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of the tenth century cz by the so-called ‘Qarmati’ Ismaili? dats who consti- 

tuted the so-called ‘Persian School’ represented mainly by Muhammad 

al-Nasafi (considered the founder of Ismaili Neoplatonism), Abu Hatim 

al-Razi and Abi Ya‘qib al-Sijistani.° Building upon the theories advanced 

by Stern and Madelung, Heinz Halm maintained that Neoplatonism 

represented only a later phase in the development of Ismailism. Early 

Ismaili doctrine as developed in North Africa and Yemen is said to have 

produced a cosmology and soteriology that can be described as of a ‘gnos- 

tic, ‘mythical’, ‘pre-philosophical’ order; subsequently, it would have 
been reformulated in Iran and Central Asia by authors from the ‘Persian 

School’ with concepts drawn from Neoplatonism. Furthermore, the oldest 

Ismaili texts that have come down to us (especially those attributed to 
Ja‘far b. Mansur al-Yaman, among them Kitab al-Kashf) are said to have 

been almost entirely exempt from any Neoplatonic influence, just like 

the works emanating from the western Fatimid da‘wa, notably the Risdla 

by Aba ‘Isa al-Murshid discovered by Stern’ and the abundant output of 

al-Qadi al-Nu‘man.’ 

In spite of reservations expressed by Yves Marquet, according to 

whom from its beginnings Ismailism must have produced an emanation- 
ist doctrine imbued with Neoplatonic ideas,’ and in spite of the puzzling 
testimony of Abt ‘Abd Allah Ibn al-Haytham asserting that Neoplatonic 
works were circulating in the entourage of the first Fatimid caliphs in 
Ifriqiya,” the theory advanced by Stern, Madelung and Halm has been 
accepted by most scholars." As such, it implies that Ismaili Neoplatonism 

was entirely the work of the ‘Qarmati’ dd‘is in Iran and Central Asia, and 

was only adopted later by the western Fatimid da‘wa in North Africa and 
Egypt under the imamate of al-Mu‘izz, and not without serious concerns 
on the part of the imam himself.!” 

From this perspective the Risala al-Mudhhiba assumes a special 
significance. It issued from the entourage of al-Mu‘izz, whose author- 
ity is invoked on several occasions. The Risdla was deeply influenced by 
Neoplatonic speculations and was composed by no less notable a person- 

age than al-Qadi al-Nu‘man (‘nearing the end of his life’), The Risdla, if 

it is confirmed that it is by al-Qadi al-Nu‘man, might reflect the radical 
transformation of the Fatimid da‘wa during the reign of al-Mu‘izz. Thus 
it could be an invaluable testimony to the introduction of Neoplatonism 
into the ‘official’ doctrine of the Fatimids.!? In other words, the Risdla 
al-Mudhhiba may prefigure the major synthesis of Ismaili philoso- 
phy undertaken some decades later by Hamid al-Din al-Kirmani (aca: 
411/1021) in his Kitab Rahat al-‘aql. 
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However, in 1988 a new edition of the Risdla al-Mudhhiba by the same 
‘Arif Tamir appeared in Beirut, but this time bearing the name of Ya‘qib 
b. Killis, the famous vizier of al-Mu‘izz (d. 380/991).'* Moreover, it presents 
a substantially different text from the 1956 edition. In his introduction, 
Tamir accounts for this surprising change by declaring the discovery of 
another manuscript. I have found it useful to translate his explanation in 

full, since it speaks volumes about the methods he has followed: 

In 1956 — twenty-six years ago — I had the Risdla al-Mudhhiba published 

in Beirut at my own expense in a book containing four other philosoph- 

ical treatises. I had found three manuscripts of this Risdla: the first in 
Qadmis in Syria; the second in the village al-Mufakkar in the district of 

Salamiyya; the third in Masyaf, also in Syria. It turns out that these three 

manuscripts had been copied recently and that they are dependent on 

each other such that there are few differences in their presentation of the 
text and wording. However, it is very strange that the three manuscripts 

do not mention the name of the author [sic., it will become clear below 

that all the manuscripts are unanimous in attributing the text to al-Qadi 

al-Nu‘man]. At the time, when Fatimid studies were only just beginning, 

I consulted the Guide to Ismaili Literature by the famous orientalist W. 

Ivanow as well as other sources and I found no mention of this Risdla. 
I searched most of the libraries specialising in Fatimid manuscripts in 

India, Yemen, Iran, Egypt and Baghdad, and found no manuscript of it. 

Furthermore, scholars and those who are experts in the field, were not 

aware of this sort of manuscript. At that time, in agreement with several 

specialists in Fatimid studies, including Asaf Fyzee, Muhammad Kamil 

Husayn and the orientalist Ivanow, it was established that the author of 

this epistle was perhaps al-Nu‘man b. Hayytn al-Maghribi al-Tamimi, 

qadi al-qudat of the Fatimid empire under the reign of the caliph al-Mu‘izz 
li-Din Allah, on the basis that its author mentions several times that he 

was the contemporary of this caliph. 

But as the years went by, every time this Risala came to my mind, my 

dissatisfaction grew due to the uncertainty that surrounds some of the 

most renowned Fatimid philosophers. I was not as sure as before, as I 
had come to believe that the treatise is not one of the works by al-Nu‘man 

because there is no resemblance between their respective languages. All 

this encouraged me to continue the search for another manuscript. I 

restricted my search to Syria given the fact that the Risdla is only found 

in this region. 

