 334-364/946-974) 
and their slogan, ‘the masters who return to the Truth/God’ (‘al-sdda 

al-rajitn ila’l-haqq’) in order to win the support of the local people.* 

After acquiring the support of the Buyids and the Hamdanids of Mosul, 

the Qaramita also managed to reach an agreement with local leaders such 
as the Jarrahid family of the Bant Tayy? in Palestine as well as in the north 

Arabian desert.® With assistance from all sides, the Qaramita, under the 

command of al-Hasan al-A‘sam, were overwhelmingly victorious outside 
Damascus against the Kutama Berbers who then made up the army of the 
Fatimids. The defeated general Ja‘far b. Falah was killed in the course of 

the battlé. For the moment, the Fatimid invasion of Syria was halted.** 

To demonstrate their unambiguous rejection of the Fatimids, the 

Qarmati leader proclaimed the establishment of ‘Abbasid authority in 
the areas they captured and cursed the Fatimid caliph al-Mu‘izz in the 

mosques. Al-Hasan al-A‘sam made sure that the Friday sermon was read 

in the name of the caliph of Baghdad, al-Muti’, and coins struck also bore 
the ‘Abbasid caliph’s name. In the Great Mosque of Damascus, al-A’sam 
ascended the pulpit himself in order to deny the ‘Alid descent of the 

Fatimid caliphs.” 
The Fatimid advance into Syria changed the pattern of political 

arrangements in the region from one based on dealings between a number 

of quarrelling groups to a conflict between two powers and their allies, 
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the Fatimids on one side, allied with the Hamdanids of Aleppo and some 

Arab tribes such as the Banu Fazara and Banu Murra, and the Qaramita 

of Bahrayn on the other side, allied with the Buyids, the Hamdanids of 

Mosul and Arab clans such as the ‘Ugaylids and the Jarrahids.*° 

Qarmati attacks on Syria and Egypt continued, and they reoccupied 
Ramla in 361/972, defeating a strong contingent of Fatimid military. Then 
they marched towards Egypt and laid siege to the newly founded capital 
of Cairo. But the defence mounted by the Fatimid general Jawhar and the 
defection of some of their allies such as the Banu ‘Uqayl and Banu Tayyr, 
who were bought off by the Fatimids, forced the Qaramita to retreat. 

Furthermore, internal problems in Bahrayn necessitated their return to 

al-Ahsa’. Nevertheless, Damascus remained in their hands.*” 

After the arrival of the Fatimid caliph al-Mu‘izz in Cairo in 362/973, 

an imminent Qarmati invasion was the most alarming and impending 
danger. Under these circumstances the caliph sent a long threatening 
letter to the Qarmati leader, al-Hasan al-A‘sam, which was preserved by 

Sharif Akht Muhsin, writing shortly after 372/982.** 
As W. Madelung has explained, the letter was sent essentially for polit- 

ical purposes. ® It does not reveal any secrets, but rather the opponent was 

to be frightened with arguments designed to make the strongest possible 
impression on him. For his part, H. Halm’® regarded it as an important 

document since it provides evidence of the Fatimid caliphs’ awareness of 
themselves and their role, and also of their evaluation of their relationship 
with the Qarmatis, since both groups had originated in common beliefs. 

In his letter, a significant proportion of which is given over to an 

introductory address which sets out the position of the Fatimid imams 

in the context of Ismaili hierohistorical worldview, al-Mu‘izz established 

himself firmly in the line of the Shi‘i imams: “There is no region or clime 
on the earth save therein are for us hujjas and da‘is summoning on our 

behalf and guiding [the people] towards us’ (fa-md min jaziratin fi’l-ard 
wa-la iglimin illa wa-land fthi hujaj wa duat yad‘ina lana wa yadullina 
‘alayna). According to the statements of the Fatimid caliph the forebears 
of al-A‘sam, the leaders of the Qaramita of Bahrayn, Aba Sa‘id and Abu 

Tahir al-Jannabi, mentioned by name in the letter, had been faithful 

followers of the imam. However, the Qaramita of Bahrayn had never actu- 

ally recognised the Fatimid caliphs as their imams. In his letter al-Mu‘izz 
also recalled that the earlier leaders of the Qaramita were implacable 
enemies of the ‘Abbasids, while their successor al-A‘sam allied himself 
with these usurpers and enemies of God. The caliph reproached him for 
having forsaken the Fatimid cause, condemning him as a traitor and a 
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deserter (al-ghadir al-kha’in) from the true religion, as ‘the one who has 
broken away and separated from the guidance of his fathers and his fore- 
fathers, the one who has cast himself off from the religion of his ancestors 
and his likes, the one who is the kindler for the fire of discord/temptation’ 
(al-nakith al-ba@in ‘an huda ab@ihi wa ajdadihi, al-munsalikh min din 
aslafihi wa andadihi, al-muwagqqid li-nar al-fitna). The Qarmatis are thus 
urged to abandon their rebellion against their rightful masters, to return 
to supporting the Ismaili da‘wa (which, though successful, must have 
been seeking to attract an increasing number of supporters) and thus help 

bring back the halcyon days of the early da‘wa. Al-Mu‘izz was expounding 

on certain eschatological visions when he claimed that it was high time 
for a return to the past, as the days of the caliphate in Baghdad were in 
his view numbered.”! The caliph argued that only immediate submission 

to the true imam could now save the traitor from the wrath of God. This, 
said the Fatimid caliph, offered three possibilities to the Qarmati leader: 
he ought either to pay the blood money for every single Fatimid warrior 

killed in Syria and return all booty that had been taken - or to resuscitate 
all the dead - or else he should consider fleeing with all his adherents, 

although in this latter case the caliph threatened him with the most terri- 
ble punishment. 

Al-Hasan al-A‘sam sent him a short but extremely impertinent reply, 

which runs as follows: “We have received your letter which is full of detail 

(kathura tafsiluhu), but empty of sense (wa qalla tahsiluhu). We shall follow 

immediately after it. Peace be with you’, and in 363/974 he proceeded to 

attack Egypt by land and sea, whilst an ‘Alid ally invaded Upper Egypt.” 
The Qaramita besieged Cairo for the second time but were betrayed by 

their Jarrahid ally and were eventually defeated by Fatimid forces under 
the command of the son of al-Mu‘izz, the future caliph al-‘Aziz.” 

Some Qarmati contingents who had stayed in Syria joined forces 

with the Turk Alftakin (Alptegin), a Buyid officer who had fallen out of 

favour with his patrons and fled Baghdad. The inhabitants of Damascus, 

unhappy at the prospect of Fatimid rule, welcomed him and urged 
him to save their city from falling into the hands of the ‘Westerners’ 
(maghdriba). Then he pacified Damascus and cleared the maghariba 
from its surroundings. However, a Fatimid army commanded by Jawhar 
arrived outside Damascus in 365/976. Alftakin and the inhabitants of the 
city appealed for help to al-Hasan al-A‘sam, whose arrival from Bahrayn 

obliged the Fatimid troops to retreat. Pursued by the Qaramita and the 

Turks, Jawhar abandoned Ramla, then ‘Asqalan. Then al-‘Aziz, who 

had been caliph since 365/975, took the field against the enemy himself, 
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and inflicted a severe defeat on the Qaramita, who returned to Ramla. 

Although the fugitive Alftakin was soon captured, al-Hasan al-A’sam 

reached Lake Tiberias with his troops, and there he received an emissary 

from the Fatimid caliph. Al-Hasan al-A‘sam’s demand for the payment of 
the tribute formerly paid to them by the Ikhshidids was successful. As a 
result, the Qaramita made peace on the condition that the Fatimid caliph 

send them an annual tribute of 30,000 dinars, paying it in advance for the 

current year. Thereupon the Qarmati troops returned to Bahrayn once 

and for all. These sums continued to be paid until thé death of al-‘Aziz in 
386/996.°° Every year, a Qarmati representative would appear in Cairo to 

collect the sum; in return, the Qaramita would not intervene in the affairs 

of Syria.°° Al-Hasan al-A‘sam, for his part, died in 366/977 before he could 
return to al-Ahsa’.*” Apart from a brief occupation of Kufa later on, these 

events marked the end of the Qarmati threats to the lands bordering their 

territories. 

It should be pointed out that behind the serious state of hostility and 
the bitter armed conflicts between the Fatimids and the Qaramita lay 

political and economic, but not ideological, considerations, and these had 

not resulted from an internal crisis among the Qaramita themselves but 

derived mainly from the role of the Arab tribes. It was clearly the appear- 

ance of the Fatimids in southern Syria which resulted in a conflict of inter- 

ests leading to hostility and war between the two parties. Furthermore 

there is no accurate information in the sources to support the view that 

the Qaramita of Bahrayn had been in the service of the early Fatimids 

and then broke off relations with them.”* In their willingness to reach an 

agreement with the Fatimids they had simply applied, with good results, 

their long-established ‘peace for privileges’ principle. 

Having lost the allegiance of their bedouin allies who had supported 
them, the Qaramita were reduced to the status of a local power restricted 

to Bahrayn. In 378/988 the tribal chief from the Muntafig branch of the 
Bant ‘Ugayl turned against them and pillaged al-Ahsa’.’ After this, the 
Qaramita could no longer levy imposts along the commercial routes of 

the north Arabian and Syrian desert; and it was the tribal leaders who 
took over this role. 

Hugh Kennedy draws attention to the fact that the presence of the 
Qaramita had profoundly affected the balance of power among the 
bedouin tribes in the north Arabian and Syrian deserts in the second half 
of the fourth/tenth century. '° In the main, it was tribes which had been 
involved in the movement which came to dominate the area, not, however, 
in the name of religious ideals but for their own interests, and they were 
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now led not by missionaries from the settled peoples but by their tribal 
leaders (shuyitkh). 

vil 

The later prosperity of the Qarmati state in Bahrayn - which as exist- 

ing in 350/960 was described by the famous fourth/tenth-century geog- 

raphers Mugaddasi (writing about 375/985) and Ibn Hawaal (d. 380/990), 
and was later reported on again, after many changes in its internal affairs, 

in 444/1052, by the Ismaili da7 and traveller Nasir-i Khusraw (d. after 

462/1070) — was based on their early violent militant policy developed for 
the protection of their local economic interests. Thus the privileges they 

had gained from their neighbours laid the basis for their later welfare. Ibn 
Hawgal, who visited Bahrayn, possibly as a Fatimid dai,’ writes in his 
report of the 30,000 dinars of revenue received by the masters of Bahrayn 

every year; they derived from the yields of the leased domains of the 
oases, with their date palms, fruit farms and grain fields; the tithes and 

the customs duties on the caravans between ‘Iraq and Mecca, as well as on 

the ships mooring in the port of Uwal; the protection fee given by the hajj 

pilgrims, the tribute from ‘Uman, the spoils of war, and other sources.'” 

Nasir-i Khusraw in his eyewitness account relates an interesting detail, 
with which for the most part Abu’l-‘Ala al-Ma‘arri (d. 449/1057) agrees, 

that the Qaramita of Bahrayn continued to await the return of the sharif 

Abt Sa‘id from the dead, as he himself had promised.’” 

It appears that in the course of about a century the previous concept of 

the Mahdi had been transformed into a local myth, and some of the theo- 

cratic attributes of the Imam-Mahdi had been transferred to the founder 
of the Qarmati da‘wa in the region, as occurred in other areas and times 

in a Shi‘i milieu.’ 
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vol. 1, pp. 94f. A different version is found in Ahmad b. ‘Ali al-Maqrizi, 

Ittiaz al-hunafa’ bi-akhbar al-a’imma al-Fatimiyyin al-khulafa’, ed. Jamal 

al-Din al-Shayyal (Cairo, 1967), vol. 1, pp. 163f. see also Shainool Jiwa tr., 

Towards a Shii Mediterranean Empire: Fatimid Egypt and the Founding 

of Cairo, the Reign of the Imam-caliph al-Mu‘izz from Taqi al-Din Ahmad 
b. ‘Ali al-Magrizi’s Itti‘az al-hunafa bi-akhbar al-aimma al-Fatimiyyin 
al-khulafa (London, 2009), p. 136. 

There is considerable disagreement among the sources as to the date of the 
Qarmati attack on Basra in 301/913. See al-Mas‘adi, Muraj al-dhahab wa 

maadin al-jawhar, ed. Barbier de Meynard and Abel Pavet de Courteille 
(Beirut, 1974), vol. 5, p. 206; ‘Ali b. Muhammad Ibn al-Athir, al-Kamil fi’l- 

tarikh, ed. C. J. Tornberg (Beirut, 1965-1967), vol. 8, p. 49; Miskawayh, 

Tajarib al-umam, vol. 1, pp. 33ff. ‘Arib b. Sa‘d al-Qurtubi, Silat Ta’rikh 

al-Tabari, ed. Michael J. de Goeje (Leiden, 1965), p. 38; Muhammad b. 

‘Abd al-Malik al-Hamadhani, Takmilat Ta’rikh al-Tabari, ed. Albert Yasuf 

Kan‘an (Beirut, 1961), p. 41. Ibn Khaldtin’s account in his Kitab al-Ibar wa 

diwan al-mubtada’ wa’l-khabar, ed. Yusuf As‘ad Daghir (Beirut, 1956-1961), 

vol. 4, pp. 181-195 differs from other sources in some important respects, 
but he does not seem to be reliable on this matter. Cf. Wilferd Madelung’s 
reassessment of de Goeje’s view on the question, in his ‘Fatimiden und 
Bahraingarmaten’, Der Islam, 34 (1959), pp. 46-50; tr., ‘The Fatimids and 
the Qarmatis of Bahrayn’, in Farhad Daftary, ed., Mediaeval Isma‘ili History 
and Thought (Cambridge, 1996), pp. 36-40. 
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Ahmad b. ‘Abd al-Wahhab al-Nuwayri, Nihdyat al-arab fi funin al-adab, ed. 
Muhammad Jabir ‘Abd al-‘Al al-Hini (Cairo, 1984), vol. 25, p. 238; Maqrizi, 
Itti'az al-hunafa’, vol. 1, p. 162; Mas‘tdi, al-Tanbih wa’l-ishraf, p. 394. 

On Abi Sa‘id’s predictions regarding the Mahdi see ‘Abd al-Jabbar 
al-Hamadhani, Tathbit dal@ il al-nubuwwa, ed. ‘Abd al-Karim ‘Uthman 

(Beirut, 1966), vol. 2, pp. 379, 381. About the circumstances of his death, 

see Maqrizi, Ittiaz al-hunafa’, vol. 1, p. 164; Mas‘adi, al-Tanbih wa’l-ishraf, 

p. 394. Cf. Heinz Halm, Das Reich des Mahdi. Der Aufstieg der Fatimiden 

875-973 (Munich, 1991), p. 225; tr. Michael Bonner as The Empire of the 

Mahdi: The Rise of the Fatimids (Leiden, 1996), p. 250. 

On the succession of the Qarmati leadership, see Maqrizi, Itti az al-hunafa’, 

vol. 1. p. 165, Jiwa partial tr. as Towards a Shi‘i Mediterranean Empire, pp. 

138-139; Thabit b. Sinan al-Sabi’, Ta’rikh akhbar al-Qardamita, ed. Suhayl 

Zakkar, in al-Jami‘ fi akhbar al-Qaramita (Damascus, 1987), vol. 1, p. 211; 

Ibn al-Athir, al-Kamil, vol. 7, p. 527; Miskawayh, Tajarib al-umam, vol. 1, p. 
33. Cf. George T. Scanlon, “Leadership in the Qarmatian Sect’, Bulletin de 
l'Institut Francais d'Archéologie Orientale, 59 (1960), pp. 29-48. 

Ibn al-Jawzi, al-Muntazam, vol. 5. p. 122.1-10. Quoted by ‘Ali Nashshar, 

Nash at al-fikr al-falsafi fi’l-Islam (Cairo, 1977), vol. 2, p. 331.1-10. While 
Ibn al-Jawzi does not mention women in this text, ‘Abd al-Jabbar, Tathbit, 

vol. 2. p. 380.12-15, does , viz. ishtarakna fi azwajina. 

‘Abd al-Jabbar, Tathbit al-dala@il, vol. 2, p. 380.12-15, quotes some details 
of the letter as follows: “The people of Bahrayn mistreated us, acted treach- 

erously towards us and slandered us, saying that we shared our women- 

folk amongst ourselves and regarded all things licit without regard for the 

sharia (nara’l-ibaha wa ta'‘til al-shari‘a). However, they have lied [in these 

claims], for we are a Muslim group and do not absolve those who accuse us 

of [embracing] anything other than Islam.’ On the exchange of letters, see 
also Miskawayh, Tajarib al-umam, vol. 1, p. 34; Ibn al-Athir, al-Kamil, vol. 

8, p. 84; Nuwayri, Nihdyat al-arab, vol. 25, p. 276; Thabit b. Sinan, Ta’rikh, 

p. 211; cf. Harold Bowen, The Life and Times of ‘Ali ibn ‘Isa ‘The Good Vizier’ 

(Cambridge, 1975), pp. 136-137; Halm, Das Reich des Mahdi, p. 225; English 

tr., pp. 250-251. 

See ‘Arib b. Sa‘d, Takmila, p. 59; Hilal b. al-Muhassin al-Sabi’, Kitab 

al-wuzara’, ed. Henry F. Amedroz (Leiden, 1904), pp. 292-293. 

‘Ali b. ‘Isa, who was known for his anti-‘Alid attitude, was called a Qarmati 

by his personal enemies and also an explanation of his policy towards the 

Qaramita was demanded of him at the court. As a result, he was forced to 

leave his office. See ‘Arib b. Sa‘d, Sila, p. 59; Miskawayh, Tajarib al-umam, 

vol. 1, pp. 105-121; Nuwayri, Nihayat al-arab, vol. 25, pp. 276-277. 

Miskawayh, Tajarib al-umam, vol. 1, pp. 104-105, 120-121; ‘Arib b. Sa‘d, 

Sila, 110-111; Thabit b. Sinan, Ta’rikh, pp. 212 ff; Ibn al-Athir, al-Kamil, vol. 

8, p. 155; Ibn Taghribirdi, al-Nujum al-zahira fi mulik Misr wa’l-Qahira, ed. 