By chance, in 1968 I met one of my devoted friends (ahad al-asdiqa@’ 

al-muhtammin) in Damascus. He told me that an Ismaili family that had 

emigrated from Qadmis to Damascus some two hundred years ago, still 
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had possession of a compilation (majma‘a) of Fatimid manuscripts. I went 

to the family’s home. What a joy it was to discover a reliable copy (nuskha 

sahiha) of the Risdla! Fortunately, the name of its author was marked on 

the outside cover: the vizier Ya‘qub b. Killis. | compared this manuscript 

with the others and noticed a major difference. I was convinced that the 

manuscripts in question [ie. the three manuscripts used for the first 

edition] were very faulty. Thus, I took this [mew] manuscript as the basis 

for the edition. Here, I did not follow the method of correcting the words; 

I was satisfied with this reliable copy.’° 

Apart from the astonishing revelation that the attribution of the Risala 
al-Mudhhiba to al-Qadi al-Nu‘man was not based on a manuscript but on 

sheer conjecture, Tamir’s revised attribution to Ya‘qub b. Killis is not only 

highly unlikely,'* it is entirely impossible - at least given the version that 

has been published - for reasons that shall be elaborated presently. 
First, however, the editions must be compared. Immediately evident is 

the fact that in the first edition (henceforth referred to as ‘Mudhhiba 1) 

the Risdla contains three fusal (chapters; sing. fasl), whereas it contains 

four in the second (henceforth referred to as ‘Mudhhiba II), the fourth 

chapter having no equivalent in Mudhhiba I. One may therefore surmise 
that the three manuscripts on which Mudhhiba | is based are incomplete, 
unless the divisions in the treatise are indicated differently in each edition. 
Indeed, at the end of the exordium we read: 

It [i-e. the treatise] is in the form of three fusal (Mudhhiba I, p. 28.14). 

It is in the form of four fusal (Mudhhiba II, p. 22.3). 

Then, at the end of the first fas/, the author states: 

We have divided your questions in this treatise into three fusil. Each fasl 

is based on what you have asked. The response to questions in the first fas] 

is here ended. Now, we shall ask God to enlighten us in order to be able to 

explain your questions in the second fasl (Mudhhiba I, p. 49.5-8). 

We have divided your questions in this treatise into four fusal and we 

shall answer you in sequence. We ask God to enlighten us about what you 
have asked (Mudhhiba U, p. 54.1-3). 

The hypothesis that manuscripts of the Mudhhiba are incomplete must 
therefore be dismissed since the division into fusdl is indicated differently 
even in the actual text of the two versions. 

Moreover, the third fas! of Mudhhiba II (p. 109 ult.) ends abruptly with 
wa huwa ‘ilm al-natiq. This phrase, as well as everything that precedes 
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it, is found in Mudhhiba I (p. 87.7), but in this case the text continues for 
eight more lines. Then follows the explicit: tammat al-Risdla al-Mudhhiba 
al-mubaraka and the hamdala (Mudhhiba I, p. 87.14-17). This seems to 
indicate that the end of the third fasl of Mudhhiba II in the manuscript 
was incomplete. 

A comparison of the first three fusil in these editions reveals a consid- 

erable number of textual variants: words punctuated or read differently; 

words, sentences or entire passages missing in one version, often due to 

a leap ‘from the same to the same’.” In addition, one discovers certain 

significant modifications. Thus the final sentence of the second fasl is 
different (Mudhhiba I, p. 60.7-9; Mudhhiba I, p. 70.5). More disturbing 
is an account of a discussion between two men about whether the imam 
knows what is hidden (al-ghayb): 

They [in the plural] submitted their problem to Our Lord al-Mu‘izz li-Din 

Allah, the Commander of the Faithful ... . The imam said: “What do you 

think about it, al-Nu‘man?’ and so I said (fa-qultu) ... (Mudhhiba I, p. 

82.3-5). 

They [dual] submitted their problem to Our Lord the Imam al-Mu‘izz 

li-Din Allah, the Commander of the Faithful, while qadi al-Nu‘man b. 
Hayyun was present. Imam al-Mu‘izz asked him: ‘And you, al-Nu‘man, 

what do you think about it?’ And then he said (fa-qdla) ... (Mudhhiba II, 

p. 103.5-8). 

In the first version, al-Nu‘man speaks in the first person: he is the 

presumed author of the treatise; in the second, he speaks in the third 
person: his words are only cited by the author of the treatise, in this case, 

Ya‘qub b. Killis according to Tamir’s attribution. Mudhhiba I also replaces 
the name.of the first Fatimid caliph, al-Mahdi bi’llah which appeared in 

Mudhhiba I with the name Muhammad b. Isma‘l."® 

The first three fusil of the Risdla al-Mudhhiba are structured in a 
disorderly fashion. The author responds to questions posed pell-mell 

by a correspondent or disciple on various matters of Ismaili doctrine. 

Nevertheless, there is undeniable unity of style, vocabulary and doctrine. 