Muhammad Shaltit and Muhammad Ahmad Khatim (Cairo, 1963-1972), 
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vol. 3, p. 211; cf. Ahmad ‘Adwan, al-Dawla al-hamdaniyya (Tripoli, 1981), 

pp.122=125: 

See Marius Canard, Histoire de la dynastie des Hamdanides de Jazira et de 

Syrie (Paris, 1955), vol. 1, pp. 632ff.; Hugh Kennedy, The Prophet and the Age 

of the Caliphates (London, 1989), pp. 269-270. 

The exact date of the conquest of ‘Uman by the Qaramita is not clear. New 

‘Umani sources support the view that Abt Sa‘id al-Jannabi was increas- 

ingly successful in bringing over the frontier nomads of northern ‘Uman, 

and he received a considerable support from the chief of the Huddani 

tribe. See Abu’l-Qasim b. ‘Ali Ibn Hawgal, Kitab Sarat al-ard ed. Johannes 

Hendrik Kramers (Leiden, 1938); ibid. (Beirut, 1979) p. 33; Mas‘adi, Tanbih, 

p. 393; Miskawayh, Tajarib al-umam, vol. 1, pp. 139, 284. Cf. John Craven 

Wilkinson, ‘Frontier Relationships between Bahrain and Oman’, in Shaykh 

‘Abdallah ibn Khalid al-Khalifa and Michael Rice, ed., Bahrain through the 
Ages: The History (London, 1993), pp. 556-560. 

See Miskawayh, Tajarib al-umam, vol. 1, pp. 145-146, 173-182, 201. 

According to Ibn al-Athir, al-Kamil, vol. 8, pp. 155ff., ‘Aba Tahir set free 

the captives that were in his hands ... and sent [a message] to al-Mugtadir, 

demanding Basra and Ahwaz for himself. However, [the caliph] did not 

grant him that, so he marched out from Hajar against the pilgrims.’ See also 

Ibn Miskawayh, Tajarib, vol 1, p. 139; al-‘Uytun wa’l-had@’ig, vol. 1, p. 236; 

Ibn Taghribirdi, al-Nujum al-zahira, vol. 3, p. 212. Cf. ‘Adwan, al-Dawla 

al-hamdaniyya, pp. 122-124. 

See Miskawayh, Tajarib al-umam, vol. 1, pp. 145-146. 

See al-‘Uytin wa’l-hada’ig, vol. 1, p. 226. 

‘Arib b. Sa‘d, Sila, p. 128; Miskawayh, Tajarib al-umam, vol. 1, pp. 147-148. 

Miskawayh, Tajdrib al-umam, vol. 1, pp. 172-177. Neither of these tribes 

were involved in the Ismaili movement and both could be expected to 

oppose the Kilabis and ‘Ugaylis who fought for the Qaramita. 
Miskawayh, Tajarib al-umam, vol. 1, pp. 178-181. 

It concerns the Baqliyya revolt, and its centre was the village of Ajam in the 
Sawad. They are called therefore ‘Ajamis’ in the army of Aba Tahir and later 

in Bahrayn. On the revolt itself see ‘Arib b. Sa‘d, Sila, pp. 132ff., 137, 162; Ibn 

al-Athir, al-Kamil, vol. 8, pp. 124ff., 132, 136, 200; cf. Halm, Das Reich des 

Mahdi, p. 228 and n.399, p. 236 and n.419; English tr. pp. 254 and 263. 
‘Arib b. Sa‘d, Sila, p. 137. 

On the Qarmati raid against Baghdad see Miskawayh, Tajarib al-umam, 
vol. 1, pp. 182-187. As regards the motives for their sudden return to 
Bahrayn, these are perhaps connected with their increased eschatological 
expectations which culminated later in the announcement of the advent of 
the Mahdi. 
On the prophecies of Abt Tahir, see ‘Abd al-Jabbar, Tathbit, vol. 2, p. 381; 
‘Abd al-Qahir b. Tahir al-Baghdadi, al-Farg bayn al-firaq, ed. Muhammad 
Muhyi'l-Din ‘Abd al-Hamid (Beirut, 1995), p. 287; cf. Michael J. de Goeje, 
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Mémoire sur les Carmathes du Bahrain et les Fatimides (Leiden, 1886), pp. 
112ff. The expectation of the Mahdi is also reflected in a propagandistic 
poem by Abu Tahir. In it, he designates himself as the one who summons 
to obey the Mahdi. For some fragments of the poem, see Muhammad b. 

Ahmad al-Birtni, Kitab al-athar al-baqiya ‘an al-qurin al-khdliya, ed. 

Eduard Sachau (Leipzig, 1878), p. 214; Baghdadi, al-Farg, p. 287; cf. de Goeje, 
Mémoire sur les Garmathes, pp. 113-115; Madelung, ‘Bahrainqarmaten’, pp. 

79ff.; tr. 48ff.; ‘Ali Nashshar, Nash‘at al-fikr, vol. 2, pp. 341-342; Halm, Das 
Reich des Mahdi, p. 229; English tr., p. 255. For the reconstruction of Abu 

Tahir’s poem and its detailed explanation see Francois de Blois, ‘Abt Tahir’s 

Epistle to the Caliph al-Muqtadir’, Proceedings of the Seminar for Arabian 
Studies, 17 (1987), pp. 31-35. 

For the complete letter, see Muhammad b. Malik al-Hammadi, Kashf asrar 

al-batiniyya wa-akhbar al-Qardmita in Suhayl Zakkar, ed., al-Jami‘ fi 

akhbar al-Qardamita (Beirut, 1987), vol. 2, pp. 372-374. For the reconstruc- 

tion of the document and its authenticity and contents, see the commentary 
by de Blois, ‘Aba Tahir’s Epistle to the Caliph al-Mugtadir’, pp. 23-25, 30. 

See the letter in the original Arabic in de Blois, ‘Aba Tahir’s Epistle to the 

Caliph al-Mugtadir’, pp. 26-27, and the English translation ibid., pp. 28-30. 

I have relied on de Blois’s text in my own translation, but I have introduced 

some changes to his version. See also Jiwa, Towards a Mediterranean Empire, 

pp. 167-180. 

On the events in Mecca, see ‘Abd al-Jabbar, Tathbit, vol. 2, pp. 384-386; on 

the different opinions about them: Muhammad Abdulhayy Shaban, Islamic 

History A.D. 750-1055 (A.H. 132-488); A New Interpretation (Cambridge, 

1976), vol. 2, pp. 167ff.; ‘Ali Nashshar, Nash‘at al-fikr vol. 2, pp. 339-340; 
and Suhayl Zakkar, ‘Madkhal ila ta’rikh al-Qaramita’, in Suhayl Zakkar, 

ed., al-Jami‘ fi akhbar al-Qaramita (Damascus, 1987), vol. 1, p. 153; See in 

particular Halm’s careful reconstruction of the events: Das Reich des Mahdi, 

pp. 229-230, 235-236; English tr., pp. 255-257, 263-264. On the caliph ‘Abd 

Allah’s letter to the Qaramita after removal of the Black Stone see Thabit b. 

Sinan, Ta’rikh, p. 224; Magqrizi, Itti‘az al-hunafa, vol. 1, p. 185; Ibn al-Athir, 

al-Kamil, vol. 8, p. 208; The most complete variant of the above letter is 

preserved, however, in an Ismaili source still in MS, in the Fusiil wa akhbar, 

quoted by ‘Arif Tamir, Ta’rikh al-Ismd‘iliyya, al-da‘wa wa’l-‘aqida (London, 

1991), vol. 1, p. 176, and it runs as follows: 

‘To the leader of the Qaramita, Sulayman b. al-Hasan Abi Tahir al-Jannabi. 

We have been informed of the aggressive assault of your men against the 

caravans of the Muslim pilgrims, of their [indiscriminate] killing of women, 

the elderly and children, and their abominable treatment of the victims’ 

corpses and their plundering of whatever the victims had on them. We have 

also been informed of the destructive acts that your men have committed 

in the holy places, such as their removing the covering of the Ka‘ba (kiswa), 

destroying the well of Zamzam and carrying away the Black Stone to Hajar. 
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You have, by virtue of these shameful acts, left a black mark in history which 

neither the nights nor the days will ever erase, and you have besmirched 

our state and mission (dawlatina wa da‘watind) with the name of unbelief, 

heresy and godlessness (al-kufr wa’l-zandaga wa’l-ilhad) by all the iniqui- 

tous deeds you committed against all our principles and doctrine. That is 

why I demand that you ... return to the people of Mecca all their belong- 

ings, property and jewellery, and to the pilgrims whatever you have stolen 

from them, and that you return the kiswa to the honourable Ka‘ba. Failing 

that, I will march against you with armies that you have no power [to resist]. 

We declare we have nothing to do with you (natabarta’u minka) just as we 

have nothing to do with the accursed Satan, neither in this world nor in the 
next, and we seek refuge with God from evil deeds that no one except God’s 
enemies dare commit. Should you fail to do what I have ordered you to, 

nothing will remain between us but the sword and utter disavowal in front 

of witnesses (al-bard’a minka “ala’l-ru’ts al-ashhad). 

But according to a personal communication from Prof. Madelung the 

authenticity of this document is uncertain. Furthermore, Madelung, 

‘Bahraingarmaten’, pp. 46f.; tr. pp. 36f., denies that there was any kind of 

collaboration between the Fatimids and the Qaramita, and maintains that 

the above-mentioned letter to Abt Tahir is no proof of an alliance between 

the two parties. 

For the Qarmati invasion of South ‘Iraq, see ‘Arib b. Sa‘d, Sila, pp. 162-163; 

Ibn Taghribirdi, al-Nujum al-zahira, vol. 3, p. 228. 

On these events see Istvan Hajnal, ‘The Pseudo-Mahdi Intermezzo of the 
Qaramita in Bahrayn’, The Arabist: Budapest Studies in Arabic, 19-20 

(1998), pp. 186-201; cf. Madelung, ‘Bahraingarmaten’, pp. 75-85; tr. pp. 

46-51; Madelung, Religious Trends, pp. 96-100; Halm, Das Reich des Mahdi, 

pp. 225-236; English tr., pp. 250-264; Francois de Blois, ‘The Aba Sa‘idis or 

so-called “Qarmatians” of Bahrain’, Proceedings of the Seminar for Arabian 

Studies, 16 (1986), pp. 18ff. 

‘Arib b. Sa‘d, Sila, pp. 163, 168; ‘Abd al-Jabbar, Tathbit, vol. 2, pp. 392-393. 

On the attempts at conciliation by the Qarmati leadership with the tribal 

allies, see: ibid., pp. 388-389. On the Ajamis see note 24. 

‘Uyun al-akhbar, vol. 1, p. 228; Miskawayh, Tajarib al-umam, vol. 2, pp. 

284ff.; cf. Heribert Busse, Chalif und Grosskénig: Die Buyiden im Traq, 
945-1055 (Beirut, 1969), pp. 337-338. 

Jalal al-Din ‘Abd al-Rahman b. Abi Bakr al-Suytti, Ta’rikh al-khulafa’, ed. 

Muhammad Muhy?l-Din ‘Abd al-Hamid (Beirut, 1987), p. 391. 

With reference to these events Ibn al-Athir, Kamil, vol. 8. pp. 294-295, says 
the following: ‘In this year Muhammad b. Yaqit, the caliph’s chamber- 
lain (hajib), sent a messenger to Aba Tahir the Qarmati, calling on him to 
obey the caliph, that [the latter] should accept his dominion over the lands 
[already] under his control and appoint him over whatever lands he chose 
[to put under his governorship], and award him, and ask him to leave all the 
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pilgrims in peace and return the Black Stone to its proper place in Mecca. 
Abu Tahir consented not to interfere with the pilgrims or do any harm to 
them, but he did not accede to returning the Black Stone to Mecca. He asked 
that provisions from Basra be given over to him so that the sermon should 
be said in the caliph’s name in the districts of Hajar. The pilgrims went 
to Mecca and returned without the Qarmatis doing anything to them.’ Cf. 
Daftary, The Ism@ilis, 2nd ed., p. 151. 

Thabit b. Sinan, Ta’rikh, pp. 224-225; Miskawayh, Tajarib al-umam, vol. 1, 
p. 330; Ibn al-Athir, al-Kamil, vol. 8, p. 311. 

As an obvious result of the negotiations, the pilgrimage in 322/934 passed 

untroubled. See Ibn al-Athir, al-Kamil, vol. 8, p. 395. 

See Miskawayh, Tajarib al-umam, vol. 1, p. 367; Ibn al-Jawzi, al-Muntazam, 
vol. 6, pp. 208-210; Mas‘tdi, al-Tanbih wa’l-ishraf, p. 337. 

The account in the ‘Uyan al-akhbar, vol. 1, p. 299, says: ‘In this year [323/935] 

Aba Tahir the Qarmati headed for Kuafa [and entered it]; and Ibn Raiq 

left Baghdad, pitched camp at Yasiriyya and dispatched a message to the 
Qarmati. Aba Tahir asked that the caliph should send him goods and food- 

stuffs to the value of 120,000 dinars so that he stayed in his land, and Ibn 

Raiq granted him that he would be given whatever he had asked for by way 

of provisions to his people, and a register [of those grants] would be estab- 
lished in the state bureau, and they would obey [the caliph’s orders] and 

become his employees. Negotiations took place between the two of them, 

and [finally] Aba Tahir [went away] to his land with this promise, but no 

concrete agreement was concluded.’ See furthermore Miskawayh, Tajarib, 
vol. 1, pp. 367ff.; Ibn al-Jawzi, al-Muntazam, vol. 6, pp. 208-210. 

On the agreement between the two parties, the report of ‘Abd al-Hayy 

b. Ahmad Ibn al-‘Imad, Shadharat al-dhahab fi akhbar man dhahab, ed. 

Muhammad al-Qudsi (Cairo, 1931), vol. 2, p. 308, runs as follows: “So Abt 

‘Ali Muhammad b. Yahya al-‘Alawi wrote to the Qaramita, who were fond 

of him, that they should guarantee [the safety of] the pilgrims so that he 

could bring them [to Mecca], and he would give them [i.e. the Qaramita] 

five dinars for every camel and seven dinars for the ornamented litter [of the 

leading camel]. So they gave them their guarantee, and the people went on 

their pilgrimage. This was the first year the pilgrims had to pay a tax [to the 

Qaramita].’ See moreover Ibn Taghribirdi, Nujum al-zahira, vol. 3, p. 264; 

Suyati, Ta’rikh, p. 363; Muhammad b. Yahya al-Suli, Akhbar al-Rdadi wa’l- 

Muttaqi min kitab al-awrdagq, ed. James Heyworth-Dunne (London, 1935), 

p. 119; Muhammad b. Ahmad al-Dhahabi, Ta rikh al-Islam, ed. ‘Umar 

‘Abd al-Salam al-Tadmiri (Beirut, 1994), vol. 34. p. 55; another important 

account concerning these events can be found in the ‘Uyan al-hada’iq, 

vol. 2, p. 233: ‘In this year [327/938] al-Husayn b. al-Mu‘ammar, Jannabi'’s 

companion, took a protection fee from the pilgrims. Staying in Zubala, he 

took three dinars for every camel litter, two dinars for a camel, and one 

dinar for a saddle-horse. And letters were forthcoming from the pilgrims 
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[with the information] that the pilgrims were safe and thankful to him.’ 

‘Abd al-Jabbar, Tathbit, pp. 388-389, 393. 

Ibid., p. 167. 

Sali, Akhbar, p. 205; Ibn al-Jawzi, al-Muntazam, vol. 7, pp. 76, 367; otherwise 

in 361/971 the pilgrims from Basra and the Khurasan had been intercepted 

by bedouins on their return, ibid., p. 57. 
Ibn Hawaal, Surat al-ard, p. 33 and al-Mamalik wa l-masalik, ed. Michael J. 

de Goeje (Leiden, 1873), p. 21. 
See the details in ‘Abd al-Jabbar Naji, ‘Trade Relations between Bahrain and 
Iraq in the Middle Ages’, in al-Khalifa and Rice, ed:, Bahrain through the 

Ages: The History, pp. 423-443. 
Sali, Akhbar, pp. 148, 253; Miskawayh, Tajarib al-umam, vol. 1, p. 405; vol. 

2, pp. 24, 91; cf. John J. Donohue, The Buwayhid Dynasty in Iraq 334/945- 

403/1012 (Leiden, 2003), p. 218. 

Sali, Akhbar, pp. 142, 205, 243, 264, 269; Miskawayh, Tajarib al-umam, vol. 

1, p. 408; Hamadhani, Takmila, p. 132. 

Miskawayh, Tajarib al-umam, vol. 2, pp. 108, 112, 155; Ibn al-Jawzi, 

al-Muntazam, vol. 9, p. 235. Cf. Donohue, The Buwayhid Dynasty in Iraq, p. 

219. Saqy al-Furat is the fertile irrigated area around the Euphrates; see Ibn 

al-Jawzi, al-Muntazam, vol. 7, p. 126, Abt Shuja’s Muhammad b. al-Husayn 

al-Radhrawari, Dhayl Tajarib al-umam, ed. H. F. Amedroz (Oxford, 1921), 

vol. 3, p. 109. 

Miskawayh, Tajarib al-umam, vol. 2, pp. 88, 112; Hamadhani, Takmila, p. 

160. 

Cf. Busse, Die Buyiden im Iraq, pp. 37-38; Shaban, Islamic History, vol. 2, p. 
162. 

In 336/947 the Qaramita complained to Mu‘izz al-Dawla that he had entered 

the desert without their leave, see Miskawayh, Tajarib al-umam, vol. 2, p. 
112; Ibn al-Athir, al-Kamil, vol. 8, p. 469. 

Miskawayh, Tajarib al-umam, vol. 2, p. 144; Ibn al-Athir, al-Kamil, vol. 8, p. 
496. 

Mas‘tdi, Tanbih, p. 394. 

Miskawayh, Tajarib al-umam, vol. 2, pp. 46, 143-144, 196, 213-218. 

On the details see Wilkinson, ‘Frontier Relationships between Bahrain and 
Oman’, pp. 556-560. 

See ‘Arib b. Sa‘d, Sila, pp. 132, 137, 163; Ibn al-Jawzi, al-Muntazam, vol. 6, p. 

208; Shams al-Din Muhammad b. Ahmad al-Mugaddasi, Ahsan al-taqasim 

fi marrifat al-aqalim, ed. Michael J. de Goeje (Leiden, 1906), p. 133. 
See Miskawayh, Tajarib al-umam, vol. 2, pp. 46, 117, 129, 143-144, 196, 
213-218, 300-331; Ibn Hawgal, Sarat al-ard, p. 54; Mugaddasi, Ahsan 
al-taqasim, p. 426. 
See Magqrizi, Ittiaz al-hunafa’, vol. 1, p. 183. The events are described by 
Ibn al-‘Imad, Shajarat, vol. 2, p. 348, as follows: ‘In this year [339/951] 
the Qaramita returned the Black Stone to its proper place. For returning 
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it, Bajkam had paid them fifty thousand dinars, and yet they would not, 
saying: “We have taken it under orders; we will only return it if an order 
is forthcoming.” Then they returned it and said: “We have now returned 
it under the orders of him who had [previously] ordered us to take it away, 
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observes similar developments and claims in, for instance, the episode of 
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A Distinguished Slav Eunuch of the Early 
Fatimid Period: al-Ustadh Jawdhar 

Hamid Haji 

In the year following the flight of the last Aghlabid amir, Ziyadat Allah 

III (r. 290-296/903-909), to the East, the Fatimid imam-caliph al-Mahdi 
bi'llah (r. 297-322/909-934) entered Raqqada, in triumph on 20 Rabi‘ II 
297/6 January 910, and settled in his palace in the former Aghlabid capi- 
tal. The military exploits of his da‘, Abt ‘Abd Allah al-Shi‘ii (d. 298/911), 
had subdued for him vast regions of the Maghrib as well as the former 
Aghlabid domains in Sicily. He inherited everything that belonged to the 

Aghlabids, including their slaves. Among them was al-Ustadh Jawdhar, 
a eunuch of Slavic (saqlabi, pl. saqaliba) origin who subsequently served 
all four Fatimid imam-caliphs in Ifriqiya and rose to become the most 
eminent statesman of the early Fatimid period. Saqaliba eunuchs, who 

had gained prominence in Ifriqiya during the Aghlabid period, originated 
mostly from the Balkans. Being cut off from their land of origin, with- 
out any relatives in their new abode, made them very dependent on their 
patrons and also loyal to them.' Jawdhar’s life of service to the Fatimids 
for over sixty years and his exemplary loyalty to his patrons is thoroughly 

documented in his biography, which was compiled by his private secre- 

tary, Aba ‘Ali Mansur al-‘Azizi al-Jawdhari, who served him diligently 

from 350/961 until Jawdhar’s death in 362/973.* His work brings together 
oral statements and archival material from the reigns of the first four 

Fatimid imam-caliphs which allow us to follow the stages of Jawdhar’s 
life, from his entering the service of the Fatimids until the final days of his 
life under the reign of al-Mu‘izz li-Din Allah (r. 341-365/953-975), the last 
Fatimid imam-caliph to rule in Ifriqiya, and the first one of the dynasty 

to rule in Egypt. 
Jawdhar was still a boy when al-Mahdi entered Raqqada. He was among 
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the slaves of the old order who were assembled before al-Mahdi. The new 

ruler apportioned them to their tasks in his administration. Jawdhar was 

selected by al-Mahdi to serve his heir apparent al-Qaim bi-Amr Allah 

(r. 322-334/934-946). He impressed al-Mahdi with his austerity and was 

favoured, from the very beginning, by al-Mahdi, who predicted that he 

would be pious and diligent in his service. Jawdhar began his career as 

the head servant of al-Qa’im’s palace during al-Mahdi’s reign, and he was 

left in charge of al-Qa@im’s palace while the latter was away on a mili- 
tary expedition.* Upon his return from the expedition, al-Qaim praised 

his services and increased his favours to him. Subsequently Jawdhar also 
accompanied al-Qa’im on at least one of his expeditions to the east,* for 

the Sira relates that al-Qa’im, annoyed at the behaviour of his soldiers who 
frequently pillaged the belongings of those who had sought protection, 

instructed Jawdhar to eat only meat that he provided to him from his own 

kitchen so that it would not contain anything impermissible.” 

After al-Mahdi’s death, al-Q@im, reigning as the new Fatimid 
imam-caliph, entrusted the affairs of the Treasury to Jawdhar, as well 

as the warehouses of textiles and garments. He made him an intermedi- 
ary between himself and his followers, and all his slaves. The extent to 
which Jawdhar had won the confidence of his master was such that when 

al-Qaim was about to bury al-Mahdi, he called Jawdhar aside and made 

him privy to the designation of his son Isma‘il, the future imam-caliph 
al-Mansur bi'llah (r. 334-341/946-953), as his chosen heir apparent. He 

exacted a promise from Jawdhar to pledge allegiance to the heir apparent 
and observe complete secrecy about his status until he himself made the 
appointment public. Accordingly, Jawdhar kept the matter secret for seven 

years.° Already during the reign of al-Qaim, al-Mansur had great sympa- 
thy and concern for Jawdhar. He would often stop at Jawdhar’s house to 
visit him. The Sira has preserved an interesting letter from al-Mansur 
when he was heir apparent to Jawdhar on the subject of controlling one’s 
anger, in which he cites Galen’s advice.’ 

Jawdhar had the authority to punish those under him. It happened one 

day that he punished and imprisoned some young Slav eunuchs for an 
offence they had committed and for which they deserved to be disciplined. 
They implored the heir apparent, al-Mansur, and sought his intercession 
on their behalf. Jawdhar was unaware of this until he received the letter 
in which al-Manstr conveyed to him that he had somewhat exceeded 
his limit and that he should be compassionate towards those whom he 
punished.* Subsequently, after they had been set free, these Slav eunuchs 
gave outstanding service to the Fatimids under al-Mansur and later under 
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al-Mu‘izz. Among them, however, were Qaysar and Muzaffar who were 
executed in 349/960 in the reign al-Mu‘izz because they had become too 
powerful.” Muzaffar’s domains came under Jawdhar’s administration. 
The money that they raised was allocated to the bureau of al-Mansuriyya 
and was separate from revenues derived from properties which Jawdhar 
managed at al-Mahdiyya and which was used to provide for the main- 
tenance of slaves under his authority. When Jawdhar needed additional 
funds for the maintenance of slaves, he was allowed by al-Mu‘izz to use the 
revenues from Muzaffar’s domains.!” 

During the last two years of al-Qa’im’s reign and the early part of the 

reign of al-Mansur, the Khariji rebel Aba Yazid (d. 336/947)" acquired a 
large following among the Ibadi Berbers of the Awras mountain region 
(now between north-eastern Algeria and western Tunisia) and began his 
rebellion against the Fatimid state in 332/943. He conquered all of south- 
ern Ifrigiya, including al-Qayrawan, and laid siege to al-Mahdiyya. Such 
was the extent of his rebellion that Fatimid writers identify him with ‘the 
Deceiver’ (al-dajjal), an apocalyptic figure in Muslim tradition similar to 

the Antichrist.'? When al-Qaim was on his deathbed, during the course 

of the rebellion, he summoned al-Mansur and made special recommenda- 

tions for the protection of Jawdhar.” 
With the beginning of the reign of al-Mansur, Jawdhar assumed greater 

eminence. When al-Manstr set out in pursuit of Abu Yazid, he invested 

Jawdhar with authority over the palace and the entire country and left 

him in charge of the safes of the Treasury. Jawdhar thus became the third 
most important person in the Fatimid state, after the imam and the heir 

apparent. In 336/947, Abt Yazid was finally defeated by al-Mansur, who 

had kept secret the news of his father’s death till then.'* After this victory, 

al-Manstr manumitted Jawdhar and, to honour him, designated him 

‘Client of the Commander of the Faithful’ (mawla amir al-mu’minin), 

and instructed him on the protocol to follow in correspondence, which 

confirmed him in the highest rank after the heir apparent.’ Al-Manstr 

honoured Jawdhar by having his name inscribed on the tiraz bands of 
embroidered fabrics and carpets manufactured at al-Mahdiyya; he clad 

him in robes of honour and gave him mounts to ride. On al-Mansur’s 

return to the palace after his victory, when food was served, he ordered 

Jawdhar to sit at the table with him. This was the first time that he had 

the honour of sitting at the same table as the imam. Al-Manstr founded 

his new residential capital, ‘al-Mansiriyya’, near al-Qayrawan, to mark 

his victory. When he was presented with the first minting of coins bear- 

ing his name,'* he sent 1,000 dinars of these as a blessing to Jawdhar who 
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continued for some time to operate from al-Mahdiyya. 

Al-Mansir used to collect the finest treasures of all kinds. He consid- 

ered the books of his ancestors to be his richest treasure.’ One day he sent 

a selection of them to Jawdhar for safekeeping and transcribing, including 

Kitab al-Idah by al-Qadi al-Nu‘man and the sermons given by himself 

and al-Qa’im.'8 On another occasion, in the year 341/953, the Byzantine 

emperor Constantine VII Porphyrogenitus (r. 945-959) sent a monk 

as an ambassador, bearing precious gifts, to the court of al-Mansur at 

al-Mansuriyya. The purpose of the embassy was to establish friendly and 

peaceful relations with the Fatimid sovereign, following a truce established 

after Byzantine forces suffered a humiliating defeat in Sicily and southern 

Italy at the hands of the Fatimids. The ambassador was impressed by the 

majesty of the Fatimid sovereign and the pomp surrounding him, the like 

of which he had not seen in his own land. Asa result, in return al-Mansur 

wanted to send gifts that were more beautiful and lavish than those he had 
received. Therefore he wrote to Jawdhar, with orders that he should bring 

from the treasure stores of which he had the care items which he described 

to him and which were suitable to be sent to kings.” 

During his last illness, al-Mansur instructed his heir apparent al-Mu‘izz 

to respond to Jawdhar’s letters. Then, sometime after his accession to the 

imamate in 341/953, al-Mu‘izz summoned Jawdhar to al-Manstriyya and 

lodged him near himself in his palace complex. Jawdhar needed exqui- 
site mats to furnish his new home and, even though the mat makers 

were under his authority, he asked the imam that he be allowed to have 

mats made, adding that he would himself bear the expenses incurred. 

The imam instructed him to have the best mats of finest craftsmanship 
made, which he would offer to him as a personal gift.” In al-Mansiariyya, 
Jawdhar became responsible for conveying to the imam any letters or pleas 
addressed to him. He received from the imam a reply indicating the deci- 
sion he had to implement, the advice to give to the correspondent and the 
manner in which he should write to him. Jawdhar would receive letters 

from his subordinates whom he had left behind in al-Mahdiyya, as well as 
others in the service of the state. They corresponded with him to let him 
know what they needed, consulted him for advice and kept him informed. 
He extracted from their letters those passages that contained points on 

which advice was sought, leaving a blank on the roll of paper between 
every two extracts. Then, under each extract, al-Mu‘izz wrote the reply in 
his own hand, advising what action to take. The letters and directives of 
al-Mu‘izz addressed to Jawdhar, preserved in his biography, reveal with 
what care the imam attended to matters addressed to him and how closely 
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Jawdhar was involved in dealing with all matters: these ranged from the 
defence of the realm, to financial administration, to the affairs of Sicily 
(where the Kalbid dynasty was ruling semi-independently under Fatimid 
suzerainty), to the construction and equipping of the Fatimid fleet, and 
to preparations for the final departure for Egypt, preparations that lasted 
from about 349/960 until the conquest of Fustat in 358/969 by the Fatimid 
commander Jawhar al-Siqilli (d. 381/992). Among the matters referred to 

al-Mu‘izz were: disputes relating to land and grazing pastures, complaints 

against officials, the drunkenness of a secretary, the apostasy of slaves 
and rivalry between his allies in the Maghrib. He personally ordered a 
prayer mat for a Slav prisoner, and a shroud for the son of an official.*! He 
was caring towards those who served him and gave orders to look into 
the welfare and education of the children of officials in order to prepare 
them to serve the Fatimid state.27 When Jawdhar made him aware of the 

dire financial situation of the eminent da‘7 Ja‘far b. Mansur al-Yaman (d. 

after 346/957), al-Mu‘izz rescued him from his predicament.?*? Among 
al-Mu‘izz’s greatest personal concerns was the conduct of his relatives, and 
in particular his eldest son Tamim (d. 374/985). 

Indeed, the imam also received letters from individuals directly, not 
channelled through Jawdhar. The latter, on the other hand, often took 
the initiative to write to the imam to inform him or seek an opinion or 

an order from him, without reference to anyone else’s correspondence. 

He also wrote to the imam to inquire about his health and well-being. 

Similarly, the imam himself also wrote to Jawdhar on his own initia- 

tive to express his concern for his health and well-being or to send him 

a memento. Once, when Jawdhar became ill, al-Mu‘izz wrote to him to 

recommend a theriac produced by his physician, and sent him some with 

instructions on how to use it.’ On another occasion, he sent him a pair 
of leggings which were worn by al-Mansur and then by himself, because 
Jawdhar liked to wear leggings.” 

Jawdhar knew the family of Bant Abi’l-Husayn al-Kalbi, the Kalbids, 

very well; they gave outstanding military service to the Fatimids and ruled 
Sicily on their behalf. This family adopted the Fatimid cause early and was 

in favour from the reign of al-Mahdi. ‘Ali b. Abi’l-Husayn al-Kalbi, son- 
in-law of Salim b. Abi Rashid, governor of Sicily (313-325/925-936), was 
killed in 326/938 during the siege of Jirjent (Agrigentum, Girgenti) while 
fighting for the Fatimids against local rebels. While he was away fight- 

ing, Jawdhar had two of ‘Ali’s sons in his care on the orders of al-Qa@’im.” 

One of them, Abuw’]-Ghana’im al-Hasan b. ‘Ali (d. 354/965), then played a 

leading role in the military campaigns waged by al-Qa’im and al-Mansur 
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against Abu Yazid, and he was sent in 336/948 to Sicily as the governor 

to restore order and reassert Fatimid authority on the island following a 

rebellion there. He became the first of a succession of governors of Sicily 

who came from the Kalbid family. A document in the Sira yields details 

on the rebellion put down by al-Hasan b. ‘Ali, which complements the 

account of these events by Ibn al-Athir. 

Jawdhar possessed domains, including one granted to him by al-Mahdi 
in Jazirat Sharik,”’ a fertile peninsula to the east of Tunis, whose farthest 

point in the north is the nearest point of Africa to Sitily. His chief source 

of income, however, was not these but his mercantile enterprises in Sicily. 
He owned ships and conducted business in his private capacity with the 

island, notably the importing of wood which he offered sometimes as a 
gift to the imam for his naval shipyard for the construction of warships.** 

Once, when his ship brought him a large consignment of wood from Sicily, 

and the imam’s arsenal needed wood, he offered it to the imam desir- 

ing him to accept it.” Jawdhar’s close ties with the ruling family of Sicily 
meant that he was able, with the approval of al-Mu‘izz, to borrow funds 

from the Treasury in Sicily for his mercantile transactions, and then reim- 
burse the Treasury in al-Manstriyya with the sum that he had borrowed. 

The imam held that his wealth was Jawdhar’s too. 

Shipping was not without its hazards and Jawdhar suffered losses at 

sea. Once, when al-Mu‘izz learned that one of Jawdhar’s ships had sunk 

with all its cargo while coming from Sicily, he wrote to him, on his own 
initiative, to commiserate with him for his loss.*° On another occasion 

when Jawdhar’s ship was lost at sea, and he could not find another to buy 

to transport his cargo to the east, he asked al-Mu‘izz to grant him one of 
two ships that had been purchased for the imam from the Byzantines. He 

feared, out of respect, to make this request, but the imam asked him to 
take any ships that he needed, for he did not consider his own goods to be 
other than Jawdhar’s.*! 

Jawdhar was well aware of matters in the Fatimid family, including 
certain disputes on which general historical sources remain silent. In fact 
al-Mu‘izz considered him to be part of his family and allowed him to visit 
him whenever he wanted.” He was informed of the salaries and allow- 
ances of the inhabitants of the palace in general and of those of the imam’s 

harem and his entourage in particular. We learn from his biography that 
the sons of al-Mahdi and al-Qa’im, who resided in al-Mahdiyya in the 
palaces of al-Mahdi and of al-Qa’im respectively, refused to acknowl- 
edge al-Mansur’s excellence and denied his right to the imamate. They 
were also making false accusations against Jawdhar. They demanded 
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that they be able to pass freely through the markets with the common 
people, whereas Jawdhar forbade this and prevented them from so doing 
because of their shameful behaviour. In connection with this, al-Mansur 

wrote a letter to his heir apparent al-Mu‘izz in which he calls the sons of 

al-Mahdi and al-Qa’im ‘the Cursed Tree in the Qur'an’ (Q. 17:60), because, 

like the Umayyads earlier, they had refused to recognise him. Al-Manstr 
promised to send him a book he had composed on the matter to guide the 
believers and end the doubt in their minds.* The origin of all the disputes 
in the family is al-Qaim’s son, Qasim, who is blamed in particular by 

al-Mansiar for provoking a dispute between al-Mahdi and al-Qaim.** The 

Sira does not elaborate on what Qasim did, but Ibn ‘Idhari reports that in 

316/928, while al-Qa@im was conducting operations against Berber tribes 

in the Maghrib, in a letter that he received from his son Qasim he learnt 
that rumours were being spread about al-Mahdi having designated his 
son Abu ‘Ali Ahmad (382/993) as the heir apparent, and that the latter 

had led the prayer on ‘7d al-fitr and on Td al-adhd. This troubled al-Qa’im, 
who returned immediately to al-Mahdiyya without engaging the enemy.* 
Then Qasim’s sons, who resided in al-Mahdiyya, continued to display 

animosity towards al-Manstr and al-Mu‘izz. The threat posed by them 
was such that Jawdhar was authorised by al-Mu‘izz to intercept corre- 
spondence from the inhabitants of the two palaces in al-Mahdiyya. He 

had previously submitted to al-Mu‘izz the idea of seizing correspondence 
exchanged between the two palaces and the house of Tamim, al-Mu‘izz’s 
own son, but the imam had been reluctant to agree. Eventually al-Mu‘izz 
himself wrote to Jawdhar agreeing with his suggestion and authorising 

the interception of correspondence.** Jawdhar’s deputy in al-Mahdiyya 
also wrote to him enclosing notes from two of Qasim’s sons that he had 
intercepted and that contained offensive material, which Jawdhar relayed 
to the imam to keep him informed.” Abu ‘Ali Ahmad was still alive when 

al-Mu‘izz was preparing to leave Ifriqiya permanently for Egypt. The 

imam’s great-uncle was accused of making slanderous remarks. It was 
said of him that he intended to remain behind and put off leaving with 

al-Mu‘izz. Jawdhar sought information about Ahmad from his deputy 
Nusayr, governor of al-Mahdiyya, and reported to the imam what was 

being said.** 
Some time after the conquest of Egypt, just as al-Qaim had made 

Jawdhar privy to the designation of al-Mansur as heir apparent, al-Mu‘izz 

made him privy to the designation of his second son ‘Abd Allah (d. 