As we read the fourth fasl of the Mudhhiba II, the argument becomes 

more systematic certainly, better structured, but differences in doctrine 

and terminology emerge in it in comparison with the first three fusil. A 

close analysis indicates that the text is in fact a collage of excerpts from 

three works by Ismaili authors of various times, all previously edited by 

Tamir. 
The structure of the fourth fasl is as follows: 
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(1) Mudhhiba I, pp. 111-151 is from the Risalat al-usul wa’l-ahkam 

by Abu’l-Ma‘ali b. ‘Imran (d. ca. 497/1104), including the surpris- 

ing passage (Mudhhiba Il, p. 139) that attributes the Rasa’il Ikhwan 

al-Safa’ to the ‘hidden’ imam ‘Abd Allah b. Muhammad.” 

Mudhhiba Il, pp. 152-168.3 takes up a long passage from Kitab 

al-Shajara, attributed by Paul Walker to Aba Tammam, a disciple of 

Muhammad al-Nasafi (d. 332/943).°° 

(3) Mudhhiba Il, pp. 168.8-170 ult., an admonition directed to the disci- 

ple, is nothing other than the last section of al-Risdla al-Kafiya by 
Muhammad b. Sa‘d b. Dad al-Rafna (d. 859/1454). Still, Mudhhiba 

II, p. 170.17-18, contains an invocation to imam zamanika al-Mu‘izz 

li-Din Allah al-Fatimi, a reference that does not appear in the corre- 

sponding passage of the Risdla al-Kafiya.” 

(2 ae 

What conclusions can we draw from the above? Either we are in the 

midst of a pastiche, Tamir having made up the fourth fasl by gathering 
various texts that he had edited previously, going even as far as to amend 

certain parts of the first three fusul in order to delete any reference to 
the structure of the text in three fusdl, as well as any element that might 
indicate authorship by al-Nu‘man, in light of his revised attribution to 
Ibn Killis. But for what purpose? In his introduction to the Mudhhiba HU, 

Tamir does not advance any theory regarding the contents of the treatise: 
he is satisfied with a few general comments about Ibn Killis. Moreover, 

there is nothing that suggests that he has seriously examined the text, but 
instead it seems highly probable that it was simply typed up. 

However, it should be noted that the end of the third fasl is missing 
from Mudhhiba II and that there are considerable textual variants in the 

first three fusul of both versions. The same is true for the texts that make 
up the fourth fasl: it is not simply a reprint of passages lifted from previ- 
ous editions. Here too there are divergences, different readings, bits of 
sentences that are missing or have been added.” 

One might thus suppose that a single manuscript served as the basis 
for Mudhhiba Il, originally from Qadmis and discovered by Tamir in 
Damascus. If the Khams ras@il are drawn from a majma‘a belonging to 

the library of the Al Sulayman in Qadmiis, Mudhhiba II may have come 
from a similar majma‘a that originally contained the same texts but in 

a different order - al-Risdla al-Mudhhiba, Risdlat al-Usal and al-Risdla 

al-Kafiya - to which was added the Kitab al-Shajara. However, this 
would result in a rather incomplete manuscript: not only is the end of 
the Mudhhiba missing, but of the subsequent treatises only a few scat- 
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tered folios remain, fragments with which a copyist could have made up 
a fourth fasl. Tamir would have simply reproduced the text of this manu- 
script, without ‘following the method of correcting the words’, as he says 
in his introduction. Lacking access to the manuscripts used by Tamir, this 
must remain a hypothesis. 

Moreover, the first fasl of the Risdla al-Mudhhiba was edited in 2004, 
in Cairo by Salih ‘Ammar al-Hajj (henceforth referred to as ‘Mudhhiba 

IIP’)*> based on a manuscript from Masyaf that is considered ‘problematic 

in terms of its writing and reliability’ by the editor,* who reproduces the 

first and last page in facsimile. Now, the beginning of Mudhhiba III does 
not appear in either edition by Tamir. The treatise bears a more elaborate 

title - al-Risala al-Mudhhiba fi funiin al-hikma wa ghar@ ib al-ta’wil - and 
it is explicitly attributed to al-Qadi al-Nu‘man.” This treatise is divided 

into three fusul just as in Mudhhiba I.” Its text, however, contains several 

variants in comparison with the versions published by Tamir. 

Finally, in the Library of The Institute of Ismaili Studies in London 

there is a Syrian majmua‘a that contains the Risdla al-Mudhhiba (MS 
176/1031)”’ (henceforth referred to as ‘Mudhhiba IV’). The incipit (p. 54) 

is identical with Mudhhiba II: it confirms the longer version of the title 
and the attribution to al-Qadi al-Nu‘man, as well as the division into three 

fusul (p. 55). The explicit (p. 160) is only slightly different from Mudhhibal, 

notably the final formulation after tammat al-risala. It thus confirms that 
the treatise ends after the third fasl. The account of the debate between 

al-Mu‘izz and al-Nu‘man regarding al-ghayb (p. 150.7-10) is unfortunately 

badly corrupted: the key phrase — fa-qultu or fa-qala — was omitted, such 
that it is impossible to draw any conclusions with regard to attribution. As 

a whole, the manuscript presents a mediocre text. 