364/975) as his heir apparent, at a time when it was generally expected 

that al-Mu‘izz’s eldest son Tamim would be granted that status. Jawdhar 
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kept ‘Abd Allah’s appointment secret for seven months.” ‘Abd Allah was 

designated heir apparent, rather than Tamim, because the latter was in 

touch with his cousins, the sons of Qasim, who had intrigued against the 

imam. Moreover, Tamim had no posterity and, it seems, led so dissolute a 

life that the amir Ahmad b. al-Hasan al-Kalbi wanted to kill his own son 

Tahir when he learnt that he was a companion of Tamim.“ He consulted 

Jawdhar on the matter and sought his advice. Jawdhar alerted the imam, 

who advised him to intercede with Ahmad so as to prevent any harm to 

his son.*! sk 
Jawdhar paid his respects to ‘Abd Allah, and the prince visited Jawdhar 

when the latter was ill. After the prince’s visit, he wrote to al-Mu‘izz 

expressing how honoured he felt by the visit of the heir apparent. He 

followed this with the dispatch of a precious rug and asked the imam to 

allow the prince to accept it.** When al-Mu‘izz decided to leave for Egypt, 

there was an exchange of letters between Jawdhar and ‘Abd Allah in which 
the prince expressed his consideration for Jawdhar.* 

When preparations were being made to leave for Egypt, it was even 
rumoured that Jawdhar would be left behind to govern Ifriqiya. When 

he heard this, he wrote to al-Mu‘izz asking him not to leave him behind, 
because his happiness lay in being at the side of the imam. The imam 
replied, assuring him not to worry about unfounded rumours, for he had 
not thought of leaving him behind for several reasons.** Moreover, he had 
to try to reconcile his two ambitious allies in the Maghrib, Yusuf Bulukkin 

b. Ziri (373/984),*° chief of the Sanhaja Berbers, and his bitter rival Ja‘far b. 

‘Ali b. Hamdtin (372/983),*° who had sided with their enemies, the Zanata 

Berbers.” Subsequently al-Mu‘izz gave Yusuf b. Ziri charge of governing 
Ifriqiya, while Ja‘far b. ‘Ali, who was governor of the district of al-Masila, 
switched his allegiance to the Umayyads. Ja‘far and his brother Yahya had 
been brought up at the Fatimid court, and their father ‘Ali had played an 
important role in 315/927 in the founding of the city of al-Masila which 

al-Qaim had charged him to construct. Ja‘far was particularly close to 
Jawdhar. When provincial governors were seeking to take over Ja‘far’s 
governorship by offering to raise more revenue for the Treasury, al-Mu‘izz 

turned down their bids out of consideration for Jawdhar’s friendship with 
Ja‘far. Jawdhar, however, was troubled that the imam had considered him 

to the detriment of the Treasury. He besought the imam to disregard his 
friendship for Ja‘far and dismiss him from his governorship and accept 
a rival bid so as not to deprive the Treasury of higher revenues, but the 
imam would not withdraw a favour once it was granted." 

Jawdhar himself was actively engaged in the preparations for the depar- 



A Distinguished Slav Eunuch of the Early Fatimid Period 269 

ture to Egypt. Members of the Kalbid family had arrived in Ifriqiya in 
order to set out with al-Mu‘izz and his entourage. Jawdhar became aware 
of disputes between some members of the Kalbid family. He refrained 
from appearing to take sides so as not to expose himself to blame, and 

he informed the imam about his decision.” On al-Mu‘izz’s instructions, 
he helped them to secure their travel permits from Jawhar al-Siqilli, the 
Fatimid commander.” At that time al-Mu‘izz was busy with dispatching 
troops to the east and had to incur expenses. Jawdhar mentioned that he 

had assembled funds following a successful venture selling goods from 
the state warehouses and securing outstanding taxes to which he had 

added some of his own fortune, which he offered as a gift to al-Mu‘izz.*! 
Jawdhar had previously dealt with Jawhar, regarding a share in a 

property that Jawhar had asked to be granted and a share in a domain he 
wished to purchase.” Correspondence was exchanged between the two 

after Jawhar had conquered Egypt and had been manumitted by al-Mu‘izz. 
When Jawdhar sought al-Mu‘izz’s advice on how to address Jawhar after 

the latter was manumitted, the imam established a pact of brotherhood 
between the two former slaves, invoking the pact of brotherhood estab- 

lished by the Prophet between his Companions, and he advised Jawdhar 
on the protocol to follow in his correspondence with Jawhar in order to 

reflect this pact of brotherhood.*? 
When al-Mu‘izz left for Egypt, Jawdhar, who was now frail, also set out 

at the same time. He was aware of his condition, and wrote to the imam 

asking for an item of his clothing which could serve him as a shroud and 

a blessing when he died. In response, al-Mu‘izz wished him a long life so 
that he would witness further bounties, and he sent him items from his 

own wardrobe as well as from the wardrobes of his father, grandfather and 
great-grandfather (i.e. imams al-Mansur, al-Qaim and al-Mahdi).** When 

Jawdhar and his party arrived at Ajdabiya, in Cyrenaica, he wanted to see 

al-Mu‘izz. As he was too weak, he was brought to al-Mu‘izz’s tent in a litter. 
The imam leaned into the litter and hugged him and comforted him. This 

was the last time they met. Then, as Jawdhar was approaching Barqa, he 

grew much weaker. The following morning the death agony began, and 
he died at the time of the midday prayer. That night, his body was carried 
from the town of Barqa to the palace where al-Mu‘izz had set up camp, at 

a place called Mayasir. The imam ordered that the body be washed. This 

ritual was carried out by the illustrious al-Qadi al-Nu‘man (d. 363/974), 

Muhammad b. ‘Uthman, the Secretary, and Mansur al-‘Azizi al-Jawdhari, 

the compiler of the Sira.°° The imam recited the prayer over Jawdhar the 

following day and he was buried there in a local mosque in Barqa.”* 
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Jawdhar’s name is still preserved in a quarter of Cairo, al-Jadariyya 

(al-Jawdhariyya), established by a group of individuals who bore the nisba 

al-Jawdhari, among them the compiler of the Sira.”” 
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Al-Qadi al-Nu‘man and his 

Refutation of Ibn Qutayba 

Ismail K. Poonawala' 

Al-Qadi Aba Hanifa al-Nu‘man b. Muhammad b. Manstr b. Ahmad 

b. Hayytn al-Tamimi, generally known as al-Qadi al-Nu‘man (hence- 
forth referred to as Nu‘man),’ came from a learned Ismaili Shi‘i family 
in Qayrawan.’ However, beginning with Ibn Khallikan’s (d. 681/1282) 
account in his Wafayat al-a‘yan,*’ contemporary scholars of Ismailism® 
have propounded the view that Nu‘man was initially a Maliki who even- 

tually became an Imami before finally adopting the Ismaili faith. In my 
previous study entitled ‘A Reconsideration of al-Qadi al-Nu‘man’s madh- 

hab’,° | demonstrated how and when the theory of al-Qadi al-Nu‘man’s 

conversion originated. I argued that Ibn Khallikan’s statement about 

al-Qadi al-Nu‘man’s conversion probably arose as a result of the misap- 

propriation of the identity of the person who was converted. It was al-Qadi 

al-Nu‘man’s father, not Nu‘man himself, who converted from the Maliki 

school to the Ismaili faith. The notion, therefore, must have originated 
either with Ibn Khallikan or his source(s). 

It has been ascertained that Ibn Shahrashub (d. 588/1192) was the first 

Imami author to include Nu‘man in a bibliography, his supplement to 

the bibliography of shaykh al-ta@ifa, Abu Ja‘far al-Tusi (d. 460/1067). He 
acknowledges several works of Nu‘man, for example Sharh al-akhbar fi 
fad@ il al-a@imma al-athar and Kitab Manaqib bani Hashim wa-mathalib 
bani Umayya,’ but claims Nu‘man was not an Imami. His assertion 

supports the assumption that in some Imami circles Nu‘man was consid- 

ered an Imami almost a century before Ibn Khallikan reported the story 
of his conversion. Let us follow the trail of Ibn Shahrashub and exam- 
ine the relationship between the Ismailis and the Imamis. When the 

pre-Fatimid Ismaili movement cropped up as a secret revolutionary 
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organisation conducting vigorous missionary activities in several parts of 

the ‘Abbasid empire during the second half of the third/ninth century, 

it was well organised and promised to put forward an ‘Alid claimant to 

the caliphate who would bring justice and equity. The rise of the Ismaili 

movement coincided with the death of Hasan al-‘Askari, the eleventh 

Imami imam, in 260/874. Following this event the Imami Shi‘is were 
thrown into confusion and fragmented into a number of groups. Ismaili 

missionaries took advantage of the situation and aimed their activities in 
particular at the Imamis.* The Ismaili movement séems to have drawn 

a certain number of Imamis into its fold. It is well known that several 

of the prominent figures in the pre-Fatimid Ismaili movement, such as 

Mansur al-Yaman,’ ‘Ali b. al-Fadl,!° and Aba ‘Abd Allah al-Shi‘,"’ were 

originally of Imami persuasion and were subsequently converted by the 

Ismaili da‘wa (religio-political organisation). Even Hasan-i Sabbah, the 

founder of the Nizari movement, was initially an Imami. With the decline 
of Buyid power in ‘Iraq and the capture of Baghdad by Tughril Beg in 

447/1055,” the Fatimid capital of Cairo became a refuge for Imamis. Their 

significant presence in Cairo is demonstrated by the proclamation of the 

Imami faith (in the name of their hidden twelfth imam al-Mahdi) as the 

official creed instituted by the military vizier, Abt ‘Ali Ahmad, nick- 
named Kutayfat, the grandson of Badr al-Jaméli, in the year 524/1130. 

Fatimid historians, such as Ibn Muyassar and al-Magqrizi, as well as Ibn 
Khallikan, state that the aforementioned vizier was himself an Imami 

who deposed the Fatimid caliph-imam and appointed an Imami qadi, 
along with three others who belonged to three of the Sunni schools of 
jurisprudence. Kutayfat remained in power for a little over a year until he 
was killed. With his death the Imami faith was revoked and the Ismaili 

faith restored as the state religion. The present author opines that such a 
group of Imamis living in Cairo may have been instrumental in introduc- 

ing Nu‘man’s works to the Imami community and characterising him as 
an Imami.” 

Al-Qadi Nar Allah Shushtari (d. 1019/1610), the famous Imami jurist, 

was the first to state, on the authority of Ibn Khallikan, that Nu‘man was 
originally a Maliki and then became an Imami." Most of the later Imami 
scholars followed Shtshtari in their assumptions and maintained that 

Nu‘man was one of their co-religionists. Three prominent Imami savants 
stand out in this respect. The first is Muhammad al-Bagir al-Majlisi (d. 
1111/1699), the foremost Imami scholar of his time who was held in high 
respect by the Safavid monarch Shah Sultan Husayn. He used Nu‘man’s 
Dadam al-Islam and al-Manaqib wa’l-mathalib as sources for his magnum 
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opus, Bihar al-anwar. Refuting the claim that the Da‘a@’im was written by 
Ibn Babuya (d. 381/991), also known as al-Shaykh al-Sadiiq, he states: 

Al-Qadi al-Nu‘man was at first a Maliki, then he was led to the right path 

and became an Imami. Most of the traditions he reported in the Da‘@’im 
are in conformity with the ones found in our celebrated books. He did not, 

however, identify reports from any imam after [Ja‘far] al-Sadiq because of 

his fear of the Ismaili caliphs. He, thus, reported the truth by practising 
taqiyya [the precautionary dissimulation of one’s faith under duress].'° 

The second is Mirza Husayn al-Nuri (d. 1330/1912), whose volumi- 

nous work Mustadrak al-was@ il utilises both the Da@im and the Sharh 

al-akhbar as sources. He also devotes almost ten pages to an interesting 
polemic regarding whether Nu‘man was an Imami or not. Constructing 

his argument on the aforementioned two books of Nu‘man, he asserts that 

the latter had nothing in common with the Batiniyya (a derogatory term 
referring to the Ismailis), who held extremist doctrines concerning their 
imams." The third is Agha Buzurg-i Tihrani (d. 1389/1969), the author of 

al-Dhari‘a ila tasanif al-Shi‘a, a well-known and extensive bibliography 
of works written by Shi‘i authors from the earliest times to the present. 
Despite his familiarity with contemporary writings on Ismailism (i.e. 

Wladimir Ivanow and Muhammad Kamil Husayn), he not only affirms 

that Nu‘man was an Imami, but, following in the footsteps of his pred- 
ecessors, al-Majlisi and al-Nuri, he states: 

It is true that al-Qadi al-Nu‘man, because of his fear of the Ismaili caliphs 

whom he served, did not explicitly narrate traditions from any imam later 

than Ja‘far al-Sadiq. However, he did it implicitly with indirect allusions 

— the kunya Abu’]-Hasan implied imam [‘Ali] al-Rida [the eighth imam] 

while the kunya Aba Ja‘far implied imam [Muhammad al-Taqi] al-Jawad 

[the ninth imam]. 

It is probably because of this long history of confusion that the editor 
of Nu‘man’s Sharh al-akhbar placed brackets around certain headings 
in the third volume to indicate that Nu‘man was an Imami. Similarly, 
Muhammad Husayn al-Husayni al-Jalali, who wrote a long introduction 

to this edition, contends that Nu‘man was an Imami since he practised 
tagiyya in the presence of the Fatimid caliphs whom he served." 

In ‘The Sources of Ismaili Law’, Wilferd Madelung also asserts that 

Nu‘man was originally a Sunni and apparently never received formal 

training in Shi‘i hadith and figh.'? However, in the introduction to Kitab 

al-Iqtisar, Nu‘man states that during the reign of the first Fatimid caliph- 
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imam, al-Mahdi bi’llah, he began collecting traditions transmitted from 

the family of the Prophet (ahl al-bayt) that dealt with customary practices, 

legal provisions and precepts, and formal legal opinions on what is permit- 

ted and prohibited, by scrutinising the sources available to him by way 

of sama‘, ijaza,*! munawala” or sahifa.”* These terms, however, clearly 

indicate that Nu‘man had received a formal Shi‘i education. Therefore, 

Madelung’s contention is disputable. 

Nu‘man is considered the most illustrious Fatimid jurist and is 

correctly regarded as the founder of the Ismaili schdol of jurisprudence. 
He was a prolific author who wrote more than forty books, some consist- 
ing of several volumes in various disciplines which always defended the 

cause of the family of the Prophet.** In his magnum opus, the Da‘a’im, he 
dedicated a brief section to refuting the legal views of Abu Hanifa, Malik 
and Shafi‘.”> Kitab Ikhtilaf usiil al-madhahib, on the other hand, is exclu- 
sively devoted to expounding the Ismaili position which he identifies as 

the madhhab ahl al-haqg (the rite of the people of the truth) and refut- 
ing various groups that, he says, have deviated from the right path.** It 
begins with a scrutiny of the events that led to disagreements and dissen- 

sion within the Muslim community immediately following the Prophet’s 
death. The discussion then proceeds to the issue of ahkam al-din (religious 

laws),”’ particularly in regard to whether there is an explicit text, either in 
the Qur’an or in the sunna of the Prophet, that refers to the issue in ques- 

tion. Nu‘man states that it was this very issue that led people to speculate 

and advocate various principles, such as taqlid (the unequivocal accept- 

ance of the rule of law enacted by the Companions of the Prophet, or the 
acceptance of doctrines from the established schools/authorities),”* ijma‘ 

(the consensus of the jurists/the community within a specified period 
of time),” nazar (rational, discursive thinking),*° giyds (judicial reason- 

ing by analogy),” istihsdn (a principle which disavows the use of strict 
analogy, preferring the use of necessity based on differing situations or 
contexts),** istidlal (inference),® ijtihad and ra’y (a legal decision arrived at 
by one’s own judgement in the absence of textual reference or in ignorance 

of a traditional ruling).** The remainder of the book is devoted to refuting 
the personalities and schools that championed the above doctrines. 

In addition to these works, according to Ibn Khallikan, Nu‘man wrote 
a number of refutations against the views of the founding figures of the 
Sunni schools of jurisprudence and their celebrated jurists, such as Abt 
Hanifa, al-Malik, al-Shafii*® and Ibn Surayj, a famous Shafi‘ jurist, theo- 
logian and polemicist who died in 305/917-918.** In another work, entitled 
Ikhtilaf al-fuqaha’, which is lost, Nu‘man defends the views of the family of 
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the Prophet. Idris ‘Imad al-Din (d. 872/1468) adds two more refutations to 
the list of Nu‘man’s works. The first is entitled Damigh al-miijaz fi’l-radd 
‘ala al-‘Utbi.*’ The object of his ire, Aba ‘Abd Allah Muhammad b. Ahmad 

al-“Utbi (d. ca. 254/868), was an influential Maliki jurist of al-Andalus.*® 

According to Idris, this refutation was of a considerable size, comprising 
four parts (ajza’). Thys we find that Nu‘man wrote two separate refuta- 

tions of the Malikis: one against the founder of the school and the other 
against its renowned jurist in Islamic Spain. No doubt they were very 

hostile towards the Fatimids considering that they had made a common 
cause with Abt Yazid Makhlad b. Kaydad,® the leader of a Khariji revolt 
against the Fatimids which brought the nascent dynasty almost to the 

brink of collapse, only eventually to be suppressed by the third caliph, 

al-Mansur.” The second, a refutation of Ibn Qutayba (d. 276/889),"! is 

entitled Risala Dhat al-bayan fi’l-radd ‘ala Ibn Qutayba (‘The treatise in 
explanation [of confused and vague language] concerning the refutation 
of Ibn Qutayba’).”” 