All this serves to illustrate what we have known previously: that 
Ismaili works in general, and those transmitted by the Syrian Nizaris in 
particular, have undergone substantial modification over the centuries,” 
made worse at times by corruption due to the vagaries of manuscript 
transmission.” Modern editions of them are often less reliable than the 

manuscripts themselves: the inadvertent actions of editors, their lack of 
philological rigour, numerous misreadings and typographical errors all 

have contributed to the dissemination of phantom texts on which schol- 

ars, lacking access to the manuscripts, have built their learned theories. 

Given these circumstances, the project ‘Ismaili Texts and Translations’ 

undertaken by The Institute of Ismaili Studies in London and directed by 

Farhad Daftary, with a view to publishing new critical editions of major 

Ismaili texts, bodes well for the future of Ismaili studies. 
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What, then, to make of the Risdla al-Mudhhiba? It is clear that one 

must remove from it the fourth fas! which is nothing but an amalgam of 

disparate texts, for the most part later than the first three fusal. For this 

very reason, the attribution of the entire work to Ibn Killis is out of the 

question. Moreover, no particular element in the three remaining fusul, 

of which the epistle is really composed, allows us to attribute the work to 
the famous vizier.*° As for its attribution to al-Qadi al-Nu‘man, the issue 

is much more complicated. One must take the following matters into 

consideration. “ 
First of all, the epistle contains explicit references to other works. 

The author mentions a particular Kitab al-Ibtida’ by ‘Abdan, the famous 
Qarmati leader (d. ca. 286/899).*! He refers to a letter addressed by 

al-Mu‘izz to a da7 from Sind called Halam b. Shayban. Now, this letter, 
preserved in the ‘Uyan al-akhbar by Idris ‘Imad al-Din (d. 872/1468), was 

written in 354/965, which gives us a terminus post quem for dating the 
Risala al-Mudhhiba.* 

After a passage in which he briefly attacks a theory attributed to the 

believers in metempsychosis (ahl al-tandsukh), the author comments: 

‘This has already been said previously in the Kitab al-Mad so we are not 
obliged to mention it here. This is part of what was said by our master 

Imam al-Mu‘izz li-Din Allah’ In Mudhhiba II, Tamir uses the ambiguity 
of the formulation to declare that it is a lost work by the imam. However, 

a Kitab al-Maad appears in a list of works attributed by Ismaili tradition 
to al-Qadi al-Nu‘man.*° Finally, the author refers twice to one of his own 

works: “We have explained this in our book, in a chapter dedicated to the 

natural reigns (al-mawalid)’, a much too vague allusion to enable precise 
identification.** The second reference is more explicit: “We have outlined 
this in our Kitab al-Maalim’. Now, a Kitab Ma‘dlim al-Mahdi is cited in 
two works by al-Nu‘man as a work written in his own hand. It is likely, as 
Poonawala® believes, that this is the same book. While there is nothing 
conclusive about these points, they do not contradict the attribution of the 

Mudhhiba to al-Qadi al-Nu‘man: written after 354/965, it is possible that 

he is referring to two of his own earlier works (al-Nu‘man died in 363/974). 
The Risala al-Mudhhiba seems to have been written by someone in the 

entourage of the Fatimid imam-caliph al-Mu‘izz who ruled from 341/953 
to 365/975, first in Ifriqiya, then from 362/973 in Cairo. On several occa- 
sions, the author invokes the authority of al-Mu‘izz, whom he describes as 
‘the imam of our age/time’ (imdm ‘asrina; imam zamaninda).** We know 
that al-Qadi al-Nu‘man spent the latter years of his long career in the serv- 
ice of al-Mu‘izz, that he followed his master to the new capital Cairo, and 
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died there shortly thereafter. A passage of the Risdla al-Mudhhiba quoted 
above reports a conversation between al-Mu‘izz and al-Nu‘man in which 
the latter speaks in the first person (at least according to Mudhhiba 1). 

Regarding what was said by al-Mu‘izz as reported in Kitab al-Ma‘ad, 

the author alludes to the fact that the imam cursed two men: the first 
had maintained that the imams are gods, the second professed metempsy- 
chosis.*” Several sources, including the Kitab al-Majalis wa’l-musdyarat 
by al-Nu‘man, indeed attest that during his imamate, al-Mu‘izz had to 
struggle with some da‘is who taught all kinds of heresies regarding the 
imams.** 

Moreover, the epistle devotes special attention to the rather complex 

and delicate question of the imamate and the appearance of the ga@’im. As 
this doctrine has been subject to a number of modifications in the course 
of time, there is here an element that may enable precise dating of our 
treatise. 

Invoking the enigmatic Qur’anic verse Q. 15:87, We have given thee 
seven of the oft-repeated, and the mighty Qur'an (wa laqad ataynaka sab‘an 
mina l-mathani wa’l-Qurdna’l-‘azima),” the author maintains that God 

favoured Muhammad such that his cycle was not limited to seven imams, 

as was the case for preceding prophets, but that after him the heptad of 
imams would be renewed. Implicitly, therefore, the author rejects the 
Qarmati position which maintains that the era of Muhammad came to an 

end with the seventh imam Isma‘ll and the appearance of the qa’im, the 

seventh natiq Muhammad b. Isma‘il.*° 

Still, far from breaking completely with Qarmati doctrine, the author 

of the Mudhhiba integrates it into his own theory by maintaining that the 
qa’im will appear twice, which would correspond to the two blasts of the 

trumpet in Quranic eschatology (Q. 39:68).*' In other words, the qaim 
had already emerged, but then went into hiding, before appearing for the 

second time: 

The qa@’im has two ranks: the rank of dissimulation (kitman) and the 

rank of manifestation (izhar) ... . He has two limits (hadddan): the limit 

of the Enunciators (nutaqa) in the cycle of the hidden imams (al-a’imma 

al-masturin) and the limit of the rightly-guided lieutenants (al-khulafa’ 

al-rashidin). He appeared by revealing himself, then he went into hiding 

until the passing of a predetermined period of time. He will reappear to 

complete his work. ...‘” His appearance in the physical world took place 

with the completion of the cycle of the six Enunciators and seven imams. 