Unfortunately all these refutations, except the last, are now lost; hence 

it is the focus of our present study. As far as I have been able to ascertain, 

half a dozen copies of this work are preserved in the private collections of 

various Bohra families in the Indian subcontinent. For the purpose of this 

study, I have consulted the copy of the Risala Dhat al-bayan present in the 

Zahid ‘Ali Collection which is now kept at the Library of The Institute of 

Ismaili Studies in London.” Let me fully describe the manuscript since 

the description given by Delia Cortese, who catalogued this collection, is 

brief and occasionally incorrect. Firstly, it has not been preserved intact. 

It appears that at least a page or two is missing from the beginning since 

it is without the usual basmala and hamdala. It should be noted that a 

very short formula of basmala and hamdala was subsequently added by 
the late Zahid ‘Ali in his own hand.“ There are some corrections in the 

margin by Zahid ‘Ali. The most obvious correction is on the very first 
page where the scribe had misspelled the title of Ibn Qutayba’s work as 
Kitab adab al-kuttab, instead of Kitab adab al-katib. This correction is 
followed by Zahid ‘Ali’s notation in the margin that the latter work has 
been published. At the top corner of the second page there is a seal of 
possession, either overlooked or ignored by Cortese, which reads (as far 

as can be ascertained from a Xerox copy available to me): “Abd Dai Allah 

al-‘Izz al-‘Aliyy ‘Abd al-‘Aliyy ... Fayd Allah al-Shaykh.’ 

On the title page the following title is written in black ink: Risala Dhat 

al-bayan. It appears that the words which indicate the original ownership 

of the manuscript located on the first page have also been scratched out; 
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however, I was able to partially decipher it: ‘min-ma manna’llah bihi ‘ala 

‘abdi waliyyihi [scratched word] bin al-Shaykh al-Hajj al-Ajall Habibullah 

... huwa. 
A part remains of another declaration of possession written in Gujarati 

(with Arabic script) which states: ‘a kitab Mulla ‘Abd al-Aliyy [scratched 
word]’ (‘This book is owned by Mulla ‘Abd al-‘Ali etc.’ For the Arabic text 

of the colophon see Appendix, colophon.) 
The name of the copyist is not given, but the colophon states that the 

manuscript was transcribed during the dars (lessons taught by a shaykh/ 

teacher to a small number of students) by the forty-fourth Daudi dai 
Muhammad ‘Izz al-Din who died in 1236/1821 in Surat, India. Thus it 

is obvious that the manuscript had travelled from Surat to Hyderabad 

(in southern India) and had passed through several owners. The seal of 
possession (and its resemblance to the seals of possession on some manu- 

scripts of the Hamdani Collection) makes me think that this manu- 

script might have once been in the possession of the Hamdani family in 

Surat. Although it has been said that only the first half of the book is 
preserved, towards the end of the manuscript Nu‘man writes: ‘This, then, 

is the last issue mentioned by Ibn Qutayba’ (fa-hadha akhir al-masa@il 

allati dhakaraha Ibn Qutayba), which demonstrates that the manuscript, 

constituting nine sections, is complete. 

Explaining the reason for his compilation, Nu‘mAn states in the intro- 

duction that he was approached by a dignitary in the Fatimid administra- 

tion to elucidate the meanings of a number of legal maxims expressed in 
the form of the traditions of the Prophet and quoted by Ibn Qutayba in his 
book Adab al-katib. After Nu‘man had furnished the inquirer with oral 
explanations, the latter solicited him to put those clarifications in writ- 

ing so that they could be preserved for future reference. The manuscript 
begins abruptly as follows: 

May God make you happy in obedience to Him, employ you [in the serv- 

ice] for His gratification, grant you success in attaining His pleasure 
and the pleasure of His Friend, grant you satisfaction, and commission 

you in His service! May God grant you good fortune for drawing [my 

attention] to the book of ‘Abd Allah b. Muslim Ibn Qutayba, which he 

composed to correct the [usage of the Arabic] language, writing (orthog- 
raphy) and vocalisation, and entitled it The Book of Rules for the Scribe 
(Adab al-katib).*° You [also] mentioned to me that you [i.e. the dignitary] 
advised the noble princes, the scions of the Commander of the Faithful, 
our Master [ie. the caliph/imam], blessings of God be upon him, to 
memorise the disciplines and learnings that it contains. You confirmed 
the manual’s overall validity, clarified its difficulty and unlocked its 
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[treasures] so that they can better comprehend [the book]. [Then,] you 
[i.e. the dignitary] paused at a section, which contains sayings in general 
about jurisprudence. You [i.e. the dignitary] asked me about their mean- 
ings so that you could explicate their implications to them [the princes] as 
I explained to you, and affirm their authenticity as I affirmed ... . 

You [i.e. the dignitary] read a section of that book with me and | 
responded to whatev€r you asked for clarification. I explained its meaning 

and called your attention to what is sound and unsound [in that section]. 

Then you asked me to put it down in writing in the form of a book so that 
it would be more durable for preservation, more obvious in explanation, 
and safer from additions and omissions. Hence, I saw it fit to put in writ- 

ing as you requested, so that it would be farther reaching in knowledge 

and the princes would benefit from it.*° 

Before proceeding further it should be noted that the role of the kuttab,”” 
since the rise of the ‘Abbasid dynasty, had grown immensely and acquired 

greater prestige. Moreover, the training of the kuttab not only involved a 

long apprenticeship, but also the acquisition of a large body of knowledge 
known as adab that consisted of Arabic philology, poetry, oratory, rheto- 
ric, grammar and metrics, etc.** It was at this point that a distinct chan- 

cery style called insha’, the art of drafting official letters and documents, 
began to evolve. It is well known that the manuals of kitaba, i.e. treatises 
for the training and guidance of secretaries that concentrated on correct 
grammatical and linguistic usage, experienced their finest hour during 
Fatimid rule in Egypt.” In his al-Mawa‘iz wa’l-i'tibar fi dhikr al-khitat 
wa’l-athar, al-Magrizi states that the position of the chief katib in the 

diwan al-insha@ wa’l-mukatabat was reserved for the most eloquent writer. 
He would be addressed as ‘al-shaykh al-ajall’ (‘the sublime shaykh’), and 
the caliph frequently consulted him. Maqrizi then describes the privileges 
that he enjoyed.*° Unfortunately the sources at our disposal do not provide 

us with information about the kuttab for the North African era of the 

Fatimids. Nu‘man’s refutation is, therefore, first-hand evidence that Ibn 

Qutayba’s manual for the secretaries, Adab al-katib, had already acquired 
an exalted position in the profession and that it was used for the training 

of the kuttab in the Fatimid chancery. Moreover Nu‘man indicates that it 
was used to educate the princes, which corroborates a previous argument 

of mine that the early Fatimid caliphs received a comprehensive educa- 

tion.” 
Quoting a long paragraph from Ibn Qutayba’s book which deals with 

brief citations from the traditions of the Prophet concerning legal matters, 

Nu‘man states: 
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Ibn Qutayba mentioned in this book that the seeker of knowledge and 

culture ought to commit himself to memorising and studying [certain 

basic skills]. Then he reported a number of sciences/disciplines. Moreover, 

he said that it is inevitable for [the seeker of knowledge] to examine the 

legal maxims and recognise its principles from the traditions of the 

Messenger of God (may God bless him, his progeny and his Companions), 

such as, [the burden of] proof lies on the plaintiff, and the defendant has 

to take the oath; the revenue derived [from the slave that is the property 

of the purchaser because] of the responsibility [which he has borne for 

him]; no retaliation is payable for a wound caused by a dumb animal [ifit 

gets loose and is not at the time under anyone’s charge];** the pledge shall 
not remain in the hand of its receiver when its depositor is able to release 

it;> a minha [female camel lent for a time for milking, though the term 
can be used for other things which are intended for specific purposes] 

must be returned;* the thing loaned as Griya®” must be returned; the 

surety (guarantor) is fully responsible (al-za‘tm gharim);” there shall be 

no bequest to an heir;®° the hand is not to be cut off [as punishment] for 

taking [without the owner’s permission] fruit or the pith of the palm-tree 

[from a garden];"' no retaliation is due unless one is wounded by a weapon; 

the blood money payable by the agnatic relations for a slain woman is 

one-third that for a man; the agnatic relations shall not pay compensa- 

tion for an intentional act [of slaying], for [the slaying] by a slave, for a 

compromise [reached by the assailant], or for admission of guilt [by the 

assailant];” there is no divorce in a case of constraint;® the two parties 

to a contract of sale have the option [to agree or to annul it] so long as 

they have not separated; the neighbour has the best claim by reason of 

his being near;® [granting] divorce is [in the hands] of men while the 

waiting period is for the women [to observe] (al-taldq li’l-rijal wa’l-‘idda 

li'l-nisa’);°° and likewise [the Messenger of God] forbade mukhdbara 

(renting land for a third and a quarter of the produce), muhaqala (selling a 

sown field for a hundred farags [i.e. three sa‘s, a cubic measure of varying 

magnitude] of wheat), muzabana (selling the fruit from a garden, which 

is still on the trees, if it consists of palm-trees, for dried dates by meas- 

ure; or if it consists of grapes, for raisins by measure, etc.),” mu‘a@wama 

(selling a year’s harvest before the crop has grown, or selling the fruit 

on palm-trees two or three years in advance) and thunyd (‘exception’, the 

amount of which is not accurately known from the above transactions);® 

[he also said that] the profit arising from something which is not in one’s 
possession is not allowable, nor selling what is not in one’s possession; 
it is neither permitted to have two transactions combined into one,” nor 
to have two conditions relating to one sale;”! [he] forbade a sale in which 
[the vendor] makes an advance;” [he also] forbade a sale which involves 
some uncertainty (bay’ al-gharar);” [he] forbade the mode of selling in 
which one describes to a man an article of merchandise not present with 
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him;” [he] forbade selling a debt to be paid at a future date for another;7> 
[he] prohibited [the people from going out of the town] and meeting 
riders” [to make purchases or sales with them before their arrival in the 
town]. [There are many similar examples. When one memorises them 

and understands their implications, with God’s permission, it will relieve 
him, to a large extent, from the long-windedness of the jurists].” 

p 

In fairness to Ibn Qutayba, it should be noted that Adab al-katib, composed 
a little before 236/850 for his patron Abu’l-Hasan ‘Ubayd Allah b. Khaqan, 
the vizier of the ‘Abbasid caliph al-Mutawakkil (r. 232-247/847-861), was 

primarily a manual of stylistics for secretaries.”* Ibn Qutayba’s goal is to 

provide basic knowledge of certain things needed in that profession. He 
does not expect them to be experts either in grammar or jurisprudence as 

is the case with the grammarians or the jurists.”” The book itself, in addi- 

tion to a very long preface/introduction, is divided into four distinct parts: 

kitab al-ma'rifa (book of knowledge);*° kitab taqwim al-yad (orthogra- 
phy);*' kitab taqwim al-lisan (orthoepy/correct pronunciation); and kitab 
al-abniya (lexicography).* The purpose of Ibn Qutayba’s inclusion in the 
preface of some of the legal maxims expressed in the traditions of the 

Messenger of God and his admonition to the secretaries for memoris- 
ing them, as he himself states, was to relieve them from worrying about 

unnecessary details. In his other book entitled ‘Uyuin al-akhbar, referring 
to Adab al-katib, he states that the secretaries should memorise well- 

known traditions so that they can insert them in the appropriate places 

in their documents. Furthermore they could also resort to these famous 
traditions in their conversations for precise and befitting words and the 

ideal meanings that they contain. Therefore Ibn Qutayba’s objective in 

this book is not to expound juristic doctrine, but simply to demonstrate 

that the secretaries of the ‘Abbasid caliphate should not overlook some of 

the famous legal traditions of the Prophet.** 

In his biography of Ibn Qutayba, Ibn Khallikan cites a well-known 
critique of Adab al-katib. He states that most learned men of that time 

called Adab al-katib ‘a preface without a book’, while referring to the 
Islah al-mantiq as ‘a book without a preface.’ ® Ibn Khallikan adds that 

the above observations reveal a certain degree of prejudice against Ibn 
Qutayba, since Adab al-katib contains a variety of information presented 
under various topics. He continues by adding: ‘I am convinced that their 
only motive for saying so was because its preface is very long, while the 

Islah al-mantig has none at all. ** It should be noted that there exists a 

number of commentaries on Adab al-katib. The most famous was writ- 

ten by Aba Muhammad ibn Sid al-Batalyawsi (d. 521/1127), a celebrated 
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Andalusian grammarian and philosopher. *” 

Ibn Qutayba studied under various teachers, but three of them exer- 

cised the greatest amount of influence on the development of his thought. 

They are: Ibn Rahwayh (d. ca. 237/851),** Aba Hatim al-Sijistani (d. ca. 

250/864)* and al-‘Abbas al-Riyashi (d. 257/871). The first was a Sunni 

theologian, a disciple of Ibn Hanbal, and a protégé of the Tahirids of 
Nishapur where he had established his school. The second was a Sunni 

philologist and traditionist, while the third was a philologist and the 

transmitter of the works of al-Asma‘l” and Abt ‘Ubayda.”’ When Ibn 

Qutayba embarked on his career, a major shift had taken place in the offi- 
cial ‘Abbasid ideology. Al-Mutawakkil and his henchmen, particularly 

the vizier Ibn Khakan, abandoned the Mu'tazilite doctrine, which had 

been the official ideology of the ‘Abbasid government since al-Ma’min (r. 
198-218/809-833). In 234/848 al-Mutawakkil revoked it and introduced a 

new creed stressing adherence to the doctrines of the Hanbalis and other 
Traditionists. Ibn Qutayba found favour with the vizier to whom his Adab 
al-katib was dedicated and was appointed the qadi of Dinawar in 236/851. 

He held this office for twenty years until 256/870. He put his literary 

talents at the service of the ‘Abbasids who had undertaken the restora- 

tion of Sunnism. This implies that a number of his works were intended 

to expound a politico-religious doctrine represented by Ibn Hanbal and 

Ibn Rahwayh. Ibn Qutayba’s politico-religious orientation becomes quite 

obvious to the reader in the introduction to his Adab al-katib.** To use 
Lecomte’s words: ‘It was a politico-cultural profession of [his] faith,” 

Hence, Nu‘man seizes the first opportunity to attack Ibn Qutayba’s 

religious affiliation and anti-Shi‘i proclivity and to repudiate his author- 

ity as a legal expert. Nu‘man, therefore, states that although Ibn Qutayba 
is regarded as an authority by the philologists for his excellent composi- 
tions in that field, he is neither considered an authority nor a trustwor- 
thy witness by the jurisconsults.”* Nu‘man, then, brands him an enemy 
of God and his friends (i.e. the imams of the family of the Prophet) who 
shows open animosity to truth and the ‘People of Truth’. Nu‘man does not 
hesitate to label him a Hashawi,” an individual who believes in anthropo- 

morphism, rejects the imamate of the family of the Prophet and supports 

the caliphate of the latter’s enemies (i.e. the ‘Abbasids).%° Furthermore 
he believes that Ibn Qutayba went too far in his book, entitled Kitab 
al-Maarif, when stating that Aba ‘Abd Allah Husayn b. ‘Ali rebelled 
against Yazid. Consequently ‘Ubayd Allah b. Ziyad, the governor of Kifa, 
sent ‘Amr b. Sa'd b. Abi Waqqas [with an army] to suppress the upris- 
ing and had Husayn killed.” Thus Nu‘man succeeds in destroying Ibn 
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Qutayba’s credibility, especially for his Shi‘i readers. Let us now scrutinise 
Nu'man’s charges against Ibn Qutayba by examining what the latter states 
in his own works. 

In his Kitab al-Ma@rif, Ibn Qutayba, under the sub-heading ‘akhbar 
Ali b. Abi Talib’ (‘An account of ‘Ali’), states: 

Al-Husayn b. ‘Ali b. Abi Talib, who was known by his kunya, Aba ‘Abd 

Allah, left [Mecca] for Kufa. Hence, ‘Ubayd Allah b. Ziyad sent [an army 

under the command of] ‘Amr b. Sa‘d b. Abi al-Waqqas and Sinan b. Abi 

Anas al-Nakha‘ killed him in the year 61 [/680] on the day of ‘Ashara’.** 

In another passage, under the heading ‘Names of the Caliphs’ and the sub- 
heading ‘Yazid’, he states: 

Yazid b. Mu‘awiya, who was known by his kunya, Aba Khalid, took charge 

of the caliphate while al-Husayn b. ‘Ali, may God be pleased with both, 

advanced towards Kufa where ‘Ubayd Allah b. Ziyad was the governor on 
behalf of Yazid. So, ‘Ubayd Allah dispatched ‘Amr b. Abi Waqqas and he 

fought against him and Husayn was killed.” 

Notice Ibn Qutayba’s clever wording. In the first account, he uses the verb 
kharaja without the preposition ‘ala because kharaja ‘ala would imply to 
rebel/revolt against. In the second report, he uses the verb aqbala (to turn 

forward, to approach, to go to). In both instances he states yuridu al-Kufa 
(lit. ‘intending Kufa’), but avoids giving the reason for his departure for 
Kafa or that he had received an invitation from the Ktfans and that thou- 

sands had pledged their support to Muslim b. ‘Aqil, Husayn’s cousin and 
envoy to Kafa. In order to exculpate Yazid from the charge of slaughter at 
Karbala’, he simply states, ‘Husayn went forth [in battle] intending Kufa’ 
(‘kharaja'l-Husaynu yuridu’l-Kifa’), thereby shifting the blame for the 
massacre from Yazid to ‘Ubayd Allah b. Ziyad because the latter was the 
governor of Kafa. According to Abu'l-Faraj al-Isfahani, several people 
participated in the killing of Husayn while Sinan b. Abi Anas al-Nakhai 

was responsible for severing his head from his body.'”° 
While refuting the Shi‘a in his treatise al-Ikhtilaf fi'l-lafz wa’l-radd 

‘ala’l-jahmiyya wa’l-mushabbiha, Ibn Qutayba presents a very strange and 

perverse argument. He states that the Shi‘a had removed the name of the 

third caliph, ‘Uthman, from the list of a’immat al-huda (the imams of 

guidance) and placed him among the a’immat al-fitan (the imams of sedi- 
tion or civil strife), thereby removing the title of caliphate from him while 

they attached the latter title to Yazid b. Mu‘awiya. He then argues that this 
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change implies that the Shi‘is had made Husayn b. ‘Alia rebel according to 

the tradition of the Messenger of God which states: “Who rebels against my 
community, while it is unanimous, then kill him, whomsoever he might 

be. Such a perversion shocks one’s sensibilities. In his study entitled 

The Life and Works of Ibn Qutayba, Ishaq Huseini states that Ibn Qutayba 

emphasised in his books the point that the imam (i.e. the ruling caliphal 
authority) must not be disobeyed. He went even further and condoned the 

Umayyads.'” Nu‘man’s charge, therefore, seems correct. 
It should be noted that Nu‘man was not alone in his criticism of Ibn 

Qutayba’s apparent anti-Shi‘i bias. Abu’1-Hasan ‘Ali b. “Umar al-Daraqutni 
(d. 385/995),!° the author of the Sunan, which is recognised as one of the 

most reliable compilations of hadiths after the six Sunni canonical collec- 

tions, also criticises Ibn Qutayba for the same reasons. He states: 

Ibn Qutayba was favourably disposed to describing God with human 

characteristics while he was ill-disposed towards the family of the 

Prophet. His writing bears witness to it.’ 

Another eminent traditionist, al-Hakim al-Naysaburi (d. 405/1014),'° 

charges Ibn Qutayba with lying."°° The reason for such a serious charge 
might be that in his Ta’wil mukhtalif al-hadith, one cannot fail to notice 
that in order to reconcile contradictory traditions, Ibn Qutayba resorts 
to finding a way out. He seeks recourse either to ta’wil (interpretation) or 
to other means in order to reconcile contradictory traditions rather than 

admit that the tradition in question is false or fabricated. Ishaq Huseini 
also criticises Ibn Qutayba for his inability to determine sound and weak 
traditions. He adds that Ibn Qutayba does not even distinguish between 

a tradition derived from the Prophet, the Companions or a transmitter 

(rawi). Furthermore he rigidly followed his master’s (i.e. Ibn Rahwayh’s) 

instructions and firmly believed in the authenticity of an enormous body 
of traditions.'” Another esteemed muhaddith (traditionist), Aba Bakr 

Ahmad al-Bayhaqi'®* (d. 458/1066), also criticises Ibn Qutayba and states: 

Ibn Qutayba shares his views with those held by the Karramiyya.! There 

is not much difference between the Mutashabbiha [the anthropomor- 
phists] and the Karramiyya. The latter were the followers of Muhammad 
b. Karram, who believed in tajsim [ascription of corporeality to God] 
and tashbih [attribution of human characteristics to God]. Ibn Qutayba 
reproached ‘Ali for what happened to ‘Uthman.!"” 

Returning to the main subject of refutation, Nu‘man rebukes Ibn 
Qutayba for stating that mere memorisation of those maxims could substi- 
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tute for the proper knowledge of a particular branch of learning, such 
as jurisprudence. He stresses that Ibn Qutayba should have started his 
book with the obligatory knowledge required of a person. He then argues 
that religious knowledge, i.e. knowledge about the fundamental princi- 
ples of Islam, should have been the first and foremost topic of his work. 
He cites a number of examples where some of the prominent figures in 
Islamic history lacked adequate knowledge of what was lawful and unlaw- 

ful according to Islamic jurisprudence. One example that he identifies is 

Abt Bakr’s (the first caliph) ruling that the hand of the guest who steals 
must be cut off. Rather, Islamic jurisprudence indicates that the guest is 

not the recipient of such punishment. Another example is when ‘Umar 

(the second caliph) ordered that a pregnant woman guilty of commit- 
ting adultery should be stoned to death. However, the law states that the 
punishment should not be executed until after she delivers her baby. A 
third example is when Aba ‘Abd Allah al-Shi‘i, the founder of the Fatimid 

empire in North Africa, entered the city of Qayrawan and asked a Maliki 

qadi about his method for reaching a legal decision. He replied: ‘I decide 
according to the sunna (customary practice sanctioned by tradition)’ '"! 
Abt ‘Abd Allah al-Shii asked: “What is the sunna?’ The qadi replied: “The 
Qur’an is the Word of God, and it is not created. Aba ‘Abd Allah and his 

company laughed. The qadi was embarrassed and became the laughing- 
stock of the town. Nu‘man concludes this section with the Qur’anic verses 

that state: God will raise up, by many degrees, those of you who believe and 

those who have been given knowledge (Q. 58:11); How can those who know 

be equal to those who do not know? (Q. 39:9) 

Following these introductory remarks (fols 1r—-7r), the rest of the book 

(fols 7r-87r) is devoted to a detailed exposition of all the aforementioned 

legal maxims. Space does not permit me the opportunity to address them 

all; therefore I will analyse one precept. Nu‘man points out from the 

outset that Ibn Qutayba’s statement, “When one memorises those legal 

maxims and understands their implications, it will relieve him, to a large 
extent, from the long-windedness of the jurists’, is wrong. It is unwise to 
be hasty with such a sweeping generalisation because the propositions of 

the Messenger of God are based on specific examples. However, Nu‘man 
states that while the Messenger of God’s statement, “The burden of proof 

lies on the plaintiff, and the defendant has to take the oath’, is sound, its 

application is limited to financial claims. For example, if a person files 

a claim against another person for an amount of money that he owes 

and the latter denies the claim, the plaintiff has to produce evidence in 

support of his claim. If he does, the defendant has to rebut such evidence 
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or disprove it. If the latter is successful, then the claim against him is 

annulled. However, if the defendant is unable to disprove it, the qadi can 

rule against him, or, if he wishes, can ask the plaintiff to take an oath in 

addition to the evidence. If the plaintiff takes an oath in support of the 

evidence, then the qadi should rule in his favour. However, if the plaintiff 

refuses to take an oath, the qddi should not rule in his favour, except in 

certain cases when the plaintiff is not obliged to take an oath unless he 

is demanded to by the defendant. Nu‘man has identified some of those 
exceptional cases. In all those cases, the plaintiff is required to swear that 
he will tell the truth and if he refuses, the judge should not rule in his 

favour. 
Nu‘man affirms that what he has described above is the teaching of the 

family of the Prophet and many Sunni jurists agree with their position. In 

those cases, on the basis of the prima facie evidence, it is the plaintiff who 

must take the oath and not the defendant, when, in fact, all the defendant 

has to do is to debunk the claim against him. 
The principle outlined in the Messenger of God’s words — that evidence 

is to be presented by the plaintiff - is a general rule.''” It implies that the 

burden of proof is on the plaintiff if he wants to prevail against the defend- 

ant. However, it is not always necessary for the plaintiff to present the 
proof and the qdadi is not required to demand it. In other words, present- 

ing evidence in support of one’s claim is not an absolute requirement. All 

the jurists agree on this point and there are no differing opinions within 
the Muslim community. However, some ignorant qddis and governors, 
whenever they mention the plaintiff and his claim in their court records 
and orders, write: ‘I ordered him to present the evidence for what he 

claimed.’ Nu‘man asserts that this procedure is entirely incorrect because 

a directive of the qdadi/governor only amounts to a legal decision that is 
not vital for the case unless it is indispensable. Similarly, when the defend- 
ant denies the claim against him, the qadi addresses the plaintiff (during 
the court session) and orders him to present the evidence. According to 
Nu'man this procedure is also incorrect. He adds that the proper proce- 
dure is to first ask the plaintiff: ‘Do you have any evidence to support your 
claim?’ If he answers in the affirmative, he should be told: ‘Present it, then, 
if you wish’, or if he says: ‘I will present it’, he should then be permitted to 
do so and it should be duly noted in the court records. 

These remarks demonstrate the attentiveness of Nu‘man to proper 
court procedure, particularly how to document in the court records when 
a person brings a charge against another and how the gadis should record 
their judgements. Furthermore, Nu‘man reiterates that the Messenger of 
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God’s words indicate that the issue of the burden of proof lies with the 
plaintiff. The defendant is not responsible for taking an oath in all cases. 
He then provides an example of a person who brought a charge against 
another concerning a false accusation made against him regarding illicit 
sexual intercourse with a woman. Nu‘man says that in situations where 
the defendant is convicted and could face a hadd punishment,!" a ta‘zir 
punishment" or simply a disciplinary punishment, the plaintiff has the 

right to demand an oath from the defendant, even if the plaintiff has no 
evidence of the defendant having committed a crime. In such a case, the 
defendant is not bound to take an oath, which allows him to evade the 
hadd punishment. 

Nu‘man adds that on the authority of the imams from the family of the 
Prophet, the Messenger of God prohibited both the taking and extracting 
of oaths in all cases involving the hadd punishments. ‘Ali said that oath 
taking is not allowed in cases pertaining to hadd punishment. He also 
said that retaliation is not permitted in cases resulting in the fracture of a 
bone, rather blood money or compensation is sufficient." Similarly, the 

cases that involve hadd punishment cannot be decided by the testimony 

of one witness versus another, or on the basis of an epistle received from 

another judge. There is disagreement among Sunni jurists regarding the 
above position even though it was practised by the family of the Prophet. 

Another issue unequivocally specified by Nu‘man concerns homicide 

cases where the burden of presenting evidence rests on the defendant while 
the plaintiff has to take an oath. However, if the slain man has said (just 
before his death), ‘So-and-so has killed me’, it amounts to an accusation; 

hence gasdma (an oath pronounced fifty times in a penal procedure) will 

be necessary (on behalf of the accused).'’® In corroboration with his argu- 
ment, Nu‘man cites a report where the Messenger of God decided a case by 

qasama. The report indicates that a man from the Ansar was killed in the 
palm gardens of Khaybar. Consequently, the closest relatives of the slain 

man went to the Messenger of God and reported that the Jews of Khaybar 

had killed their brother. The Messenger of God inquired about it and the 
Jews denied the claim. Therefore God’s Messenger asked the Ansar: ‘Do 

you have a witness to support your claim?’ They replied: “How can we 
have a witness when they killed him surreptitiously?’ The Messenger of 

God said: ‘Can you swear fifty oaths against the person who killed him 
while I will bring before you the entire group of [the accused] Jews?’ They 

responded: ‘How can we swear against a person whom we neither saw nor 

witnessed [committing the crime]?’ The Messenger of God replied: “Then, 

let the Jews whom you accuse swear [fifty oaths].’ They said: ‘O Messenger 
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of God, they are Jews and do not attach any significance to what they 

swear.’ The Messenger of God, therefore, said that there was nothing else 

he could do and provided the blood money from the public treasury of 

the Muslims to demonstrate that the taking of Muslim life cannot occur 

without compensation."”” 
Nu‘man then cites two Qur’anic verses: Call in two male witnesses. If 

two men are not available, then call one man and two women out of those 

you approve as witnesses (Q. 2:282), and Call two just witnesses from your 

people [and establish witness for the sake of God] (Q:65:2). The Qur’anic 

injunction, therefore, implies that two witnesses are obligatory before 

pronouncing a judgement in any claim. But the imams from the progeny 
of the Prophet related that the Messenger of God decided cases of finan- 
cial claims by one witness and the swearing of an oath by the plaintiff. ‘Ali 
did likewise. Hence, some Sunni jurists agreed with the views held by the 
family of the Prophet while others disagreed. 

Now, Nu‘man argues on the basis of the Qur’anic verses and injunc- 

tions that it is obligatory for Muslims to follow the sunna of the Prophet. 

Elaborating his reasoning, Nu‘man states that certain commands in 
the Qur’an were revealed in general terms while the Messenger of God 
explained their precise meaning. This is what is implied when God says in 

the Qur’an, We have sent down the message to you [i.e. Muhammad] too, so 

that you can explain to people what was sent to them (Q. 16:44). Therefore, 
it is the Messenger of God who makes the message of God clearer. Nu‘man 
reiterates that the Prophet does not use his own subjective opinion in 

explaining God’s message; rather he is inspired and guided by God. To 
defend his position, Nu‘man cites the Qur’anic verse: By the setting star! 

Your companion has not strayed; he is not deluded; he does not speak from 
his own desire. The Quran is nothing less than a revelation that is sent to 
him (Q. 53:1-4). The Book of God also commands Muslims to follow the 

Prophet when it states: Whatever the Messenger of God gives you, accept it. 

Whatever he forbids you to have, leave it alone (Q. 59:7). It also states: O 

you who believe, obey God and the Messenger of God, and those of you who 
have authority (Q. 4:59). The ones who have authority, Nu‘man asserts, are 

the imams descended from the family of the Prophet.!'® 
Next, Nu‘man clarifies that an oath must be taken in the name of God. 

Other customs of oath-taking prevailing amongst the masses, he asserts, 
are invalid. Testimony must also be given by a witness who possesses the 
characteristics of being just and has other qualifications required for such 
a duty.'”” 

Before closing this discussion let me cite Ibn Rushd (d. 595/1198), a 
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theologian and philosopher who was also the qadi of Seville. In his impor- 
tant work on jurisprudence entitled Bidayat al-mujtahid wa-nihayat 
al-muaqtasid, he affirms that there is a great deal of disagreement among the 
jurists of various legal schools about the exact meaning of the Messenger 

of God’s words regarding the evidence/testimony that is to be produced 
by the plaintiff and the defendant who denies the claim against him. First, 
he points out that they disagree about whether the Prophet’s tradition is a 

universal rule to be applied to all plaintiffs and defendants, or whether the 

plaintiff is always required to present evidence and the defendant must 
always take an oath since the plaintiff usually has a weaker prima facie 
case than the defendant. 

Those who claim, Ibn Rushd adds, that this rule is applicable to all 

defendants and plaintiffs, and that the general meaning of the tradition 
is not restricted, state that a claim cannot be established with an oath, or 

an established claim can be annulled through it. Those who maintain that 
the defendant alone has been given this ruling on the basis that he has a 
stronger prima facie case, assert that if there appears to be a case where 

the position of the plaintiff, at face value, is stronger, his statement should 

be accepted. For example, if the plaintiff claims that a deposit entrusted 

to him was destroyed, in similar cases, his claim is to be accepted with an 

oath. 
I would like to conclude that Nu‘man, who had embarked on a career 

of collecting legal traditions in a book entitled Kitab al-Idah, compris- 
ing some 3,000 folios, was well versed not only in the precise details of 

each legal maxim but also about the points of agreement and disagree- 
ment between the various schools of jurisprudence. The latter work did 

not survive except for a small portion from the chapter on prayer (salat).'*° 

As far as I am able to ascertain, most of the issues addressed in this refu- 

tation are touched upon in the Da‘a@’im and other works, but never fully 

elaborated. Hence this refutation is a significant work of Nu‘man on juris- 

prudence and deserves to be critically edited. 

It should be noted that Nu‘mAn criticised Ibn Qutayba for his expla- 
nation of the meaning of the term al-qada, since it occurs in the Qur’an 
several times with various meanings, according to the context in which it 
appears. In his Ta’wil mushkil al-Qur dn, Ibn Qutayba states that the origi- 
nal meaning of the verb qada is hatama (i.e. he decreed it, ordained it).!71 

Ibn Qutayba’s assertion that the root meaning of qada is ‘to decree some- 

thing’, Nu‘man argues, cannot be uniformly applied to all verbal forms 

of gada that occur in the Qur’an. He contends, rather, that its real mean- 

ing is that of baydn (i.e. to make a thing distinct, manifest), and supports 
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his contention with examples from the Qur’an. Nu‘man also criticised 

al-Khalil b. Ahmad for saying that qada means hakama (to decide) in 

his famous book Kitab al-‘Ayn.!”? However, in his Kitab al-Majalis wa'l- 

musayarat, Nu‘man affirms that Ibn Qutayba is incorrect.’ 

Nu‘man further adds that he was inspired in this inquiry by al-Mu‘izz’s 

suggestion in a private gathering. It is also notable that Nu‘man faithfully 

quoted a long passage from Ibn Qutayba’s book mentioned above without 

citing its title. 
Both Ibn Qutayba and Nu‘man were polymaths. One was defending 

the new reactionary Sunni ideology advocated by the ‘Abbasid caliph 
al-Mutawakkil and his successors, while the other was defending the 
Ismaili Shi‘i doctrines supported by the Fatimids. Both dynasties were 

vying with one another for supremacy of the Islamic world. 

Finally, it should be noted that Ibn Qutayba is known as the third great 
writer of Arabic prose after Ibn al-Mugaffa‘ (d. ca. 139/756) and al-Jahiz 

(d. 255/868-869). His reputation is chiefly based on his adab works and 

as a writer of that genre. Both Ishaq Huseini and Gérard Lecomte have, 

therefore, devoted several pages to ‘Ibn Qutayba and adab’, and have 
raised the issue as to whether he could be regarded as ‘a secular human- 
ist’. The conclusion they have reached is quite the opposite. Huseini states 

that Ibn Qutayba was influenced by a strong religious motive, and that 

he used his literary capabilities simply as a tool to defend his fanatical 

religious views.'** Lecomte states that Ibn Qutayba’s religious position and 

his attitude as a defender of the sunna clearly proves that in his mind there 
is no difference in kind, but simply in degree, between the religious and 
the secular aspects of his educational work.'” It will not be out of place to 

quote a brief paragraph by Lecomte where he states: 

C’est dire que l’adab d’Ibn Qutayba, bien qu’il contienne en germe par 

labondance et la mise en forme des citations une conception de la ‘litté- 

rature’, ne consiste pas seulement dans une culture littéraire, mais n’est 

pas davantage un humanisme philosophique ot homme trouverait en 

soi sa propre fin et se constituerait l'objet de toutes ses entreprises. Ladab 

d’Ibn Qutayba est déja mieux défini par Husayni en ces termes: ‘C’est 

l’étude des sciences religieuses d’un point de vue littéraire et linguistique.’ 