He established for himself eighteen lieutenants (khulafa’), who are hidden 

during [the time of] dissimulation (taqiyya) and apparent during [the 

time of] unveiling. By means of the last [lieutenant], the end (khitam) 
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will come. He [i.e. the qa’im] will then appear to them in the world of the 

celestial bodies (dawr al-jirm) ... and he will settle men in Paradise or 

Hell.* 

In spite of the obscurity inherent in this kind of text, the underlying 

doctrine is clear enough. Madelung, and then Daftary, gave it the follow- 
ing interpretation. After completion of Muhammad’s cycle by the seventh 
imam (Muhammad being the sixth Enunciator), the qa@im appeared. 

Here we have the Qarmati belief. However, according,to the author of our 

epistle, the appearance of the qda’im took place while the cycle of occul- 
tation was still in effect. Kitman and taqiyya being necessary, the qaim 

soon went into hiding and established a series of eighteen lieutenants who 
succeeded each other in order to prepare for his second coming. The first 

among them lived in hiding as well - these are the ‘hidden imams’, the 
immediate successors of Muhammad b. Isma‘ll - then emerged into the 

open with the establishment of the Fatimid state by ‘Abd Allah al-Mahdi. 

At the end of the line of Fatimid imams, the qa’im will appear a second 

time. His hujja, the last of his lieutenants, will accomplish the messianic 

deeds as declared,** before the qa’im carries out the final Resurrection.* 

Madelung has found a similar conception of the Fatimid imams as lieu- 
tenants of the qa@’im Muhammad b. Isma‘ll** in a number of works dating 
back to the period of al-Mu‘izz: the Mundjat attributed by the Syrian 

Nizari tradition to the imam himself, Ta’wil al-zakat, Kitab al-Fatarat and 
Sara ir al-nutaqd@,, all attributed to Ja‘far b. Mansur al-Yaman. Madelung 
draws the conclusion that this doctrine may be one of the reforms intro- 
duced by al-Mu‘izz in the hope of winning over some of the Qarmatis to 
the Fatimid cause and as a means of getting closer to the ‘eastern’ da‘wa, 
mainly that of Iran and Central Asia, but also ‘Iraq and Bahrayn.” If 

Madelung’s theory is correct, the Risala al-Mudhhiba fits into the ideo- 
logical programme set out by al-Mu‘izz. Moreover, the works he points to 
have a number of other similarities with our treatise, notably a common 
cosmology and usage of the same philosophical notions. A thorough anal- 
ysis of these texts is required before drawing any conclusions about the 
intellectual milieu of what would have constituted the ‘western’ da‘wa of 
the Fatimids under al-Mui‘zz. I hope to be able to revisit this issue in a 
future study. 

The author of the Mudhhiba engages in polemics against certain 
extremists** who claim that knowledge (“ilm) of the batin provides a 
dispensation from the practice (‘amal) of the zahir: according to them, 
the knowledge of the hidden meaning is a substitute for respecting legal 
prescriptions to the letter. On the contrary, our treatise preaches the strict 
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complementarity of knowledge and practice: it is not until his (second) 
coming, that the qa’im will abrogate all the Laws (nasikh jami‘ al-shara’i‘ 
by revealing their inner meaning.* Although the text leaves some room 
for ambiguity — will the Law be abrogated before the end of time, leading 
to a form of human society deprived of positive religious prescriptions, or 
only until the Last Judgement? Belief in the strict complementarity of ‘ilm 

and ‘amal is typical of moderate Fatimid Ismailism, as it was conceived by 
al-Qadi al-Nu‘man and subsequently by al-Kirmani.” 

These few considerations do not suffice to attribute the Risala al-Mudh- 
hiba to al-Qadi al-Nu‘man with absolute certainty but they do enable us 
to situate the production of the work, in all likelihood, in the entourage of 

the imam-caliph al-Mu‘izz. 

The Risdla al-Mudhhiba and Ismaili Neoplatonism 

The Risala al-Mudhhiba,”' let us recall, is made up of a set of responses 
to questions posed to the author, in a disconcerting disorder, by an anon- 

ymous correspondent. It would therefore be in vain to expect to find a 

coherent system in it. Yet, by putting together certain scattered passages, 

it is possible to reconstitute, on some matters, a more or less homogenous 

doctrine that nevertheless contains a number of gaps and obscurities, 

aggravated by corruption of the text and the mediocrity of both editions.” 

Leaving aside questions relating to the theory of imamate and the qa’im, I 

shall limit myself to developing briefly four themes in which Neoplatonic 

influence on the treatise is clearly evident: (1) cosmology and the hierar- 

chy of the celestial and terrestrial ranks (hudad); (2) the fall of the soul; (3) 

the theory of knowledge; (4) the ascent of the soul and its salvation. 

1. Cosmology and the hierarchy of celestial and terrestrial hudad 

The first section on the creation of the universe that I would like to exam- 

ine, straight away poses quite an arduous problem in textual criticism. 

Indeed, in the Mudhhiba II we read: 

When the Most-High wished to create Being (arada khalq al-kawn), while 

there was no space, no time, no built sky, no extended earth, no dark 

night and no serene day, he raised (masaka) the heaven and levelled it; 

and He darkened its night, and brought forth its forenoon; and the earth— 

after that He spread it out; therefrom He brought forth its waters and its 

pastures; and the mountains He set firm (Q. 79:29-32). Then, He created 

in heaven angels of huge dimensions, after having created opposite them 



320 Daniel De Smet 

an angel He established for them as an awe-inspiring limit [or dignitary, 

hadd ‘azim): it is the source of souls (mubtada’ al-arwah) and the place 

they shall return to. 

He said: Upon the day when the spirit and the angels stand in ranks they 

shall speak not, save him to whom the All-merciful has given leave, and 

who speaks aright (Q. 78:38). We will transmit on the authority of the 

Messenger of God [the following tradition]: “The angels will stand forth in 

ranks and this angel will stand facing them.’ Understand well these signs: 
they [the angels] place themselves near the Lote-Tree of the Boundary; nigh 

which is the Garden of the Refuge (Q. 53:14-15). Then, He created on earth 

the species of animals, one after another. The first thing produced (awwal 

al-masni@t) was the form of man.*? 

Mudhhiba | and II have almost the same text** except at the beginning 
where each version differs considerably. Mudhhiba 1: “When the Most- 
High wished to generate the q@’im’ (fa-lamma arada tabaraka wa taala 
kawn al-q@im); Mudhhiba Il: “When the Most-High wished to create 
Being’ (fa-lamma arada tabaraka wa ta‘ala khalq al-kawn); Mudhhiba UI: 
‘When the Most-High wished things to appear suddenly from nothing- 
ness to being, He created the Agent Intellect’ (fa-lamma arada tabaraka 
wa ta ala ibraz al-ashy@ min al-‘adam ila’l-wujud khalaqa’l-‘aql al-fa“al). 

If the difference between I and II could at most be ascribed to the inad- 

vertence of the copyist, II reflects a deliberate modification of the text. 
The term al-‘aql al-fa‘al is in fact anachronistic: to my knowledge, it was 
introduced into Ismaili doctrine by al-Kirmani, after he had read Kitab 
Ar@ ahl al-madina al-fadila by Farabi.* 

This example urges us to proceed carefully. The uncertainty of the text 
is such that one must guard against reaching hasty conclusions based on 

one isolated passage. Citing version I of this passage, the only one to which 

he had access, Yves Marquet attempted to explain the surprising doctrine 
that would have the qa’im be the first created being just like the Intellect. 
Marquet’s analysis must now be qualified given the other versions avail- 
able.*° 

Although this first text is composed of elements from Qur’anic cosmol- 
ogy,” it nevertheless demonstrates a doctrine that is foreign to the Qur’an: 
before the creation of the animal species and of man, God originated an 
‘angel of huge dimensions’ - source of origin and return for souls — and 
a number of celestial angels. A second passage provides us with more 
specifics regarding the latter. After citing Q. 79:5, by those that direct the 
affair! (wa'l-mudabbirat amran), an obscure verse that tradition relates to 
angels or stars, the author rises up against astrologers: 
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The vain speculations of the astrologers (al-munajjimiin) maintain that 
these apparent stars are ‘those that direct’ (al-mudabbira). But how could 
God have established the directing (tadbir) of His creatures in a body to 

which He had not yet given an intellect (‘aql), nor endowed with intel- 
ligence (Iubb), and which He could neither command nor forbid? When 

they advance as an argument the verse: No! I swear by the fallings of the 

stars; and that is indéed a mighty oath, did you but know it (Q. 56:75-76), 

they know the symbols (al-muthul), but are unaware of what is symbol- 
ised (al-mamthul). If He had wished to designate these stars by His word, 
He would have said: “No! I swear by the stars’ ... . He said instead: ‘No! 
I swear by the falling of the stars (bi-mawagi‘ al-nujum). He thus has in 

mind their orbits (mawaqi‘), which are signs referring to them, i.e. the 
cherubim angels (al-mald ika al-kariibiyya). Then, after them He created 
twelve spiritual beings (ruhdaniyya) and said: Over it are nineteen; We 

have appointed only angels to be masters of the Fire ... (Q.74:30-31). Next, 

He generated beings (kawwana al-akwan), originated essences (abda‘a 
al-a‘yan); He produced time and He created man and jinn.* 

Remaining within a context deeply influenced by Qur’anic references, 
the author maintains that the mudabbirat are not inanimate beings, 
deprived of a soul and an intellect. Contrary to what the astrologers assert, 
it is not the stars themselves that govern the world but nineteen angels: 
seven cherubim and twelve spiritual beings. Thus the author introduces 

the theme of seven cherubim and twelve rahdniyya whose occurrences 
Heinz Halm has pointed out in Ismaili works from the time of al-Mu‘izz 

(apart from the Risdla al-Mudhhiba, he refers to the Risdla by Aba ‘Isa 
al-Murshid and to Kitab al-Fatarat). Halm interprets this as the survival 

of an ancient Babylonian astral cult whose traces appear in Gnosticism, in 

doctrines attributed to the Sabeans of Harran and in certain texts of the 

ghulat (Umm al-kitab and the literature of the Nusayris).” 