Cette définition est certes exacte, mais en tout cas incomplete. On le voit 
pour notre part comme un ‘humanisme religieux’ faisant de l>homme un 
réceptacle de culture et la cause instrumentale d’un idéal éthique, pour 
son propre bonheur sur la terre, mais aussi pour la plus grande gloire de 
Dieu. Est-il besoin de dire que cest nous qui distinguons? '”6 

Nu‘man’s reputation, on the other hand, is based entirely on the doctrinal 
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works he composed in defence of the Ismaili Shi‘i cause. For him, religion 
is comprehensive.'”” 

10. 

Oh. 
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known simply as al-Qadi al-Nu‘man. 

Farhat Dachraoui, ‘al-Nu‘man’, E12, vol. 8, pp. 117-118. 

Ibn Khallikan, Wafayat al-a‘yan wa anba@ abn@ al-zaman, ed. Ihsan ‘Abbas 
(Beirut, 1968-1972), vol. 5, pp. 415-416; English tr. William MacGuckin de 

Slane, [bn Khallikan’s Biographical Dictionary (Paris, 1842-1871), vol. 3, pp. 

565-567. 

See Asaf A. A. Fyzee, ‘Qadi an-Nu‘man: The Fatimid Jurist and Author’, 

Journal of the Royal Asiatic Society (1934), p. 8; Wladimir Ivanow, A Guide to 

Ismaili Literature (London, 1933), p. 37; 2nd amplified ed. Ismaili Literature: 

A Bibliographical Survey (Tehran, 1963), p. 32; and Farhad Daftary, The 

Ism@ ‘lis: Their History and Doctrines (2nd ed., Cambridge, 2007), p. 168. 

Ismail K. Poonawala, ‘A Reconsideration of al-Qadi al-Nu‘man’s madhhab’, 

Bulletin of the School of Oriental and African Studies, 37 (1974), pp. 572-579. 

Al-Qadi al-Nu‘man, Sharh al-akhbar fi fada@il al-a@imma_al-athar, 

ed. Muhammad al-Husayni al-Jalali (Qumm, 1409-1412/1988-1992); 

idem., al-Mandaqib wa’l-mathalib, ed. Majid b. Ahmad al-‘Atiyya (Beirut, 

1423/2002). 

Heinz Halm, Die Schia (Darmstadt, 1988), pp. 199-200; English tr., Janet 

Watson, Shiism (Edinburgh, 1991), p. 166. 

Nu‘man, Iftitah al-da‘wa, ed. Farhat Dachraoui (Tunis, 1975), p. 4; Husayn 

F. al-Hamdani, al-Sulayhiyytin (Cairo, 1955), p. 30; Wilferd Madelung, 

‘Mansiar al-Yaman’, E12, vol. 6, p. 438. 
Nu‘man, [ftitah al-da‘wa, p. 9; al-Hammadi, Kashf asrar al-batiniyya wa 

akhbar al-Qaramita, ed. ‘Izzat al-‘Attar (Cairo, 1939), p. 21; Muhammad b. 

Ya‘qub al-Janadi, al-Suliik, ed. and tr. as ‘An Account of the Karmathians 

of Yaman’, by Henry C. Kay in Yaman, its Early Medieval History (London, 

1892), p. 139 (Arabic pagination) (repr. Mansfield, CT, 2005). 

Ibn Khaldin, Kitab al-‘TIbar, ed. Yusuf As‘ad Daghir (Beirut, 1956-1961), 

vol. 4, p. 65; Hasan Ibrahim Hasan, Ta’rikh al-dawla al-fatimiyya (Cairo, 

1958), p. 47; Samuel M. Stern, ‘Abi ‘Abd Allah al-Shi, E/2, vol. 1, p. 103. 



294 

12: 

Se 

ils}, 

16. 

17. 

18. 

1} 

20. 

26 

Dp 

Zo 

24, 

PES, 

Ismail K. Poonawala 

Claude Cahen, ‘Buwayhids or Bayids’ [in Iraq from 334/945 to 447/1055], 

E12, vol. 1, p. 1350; C. Edmund Bosworth, The New Islamic Dynasties: A 

Chronological and Genealogical Manual (Edinburgh and New York, 1996), 

pp. 154-157. 

For details see Poonawala, ‘A Reconsideration’. 

He left his native place Shishtar for India and settled in Lahore where he 

was appointed qadi by the Mughal Emperor Akbar. He was executed by 

the order of Jahangir; see M. Hidayet Hosain, ‘Nur Allah’, EI2, vol. 8, p. 
123 and Nar Allah b. ‘Abd Allah Shishtari, Majalis al-mu’minin (Tehran, 

1956-1957), vol. 1, pp. 538-539. i 
Muhammad Bagir al-Majlisi, Bihar al-anwar: al-jami‘a li-durar akhbar 

al-a’imma al-athar (Tehran, 1956-1957), vol. 1, pp. 38-39 

Mirza Husayn al-Nari, Mustadrak al-wasd@ il (Tehran, 1900-1903), vol. 3, 

pp. 292, 313-322. 
Agha Buzurg al-Tihrani, al-Dhari‘a ila tasanif al-Shi‘a (Najaf and Tehran, 

1936-1970), vol. 1, p. 60. 
See my review of Jalali’s edition of Nu‘man’s Sharh al-akhbar in the Journal 

of the American Oriental Society, 118 (1998), pp. 102-104. 

Wilferd Madelung, “The Sources of Isma‘ili Law’, Journal of Near Eastern 

Studies, 35, i (1976), p. 30; see also Ismail K. Poonawala, ‘Al-Qadi al-Nu‘man 

and Isma‘ili Jurisprudence’, in Farhad Daftary, ed., Mediaeval Isma‘ili 

History and Thought (Cambridge, 1996), p. 136. 

Sama‘ constitutes ‘hearing’, and ‘that which is heard’ directly from a teacher. 
As a term in Islamic education it means a ‘certificate of hearing, authorisa- 

tion, or licence’ to transmit from a teacher. Rudolph Sellheim, ‘Sama’, E/2, 

vol. 8, p. 1018. 

[jaza constitutes authorisation or licence. It means that an authorised guar- 
antor of a text or of a whole book (whether it is his own work, or a work 

received through a chain of transmitters going back to the author) gives a 
person the authorisation to transmit it; see Georges Vajda, ‘Idjaza’, E12, vol. 
3, p. 1020. 
Munawala means thata transmitter of Prophetic traditions who has collected 

those traditions hands over his collection/book to his student with permis- 

sion to transmit. The mundwala (i.e. handing over the book) is considered 

a superior method of transmission to that of ijaza; see Zamakhshari, Asds 

al-balagha: Mu‘jam fi’l-lugha wa’l-balagha (Beirut, 1996), s.v. n-w-l. 

Sahifa literally means a plaque or a leaf on which either the fragments of the 

Qur’an or the hadiths are written; see Ameur Ghédira, ‘Sahifa’, EI2, vol. 8, p. 

834. See also Mohammad Mustafa Azmi, Studies in Early Hadith Literature: 
With a Critical Edition of Some Early Texts (Beirut, 1968), pp. 188-199. 
For a complete list of his works and the sources see Ismail K. Poonawala, 
Biobibliography of Isma‘ili Literature (Malibu, 1977), pp. 48-68. I am pres- 
ently working on a revised edition. 
See the section entitled ‘Account of those from whom knowledge should be 
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acquired, and those from whom it should be loathed and whose pronounce- 
ments should be rejected’, in al-Qadi al-Nu‘man, The Pillars of Islam, vol. 
1, Ibadat: Acts of Devotion and Religious Observances, Da‘a’im al-Islam of 
al-Qadi al-Nu‘man, tr. Asaf A. A. Fyzee, completely revised and annotated 
by I. K. H. Poonawala (New Delhi, 2002), pp. 104-122. 

Al-Qadial-Nu‘man, [khtilafusal al-madhahib, ed. Sham‘an T. Lokhandwalla 

(Simla, 1972). + 

Joseph Schacht, ‘Ahkam’, EI2, vol. 1, p. 256. 

Norman Calder, ‘Taklid’, EI2, vol. 10, p. 137. 

Monique Bernard, ‘Idjma’, E/2, vol. 3, p. 1023. 

Nazar was felt to be an innovation like ra’y and gqiyds in fiqgh. Hans Daiber, 
‘Nazar’, E12, vol. 7, p. 1050. 

Monique Bernard, ‘Kiyas’, E/2, vol. 3, p. 1023. 

A principle used by the Malikis and the Hanafis. Rudy Paret, ‘Istihsan’, E/2, 
vol. 4, p. 255. 

Roger Arnaldez, ‘Mantik’, E/2, vol. 6, p. 442. 

Joseph Schacht, ‘Ashab al-Ra’y’, EI2, vol. 1, p. 691. 

According to Idris ‘Imad al-Din, it was entitled al-Risdla al-misriyya 

fi'l-radd ‘ala’l-Shafii and consisted of two large parts (juzan kabiran); see 

Idris ‘Imad al-Din, ‘Uyan al-akhbar, ed. Muhammad al-Ya‘lawi in Ta’rikh 

al-khulafa’ al-Fatimiyyin bi’l-Maghrib: al-gism al-khass min Kitab ‘Uyan 

al-akhbar li’l-dai Idris ‘Imad al-Din (Beirut, 1985), p. 565 (henceforth 

referred to as Idris, ‘Uyan al-akhbar). 

His full name is Abu’l-‘Abbas Ahmad b. ‘Umar b. Surayj al-Baghdadi. He is 

considered the most prominent Shafi‘ jurist after Shafi‘i's own companions 

and he has been ranked higher than Muzani, a pupil of Shafi‘i, who died in 
Egypt in 264/878. Ibn Surayj is credited with the authorship of more than 

400 titles, but none of them has survived; see Ibn al-Nadim, Kitab al-Fihrist, 
ed. Rida Tajaddud (Tehran, 1971), p. 266; tr. Bayard Dodge, The Fihrist of 

al-Nadim (New York, 1970), vol. 1, p. 523; Joseph Schacht, ‘Ibn Suraydj’, E/2, 

vol. 3, p. 949. This refutation is also mentioned by Idris, ‘Uyan al-akhbar, p. 

565, and states that it consisted of two parts. 

In his edition of the ‘Uyin al-akhbar, Muhammad al-Ya‘lawi has preferred 

the reading ‘al-‘Atagi/al-‘Ttaqi/al-‘Utaq?, without vocalising it, while 

Mustafa Ghalib’s edition (repr. Beirut, 1984), vol. 6, p. 48, retains the same 

reading, without vocalising it, but replaces the letter qaf with kaf. In their 

edition of the ‘Uyi#n (Damascus, 2007), vol. 6, p. 64, Mahmtd Fakhuri 

and Muhammad Kamil have retained the reading of al-Ya‘lawi and have 
vocalised the word to read ‘al-‘Utaqi’. They have also copied the note from 

al-Ya‘lawi’s edition without acknowledgement. However, the credit for the 

correct reading ‘al-Utbi’ goes to Lokhandwala, in his edition of Nu‘man’s 

Ikhtilaf usul al-madhahib, p. 41. The title of Idris ‘Imad al-Din’s work is 

generally read as ‘Uyun al-akhbér wa funun al-athar fi dhikr al-nabi 

al-mustafa al-mukhtar wa wasiyyihi wa alihi. I think the correct reading 
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should be ‘Uyiin al-akhbar wa sahih al-athar. Funun al-athar does not make 

any sense in this context. 

Among al-‘Utbi’s teachers in al-Andalus was the famous scholar Yahya b. 

Yahya al-Laythi (d. 234/848), transmitter of Malik’s Muwatta in North 

Africa and al-Andalus. During the course of his journey to the East, he also 

studied with Sahntin (d. 240/854), the author of the Mudawwana, a major 

text responsible for the spread of Maliki doctrine in the mediaeval Muslim 

West. Ana Fernandez Félix, ‘al-‘Utbi’, E/2, vol. 10, p. 945. 
Samuel M. Stern, ‘Aba Yazid Makhlad b. Kaydad al-Nukkari’, E/2, vol. 1, p. 

163. 

Farhat Dachraoui, ‘al-Mansur Bi’llah, Isma‘ll’, E/2, vol. 6, p. 434. 

Ibn Qutayba was a well-known writer of adab and a Sunni theologian. See 
Gérard Lecomte, Ibn Qutayba (mort en 276/889): L_Homme, son oeuvre, ses 

idées (Damascus, 1965); idem, ‘Ibn Kutayba’, E12, vol. 3, p. 844. 

The Arabic word bayan carries many nuanced meanings. It occurs on three 

separate occasions in the Qur’an: Q. 3:138, Q. 55:4 and Q. 75:19. It signifies 

the means by which one makes a thing apparent. This is of two kinds: one 
is circumstantial evidence, while the other is verbal evidence, either spoken 

or written; see Edward Lane, Arabic-English Lexicon (Cambridge, 1984; a 
lithographic reproduction of the 1863 original), s.v. b-y-n. 
MS 1164 (Ar I, ZA), Zahid ‘Ali Collection, Library of The Institute of Ismaili 

Studies, London. The late Dr. ‘Abid ‘Ali, son of Zahid ‘Ali, gave me permis- 

sion to make a copy for my own use. For its description see Delia Cortese, 

Arabic Ismaili Manuscripts: The Zahid ‘Ali Collection (London, 2003), pp. 

156-157 (no. 140). There is an error in the Incipit reproduced in the cata- 

logue. The correct Arabic word is bi-mardatihi and not bi-ridatihi. 

For the Arabic text, see Appendix, n.44. 

Ibn Qutayba, Adab al-katib, ed. ‘Ali Fa‘ar (3rd ed., Beirut, 2003). The title 

can also be translated as The Writer’s Guide, or Manual of Stylistic, or 

Manual for the Use of the Secretary. It has received much attention and wide 
circulation from the fourth/tenth century onwards. See Ishaq Musa Huseini 

[=Husayni], The Life and Works of Ibn Qutayba (Beirut, 1950), pp. 77-78. 

It was the first comprehensive study of Ibn Qutayba in English. Lecomte, 

Ibn Qutayba, pp. 102-107; Lecomte listed the manuscript copies of Adab 
al-katib, its commentaries, and partial translations. 

Nu‘man, Risala Dhat al-bayan, fol. 1 (r-v), for the Arabic text see Appendix, 
n.46. 

It is the plural of katib which means writer, scribe, or secretary. The kuttab 
were highly trained in the art of writing and formed a special class of scribes 
in charge of drafting official documents and correspondence on behalf of 
the ruling authorities. For more details and Arabic sources, see Qalqashandi 
(d. 821/1418), Subh al-a‘sha fi sind‘at al-insha’, ed. Muhammad Husayn 
Shams al-Din (Beirut, 1987), esp. vol. 1. For various categories of the kuttab 
see Batalyawsi, al-Iqtidab fi sharh Adab al-kuttab, ed. ‘Abd Allah al-Bustani 
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(Beirut, 1901), pp. 66-82. 

The concept of adab is very rich and complex. The content of adab or 
Arab humanitas, widened into humanitas, with the inclusion of non-Arab 
sciences during the early ‘Abbasid period. Jahiz, Aba Hayyan al-Tawhidi 

and Tanukhi are described as the true creators of this enlarged conception 
of adab. From its meaning of the ‘necessary general culture’ expected of any 

man of superior edtication, it took on the specific meaning of ‘the knowl- 
edge necessary for given offices and social functions’. Thus one could speak 
of an adab al-katib or culture required for holding the office of secretary, 
etc. See Francesco Gabrieli, ‘Adab’, E12, vol. 1, p. 175. 

C. Edmund Bosworth, ‘Administrative Literature’, in Michael J. L. Young et 
al., ed., The Cambridge History of Arabic Literature: Religion, Learning and 
Science in the ‘Abbasid Period (Cambridge, 1990), pp. 155-167. 

Al-Magqrizi, Kitab al-Mawa‘iz wa’l-i‘tibar fi dhikr al-khitat wa’l-athar, ed. 

Ayman Fu’ad Sayyid (London, 2002), vol. 2, p. 336. 

Al-Mu‘izz li-Din Allah, Aba Tamim Ma‘add, Ad‘iyat al-ayyam al-sab‘a: 
Supplications for the Seven Days of the Week, ed. Ismail K. Poonawala 

(Beirut, 2006), Arabic introduction. 

Tabrizi, Mishkat al-masabih, ed. Muhammad Nasir al-Din al-Albani 

(Damascus, 1961), vol. 2, pp. 341, 343; English tr. James Robson, Mishkat 

al-Masabih (Lahore, 1975), vol. 1, pp. 800, 802. Muslim and Tirmidhi 

transmitted it. The variant version in Muslim states: “The proof lies on the 

plaintiff and the oath must be taken by him who rejects the claim.’ See also 

Nu‘man, The Pillars of Islam: Laws Pertaining to Human Intercourse, tr. 

Asaf A. A. Fyzee, completely revised and annotated by Ismail K. Poonawala 

(New Delhi, 2004), vol. 2, pp. 525-530. 

The tradition could also be translated as: ‘After a sale any profit which 
accrues belongs to the buyer.’ The tradition reported by al-Baghawi in his 
Sharh al-sunna, and recounted by Tabrizi, states: ‘Makhlad b. Khufaf said: 
“I bought a slave and made him earn something for me, but afterwards I 
found a defect in him and so I brought a case regarding him before ‘Umar 

b. ‘Abd al-‘Aziz, who decided in my favour that I should return him, but 
[ruled] against me that I should return what he had earned. I therefore, went 

to ‘Urwa and informed him, and he replied that he would go that evening to 
him [‘Umar b. ‘Abd al-‘Aziz] and tell him he had been informed by ‘A’isha 

that God’s Messenger had given judgement in a similar case that any profit 

goes to the one who bears responsibility. ‘Urwa went to him, and he gave 
judgment in my favour that I should receive the profit from the one for 

whom he had given the decision against me.’” Tabrizi, Mishkat, vol. 2, p. 

102; English tr., vol. 1, p. 615. See also Lane, Arabic-English Lexicon, sw. 

kh-r-j. 
Tabrizi, Mishkat, vol. 2, p. 274; English tr., vol. 1, p. 747. Both Bukhari and 

Muslim transmitted this tradition. See also Lane, Arabic-English Lexicon, 

s.v. j-b-r. 
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Sa‘id b. al-Musayyib reported the Prophet Muhammad as saying: ‘A pledge 

does not become lost to its owner when he does not redeem it in time. Any 

increase in its value goes to him and any loss must be borne by him.’ Tabrizi 

comments that Shafi‘ transmitted this hadith in mursal form (i.e. one where 

the name of the companion of the Prophet who supposedly transmitted it 

does not appear in the chain of transmission). See Tabrizi, Mishkat, vol. 2, 

p. 105; English tr., vol. 1, p. 617; Lane, Arabic-English Lexicon, sv. r-h-n. 