The relationship between these nineteen angels and the stars is 

explained as follows: 

Know that these stars to which you allude are ‘directors’ (mudabbirat) 

only in the sense that they are apparent manifestations (zawahir) that 

were established as symbols (muthul) of these seven cherubim. Similarly, 

the twelve signs of the zodiac (burdj) are apparent manifestations and 

locations (mandzil) for the twelve ruihaniyya .... As for what you say about 
these stars, according to which they would be originators (mubdi at), it is 

not the case. The Originator (al-mubdi‘) ‘makes being from non-being’ 

(ayyasa min lays),° whereas these (i.e. the stars) are simple creatures.® 

[The twelve rahdaniyya] are the ‘brought nigh’ (al-mugarraban) angels ... 
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just as the seven cherubim. The seven planets and the twelve signs of the 

zodiac were established as symbols (amthila) for them.” 

Except for al-Tali (the ‘Following’), the names of the seven cherubim 

are not given in the text.* On the other hand, the author does provide 

those of the rahaniyya, if only eleven: al-Jadd, al-Fath, al-Khayal, al-Hayy, 

al-Muhyi, al-Munkar, al-Nakir, Ridwan, Malik, Malakut and al-Khidr.™ 

Halm believes the missing name is that of al-Tali or the Universal Soul. 

If that is the case, then the Universal Soul would belong to both the cheru- 

bim and rihdniyya. We shall see later what meaning I believe we should 

accord to this ambiguous position of the Soul in the Risala al-Mudhhiba. 

The stars do not by themselves play any role in the creation and govern- 

ment of the sublunar world. If they have a role at all, they perform it only 
by the power of the angels whose external manifestations or ‘symbols’ 
they are. The Risdla al-Mudhhiba also establishes an explicit correspond- 
ence between these angels, the stars and their respective spheres: 

These seven higher hudud were established by God as intermediaries 

(wasa@ it) between Him and his creatures, as we have reported earlier on 

the authority of the imam al-Mu‘izz li-Din Allah, the Commander of the 

Faithful ... .°° The Sabig (the ‘Preceding’) and the Tali (the ‘Following’) 

assist [or ‘transmit the influx to’, mumadddn]” those that are below 

them. But the Sabiq remains veiled to the lower degrees such that the first 
among them is the Tali. The six [hudid] that come after it are deployed 

(mumadda) in the six heavens, except for the sphere of the fixed stars 

(kawakib) and (those) of the Sun and Moon. In the first heaven, which 

is the heaven of this world (al-dunya), is located the Tali: all the hudid 

face it. In the second heaven, there is an angel responsible for intelligence 

(muwakkil bi'l-fitna); in the third heaven, there is an angel responsible for 

remembrance (dhikr); in the fourth heaven, there is an angel responsible 

for determination (himma); in the fifth heaven, there is an angel responsi- 
ble for intention (niyya); in the sixth heaven, there is an angel responsible 

for fear (khawf) and in the seventh heaven, there is an angel responsible 
for hope (amal). The Sabiq is in the sphere of paradise (falak al-firdaws), 

above all else. Its influx (mddda) crosses these heavens until it reaches the 

Tali. These six cherubim attest to and glorify the Sabiq and they sanctify 

the Tali. God established all seven of them in man, since he is the micro- 

cosm (al-‘alam al-saghir) in whom all parts come together. Thus in man 

there is intelligence, remembrance, determination, intention, hope and 
fear while he gets his subsistence from the Tali, from whom he receives 
the influx.* 

This important passage poses troublesome challenges of interpretation, all 
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the more so given the probable corruptions in the transmission and edition 
of the text. It becomes evident that the author locates the seven cherubim 
in the celestial spheres and to each among them he associates faculties 
of the soul that are gathered in the human soul, as man is conceived as a 
microcosm. The Sabiq, which clearly is not one of the cherubim, remains 
outside the system; it transcends all in the ‘sphere of paradise’. The Tali 
is the first of the cherubim that governs the first heaven, and is identified 
with the heaven of this world. This cannot be an unfortunate interpola- 

tion since the passage ends by specifying that man receives his subsistence 

and influx from the Tali: it is the junction point, the intermediary between 
the celestial hierarchy and the sublunar world. There are no cherubim in 
the sphere of the fixed stars: that is the realm of the twelve rihdniyya, 

the signs of the zodiac being their apparent manifestations. More diffi- 

cult to grasp is the reason why the author asserts that no cherub governs 
the spheres of the sun and moon. No doubt, these are reserved for the 

qa im, at least if this is how we interpret an obscure passage that describes 

the successive phases of the occultation and manifestation of the qa’im as 

analogous with the phases of the Moon in relation to the Sun.” Six heav- 
ens remain, therefore, each governed by a cherub. Unfortunately, these 