Tabrizi, Mishkat, vol. 2, p. 122; English tr., vol. 1, p. 632. Tirmidhi and Aba 

Dawtd transmitted it. 
Ariya means a loan or the act of putting one in possession of the use of a 

thing without anything given in exchange. The returning of such a thing is 

obligatory when the thing itself remains in existence; and if has perished, 

then one must be responsible for its value. Lane, Arabic-English Lexicon, sw. 

‘-w-r. 

Tabrizi, Mishkdt, vol. 2, p. 122; English tr., vol. 1, p.612. Aba Dawtid’s version 

has: ‘al-Griya madmina’, meaning a loan is guaranteed for its return. 

This phrase could also be translated as: ‘One who stands surety is held 

responsible. Tabrizi, Mishkat, vol. 2, p. 122; English tr., vol. 1, p. 632. 

Tirmidhi and Abu Dawtd transmitted this tradition. 

Tabrizi, Mishkat, vol. 2, p. 156; English tr., vol. 1, p. 656. Aba Dawud, Ibn 

Maja and Tirmidhi transmitted this tradition. 

Tabrizi, Mishkat, vol. 2, pp. 297-298; English tr., vol. 1, p. 766. Malik, Abt 

Dawud, Ibn Maja, Tirmidhi, Nasai and Darimi transmitted this tradition. 
Nu‘man, Pillars, vol. 2, p. 415. 

Lane, Arabic-English Lexicon, sv. gh-l-q. 

Tabrizi, Mishkat, vol. 2, pp. 84-85; English tr., vol. 1, pp. 600-601. Both 

Bukhari and Muslim transmitted this tradition. Nu‘man, Pillars, vol. 2, pp. 
31-32. 

Tabrizi, Mishkdt, vol. 2, p. 124; English tr., vol. 1, p. 633. Bukhari transmit- 
ted this tradition. 

Malik b. Anas, Kitab al-Muwatta’, ed. Farag Sa‘d (Beirut, 1981), p. 483; see 

also Arent J. Wensinck, Concordance et indices de la tradition musulmane 

(Leiden, 1962), s.v. t-l-q. 

Nu‘man, Pillars, vol. 2, p. 13. According to both Bukhari and Muslim, 
muzabana is forbidden. 

Muslim transmits the whole tradition cited above. Tabrizi, Mishkat, vol. 2, 
pp. 92-93; English tr., vol. 1, pp. 607-608. 
Tabrizi, Mishkat, vol. 2, pp. 98-99; Robson, English tr., vol. 1, p. 612, adds: 
‘An article belongs to the seller until the transaction is complete. So long as 
it is still in his possession he is the one who gains any profit on it or bears 
any loss. The buyer cannot claim profit till he is in possession of the article.’ 
Tirmidhi, Aba Dawid and Nasa’i transmitted this tradition. 
Tabrizi, Mishkat, vol. 2, p. 98; English tr., vol. 1, p. 612. Malik, Tirmidhi, 
Abu Dawid and Nasa’i transmitted this tradition. 
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Tabrizi, Mishkat, vol. 2, p. 98; English tr., vol. 1, p. 612. Tirmidhi, Aba 
Dawid and Nasa’ transmitted this tradition. See also Nu‘man, Pillars, vol. 
2p. 09: 

Nu'man, Pillars, vol. 2, p. 20; Tabrizi, Mishkat, vol. 2, p. 98; English tr., vol. 

1, p. 612. Tirmidhi, Aba Dawid and Nasa’ transmitted this tradition. 

Bay’ al-gharar means the sale of hazard, that which is unknown whether 

the thing will be delivered or not, such as the sale of fish in water. Nu‘man, 

Pillars, vol. 2, p. 9; Tabrizi, Mishkat, vol. 2, p. 98; English tr., vol. 1, p. 611. 
Aba Dawtd transmitted it. 

Lane, Arabic-English Lexicon, sv. r-w-d. 

Nu‘man, Pillars, vol. 2, p. 20; Tabrizi, Mishkat, vol. 2, p. 97; Robson, English 

tr., vol. 1, p. 611, adds: “This is allowing a man, who cannot pay a debt when 
it is due, to have an extension of the period in return for an additional sum; 

or when a man agrees to sell an article which someone owes him for money 

which someone else owes to the buyer. Daraqutni transmitted this tradi- 

tion. 

Nu‘man, Pillars, vol. 2, p. 19; Tabrizi, Mishkat, vol. 2, p. 94; English tr., vol. 

1, p. 608. Both Bukhari and Muslim transmitted this tradition. 

Nu‘man, R. Dhat al-bayan, fols 1 (v)-2 (r-v); for the Arabic text see Appendix, 

n.77. The citation from Ibn Qutayba concides with the printed edition of 

Adab al-katib, pp. 15-16, with minor variants. Additions within square 

brackets both in the Arabic text and the English translation are from the 

printed edition of Adab al-katib. 

Ibn Qutayba composed Adab al-katib when he was about 23 years old. See 

Huseini, Life and Works, p. 40, and Lecomte, [bn Qutayba, pp. 32-33, 85-86. 

However, al-Sayyid Ahmad Saqr, editor of Ibn Qutayba’s Ta’wil mushkil 

al-Quran (3rd. ed., Beirut, 1981), pp. 40-42, contends that although the Adab 

al-katib was dedicated to the vizier Abu’l-Hasan ‘Ubayd Allah b. Khaqan, it 

was composed during the reign of al-Mu‘tamid, who ascended to the caliph- 

ate in 256/870. He further adds that the Tahirids were the initial patrons of 

Ibn Qutayba. It suffices to say that this controversy is beyond the limits of 

the présent study. ‘Abd al-Hamid al-Jindi, Ibn Qutayba: al-‘alim, al-naqid, 

al-adib (Cairo, 1963), pp. 147-148, enumerates Adab al-katib as the tenth 

book (after Kitab al-Shi‘r wa’l-shu‘ara@’ and before Kitab ‘Uyin al-akhbar) 

compiled by Ibn Qutayba. However, al-Jindi’s chronology of Ibn Qutayba’s 

works is neither properly documented by internal evidence nor supported 

by independent external witness. The book was originally submitted as a 
Ph.D. dissertation in Egypt in 1954. It should be stated in fairness that the 
author defends Ibn Qutayba’s religious views as an upholder of the tenets of 

ahl al-sunna wa’l-jama‘a. His treatment of Ibn Qutayba’s literary aspects, on 

the other hand, is quite balanced. 

This point is stressed by one of the commentators of Adab al-katib, 

Batalyawsi, al-Iqtidab, p. 67. 

It deals with the correct use of language, words, phrases and idioms. It covers 
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a wide range of subjects, such as animals, birds, insects, plants, human 

beings, food, drink, dress, weaponry, etc. At times it includes instructions 

for their proper use. 

It contains rules of orthography and morphology, such as the omission of 

certain letters, the usage of some particles, etc. 
Reynold A. Nicholson, A Literary History of the Arabs (Cambridge, 1953), p. 

346; Huseini, Life and Works, p. 79; Lecomte, Ibn Qutayba, p. 106. 
Ibn Qutayba, ‘Uyan al-akhbar, ed. Ahmad Zaki al-‘Adawi (Beirut, meds 

reprint of Cairo, 1925), vol. 1, pp. ta’, ya’. For the Arabic text of what the 

author’s remarks in the introduction see Appendix, n‘83. 

Ibn Qutayba’s disgust is not only with the secretaries, but also with the 

educated class of his time which is quite apparent from the introduction. 

For the Arabic text of his remarks after the basmala and hamdala, see 

Appendix, n.84. 

This refers to the work by Ibn al-Sikkit (d. ca. 244/858), a celebrated Arabic 

philologist and lexicographer, Islah al-mantiq ed. Ahmad Muhammad 

Shakir and ‘Abd al-Salam M. Hartn (Cairo, 1949); see Ed(s), ‘Ibn al-Sikkit’, 

EI2, vol. 3, p. 940. 

Ibn Khallikan, Wafayat al-a‘yan, vol. 3, p. 43; English tr., vol. 2, p. 23; for the 

Arabic text see Appendix, n.86. 

In al-Iqtidab, Batalyawsi explained the difficulties in Ibn Qutayba’s book 

in the most meticulous manner and pointed out the mistakes into which 

the author fell. In all, there were no less than ten commentaries written on 

Adab al-katib. See Huseini, Life and Works, pp. 77-78, and Ahmad Saqr’s 

introduction to Ibn Qutayba, Ta’wil mushkil al-Qur an, pp. 21-23; Lecomte, 

Ibn Qutayba, pp. 104-106; see Evariste Lévi-Provengal, ‘al-Batalyaws?’, EI2, 
vol. 1, p. 1092. 

Joseph Schacht, ‘Ibn Rahwayh’, E12, vol. 3, p. 902. 

Bernhard Lewin, ‘Abt Hatim al-Sidjistani’, E/2, vol. 1, p. 125. 

Abia Sa‘id ‘Abd al-Malik b. Qurayb al-Asma‘i (d. 213/828) was a philologist; 
see Bernhard Lewin, ‘al-Asmat’, E/2, vol. 1, p. 717. 

Aba ‘Ubayda Ma‘mar b. al-Muthanna al-Taymi (d. 209/824-825) was a 
philologist; see Hamilton A. R. Gibb, ‘Aba ‘Ubayda’, E/2, vol. 1, p. 158. 

For a critical evaluation of Ibn Qutayba’s life and thought see Huseini, Life 
and Works, and Gérard Lecomte, Ibn Qutayba. 

Gérard Lecomte, ‘Ibn Kutayba’, E12, vol. 3, p. 844. 

Nu‘man, R. Dhat al-bayan, fol. 2v; for Arabic see Appendix, n.94. 

A contemptuous term used by Nu‘man and other Ismaili authors for the 
ashab al-hadith, the anthropomorphists; see Ed(s), ‘Hashwiyya’, E/2, vol. 3, 
p. 269. 
Numan, R. Dhat al-bayan, fol. 2v. for Arabic see Appendix, n.96. 
Nu'man, R. Dhat al-bayan, fols 2v-3r; for Arabic see Appendix, n.97. 
Ibn Qutayba, Kitab al-Ma4rif, ed. Tharwat ‘Ukasha (2nd ed., Cairo, 1969), 
p. 213. for Arabic see Appendix, n.98. 
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Ibid., p. 351; for Arabic see Appendix, n.99. 
Abu'l-Faraj al-Isfahani, Maqatil al-Talibiyyin (2nd ed., Najaf, 1965), p. 79. 
Ibn Qutayba, al-Ikhtilaf fi’l-lafz wa’l-radd ‘ala al-jahmiyya wa’l-mushab- 
biha, ed. Mahmud ‘Umar b. Abi ‘Umar (Riyadh, 1991), p. 54. For Arabic see 
Appendix, n.101. 

Huseini, Life and Works, pp. 17, 89; see also Ibn Qutayba, Ta’wil mukhtalaf 

al-hadith, ed. Isma‘ikal-Khatib al-Salafi (Cairo, 1908), pp. 192-193, 319. 

Muhammad Zubayr Siddiqi, Hadith Literature: Its Origin, Development, 

Special Features and Criticism (Calcutta, 1961), pp. 116-118. Ibn Qutayba 

had his admirers as well as detractors. Ahmad Saqr, in his edition Ibn 

Qutayba’s Ta’wil mushkil al-Quran (pp. 37-59), devoted more than twenty 
pages to this discussion defending the author. 

For Arabic see Appendix, n.104; as cited by Tharwat ‘Ukasha in the 

Introduction to his edition of Ibn Qutayba’s al-Marif, p. 58, and by Ahmad 

Zaki al-‘Adawi, in his edition of Ibn Qutayba’s ‘Uyiin al-akhbar, vol. 4, p. 

17. In Ta’wil mukhtalaf al-hadith, pp. 258-284, Ibn Qutayba tries to defend 
himself and his partisans, the traditionists (ashab al-hadith), against the 

charge of tashbih (anthropomorphism or ascribing all human attributes to 

God); he argues that ru’ya (vision) means “ilm (knowledge), only to affirm 
later that God will be seen in the Afterlife. Ibn Qutayba’s defenders point 

out that he composed a treatise against the mushabbiha (the proponents of 

tashbih). While this is indeed the case, even there he affirms the Qur’anic 

use of symbolic anthropological language in a way similar to al-Ash‘ari’s 

bi-la kayf theory (without qualifying God in a way to be applied to His 

creation). For the Arabic text of Ibn Qutayba, al-Ikhtilaf fi'l-lafz wa’l-radd 

‘ala’l-jahmiyya wa’l-mushabbiha, p. 53, see Appendix, n.104. Lecomte, Ibn 

Qutayba, p. 220, has summed up Ibn Qutayba’s position on this issue preci- 

sely: ‘Le mot sifa lui-méme ne figure dans les ouvrages d’Ibn Qutayba que 
trés exceptionnellement. Encore est-il évident qu'il ne lui donne que plus 

rarement encore une valeur technique. I] le prend normalement dans son 
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Mu‘tazilites et les Gahmiyya.’ For ru’ya and tashbih see Daniel Gimaret, 
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On him see James Robson, ‘al-Hakim al-Naysaburt, EI2, vol. 3, p. 82. 
Ahmad Zaki al-‘Adawi’s introduction to Ibn Qutayba, ‘Uyan al-akhbar, vol. 
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The Karramiyya was a sect that flourished from the third/ninth century 

until the era of the Mongol invasions, especially in the Iranian regions. 

They were literalists and anthropomorphists. See C. Edmund Bosworth, 

‘Karramiyya’, EI2, vol. 4, p. 667. As cited by Tharwat ‘Ukasha in the 

Introduction to his edition of Ibn Qutayba’s al-Ma4arif, p. 58. 

For the Arabic text see Appendix, n.110. See also Ahmad Zaki al-‘Adawi's 

introduction to his edition of Ibn Qutayba’s ‘Uyan al-akhbar, vol. 4, p. 17. Of 

course, there were others who defended Ibn Qutayba, such as Ibn Taymiyya 

and al-Khatib al-Baghdadi. 
Gautier H. A. Juynboll, ‘Sunna’, E/2, vol. 9, p. 878. ** 
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For details see Abt ‘Abd Allah Muhammad b. Nasr al-Marwazi, [khtilaf 

al-fuqaha’, ed. Muhammad Tahir Hakim (Riyadh, 2000), pp. 536-539. 

Hadad (pl. hudid) has become the technical term for the punishments of 
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fixed punishments in the Qur’an, such as theft, highway robbery, adultery, 

defamation, wine drinking, apostasy and rebellion; see Carra de Vaux and 

Joseph Schacht, “Hadd’, E/2, vol. 3, p. 20. 

These are discretionary punishments. Neither the Qur’an nor the sunna 

prescribe a specific penalty for these offences, hence it is left to the discre- 

tion of the judge. Willi Heffening and Izzi Dien, “Ta‘zir’, E/2, vol. 10, p. 405. 

Nu‘man, Pillars, vol. 2, p. 420; Ibn Rushd, Bidayat al-mujtahid wa-nihayat 
al-muqtasid, ed. Muhammad al-Amad (Beirut, 1996), vol. 2, p. 421; English 

tr. Imran Ahsan Khan Nyazee, The Distinguished Jurist’s Primer (Reading, 
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Johannes Pedersen and Yvon Linant de Bellefonds, ‘Kasam’, E/2, vol. 4, p. 
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Tabrizi, Mishkat, vol. 2, pp. 279-280; English tr., vol. 1, p. 751; Bukhari, 
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authority (wla’l-amr minkum). According to the Shi‘is they are the imams; 
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(Judgments), in Ibn Rushd, Bidayat al-mujtahid, vol. 2, pp. 455-470; 

English tr., vol. 2, pp. 553-572. ‘The Book of Judgments’ deals with the 
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identification of matters in which judgement is valid; identification of the 
basis for the judgement (it is subdivided into (i) testimony, (ii) oaths, (iii) 
defendant's refusal to an oath); the method of rendering judgement; and the 
time of rendering judgement. 
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The Risdla al-Mudhhiba Attributed to 
al-Qadi al-Nu‘man: Important Evidence for 
the Adoption of Neoplatonism by Fatimid 

Ismailism at the Time of al-Mu‘izz? 

Daniel De Smet 

The Risdla al-Mudhhiba, a problematic work 

In 1956 ‘Arif Tamir (1921-1998), a member of the small Muhammad- 

Shahi (or Ja‘fari) Nizari community in Syria,' published a collection of five 
Ismaili treatises in Salamiyya bearing the title Khams ras@il Isma‘iliyya. 
Among them one finds the Risdla al-Mudhhiba, whose author is said to be 
the famous al-Qadi al-Nu‘man (d. 363/974).? 

Now, no preserved work by al-Nu‘man refers to this text nor - to 

my knowledge at least - has it ever been cited by later Ismaili authors. 
Moreover, it does not seem to have been transmitted by the Bohras: it is 

not listed in the Fihrist by al-Majdu‘ (d. ca. 1184/1771) and no manuscript 
of this work has been catalogued in a Tayyibi library.’ Furthermore, the 
contents of the epistle prove to be unlike the issues of law that so typify 

most of al-Nu‘man’s work. It is hardly surprising, therefore, that serious 
doubts have been expressed regarding its attribution to him.’ 

Nevertheless, eminent specialists of Ismailism such as Wilferd 

Madelung, Heinz Halm, Farhad Daftary and, with much less reserve, 

Yves Marquet (who at no point seems to have questioned its authenticity) 
have drawn extensively — though with great care - from this treatise. The 

interest of these scholars in the Muddhiba stems partly from the question 

of the introduction of Neoplatonic philosophy into what might be called 
‘western’ Fatimid Ismailism (the da‘wa in North Africa and Egypt) in the 

reign of al-Mu‘izz. 
Around 1960, on the basis of newly edited texts, Samuel Miklos 

Stern and Wilferd Madelung developed a theory that maintained that 
Neoplatonism was adopted in Iran and Central Asia from the beginning 
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