heavens are not identified and it is not clear whether they are counted 
from lowest to highest (as the identification of the first heaven with the 
heaven of this world leads one to believe). If we interpret the text liter- 

ally, there would be ten heavens altogether: three without cherubim and 
seven each governed by a cherub. The cosmology presumed by the Risdla 

al-Mudhhiba would thus correspond to the Ptolemaic system (as reviewed 
by Arabic thinkers) which serves as the basis for the emanation scheme 
developed by Farabi and adopted in Ismailism by al-Kirmani. To the nine 
spheres of Arabic astronomy (the all-encompassing sphere, the sphere of 
the fixed stars, Saturn, Jupiter, Mars, the Sun, Venus, Mercury and the 
Moon) correspond ten Intellects, except that no sphere corresponds to the 
First Intellect (which Ismaili Neoplatonism associates with the Sabiq) and 

the Tenth Intellect does not govern the Moon but forms a link between the 

celestial and sublunar world.” 
Still, a major problem remains. What is the role of the Tali at such a low 

level in the hierarchy, especially since the text acknowledges its priority 

over the six other cherubim: all turning towards it and sanctifying it, just 
like the Sabiq?7! This reverence may be explained by the fact that the Tali 

is none other than the Universal Soul, the third hypostasis in Plotinus, that 

forms a couple with the Sabiq, the Universal Intellect. Another passage of 

the Mudhhiba confirms this, but complicates everything by introducing 
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another celestial hierarchy, no longer comprised of seven cherubim but of 

five ‘higher hudad’: the Intellect, the Soul, al-Jadd, al-Fath and al-Khayal. 

The First Intellect (al-‘aql al-awwal), which is the cause (“illa) of the 

ruhaniyyat and the place of divine influences (makan al-athar al-ilahiyya), 

returns from itself on itself (raji‘ bi-dhatihi ‘ala dhatihi) and it acknowl- 

edges its debt to the Originator (al-Mubdi‘), having had the privilege of 

receiving the influences that appeared in it, without any ipseity (huwi- 

yya) by which one may refer to it and any determination (taqdir) that 

might contain it. That indeed is what origination (ibda’) in the originated 

being (al-mubda’‘) is. Due to the Intellect’s submission to the One who is 

above it, it receives ‘emerging things’ (al-mabrazdt, i.e. the forms) all at 

once, without any increase or decrease. As far as this refers to what we 

have explained about the nature of submission by the Intellect, the same 

applies to the Soul: it must submit to the Intellect, which is its cause and 

principle of existence.” The Soul therefore submits to the Intellect, such 

that it can well and truly receive and make intellectual forms (al-suwar 

al-‘aqliyya) appear; forms that will enable it to compose the corporeal 

structures (bi-ta’lif al-tarakib al-jusdaniyya). Similarly, al-Jadd, as far as 

it is the cause (sabab) of the manifestation of actions linked to the soul 

(al-af‘al al-nafsaniyya) that resemble spiritual substances (al-jawahir 

al-ruhdaniyya), is that which makes intellectual forms appear by the 

intermediary of the Universal Soul (al-nafs al-kulliyya). Al-Jadd owes 

this power and what it receives to its submission to the Universal Soul; 

it recognises its inability to perceive [the] being of the eternal cause (ays 
al-‘illa al-azaliyya). Similarly, al-Fath, which is located below the emana- 

tion (ifada) of al-Jadd, receives from the Soul the subtle essences (lata@’if) 

of divine, spiritual, demonstrable things (burhaniyya), without corporeal 

instrument or natural forces. Al-Fath receives perfectly these essences 

[or meanings: ma‘ani] composed of assembled letters. It must submit and 

recognise the magnitude of the grace bestowed upon it. The same is true 

for the rank of al-Khayal and what is allotted to it ... . It is like the imam 

who influences the imaginative faculty (mukhayyil) of the hujja’s soul, 

with those divine influences and intellectual sciences that are related to 
the spiritual ranks without any corporeal intermediary.” 

This text, unfortunately corrupted in both editions, elicits extensive 

commentary that I cannot develop here. For the present purpose, suffice 
it to point out that this passage is deeply inspired by Neoplatonic thought: 
the First Intellect received the entirety of intelligible forms at once from 
the Originator; the origination merges with the first originated; from the 
Intellect, the Universal Soul receives the forms or archetypes that will 
enable it to organise the physical world; the Soul is assisted by three hudid 
— al-Jadd, al-Fath and al-Khayal - which under its direction ‘prepare’ the 
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forms, each adapting them to their own ontological level, in order to make 
their realisation in the physical world possible; by their mediation, the 
Soul plays a role in prophethood and the inspiration of the imams, as well 
as in the process of human knowledge; each hadd must submit to its supe- 
rior hudid in order to receive the influx by which it exists and due to 
which it is able to accgmplish its function. Here we have a typical set of 
themes that belong to what is commonly called ‘Ismaili Neoplatonism’ as 
it appeared in the works of al-Nasafi and al-Sijistani, among others, and 
later in a much reworked form, in Rahat al-‘Aql by al-Kirmani.” 

Other passages from the Risdla al-Mudhhiba reflect this same 
Neoplatonic influence. Unfortunately, once again, the text seems to have 
suffered substantial corruption during transmission: 

You asked me how the Soul appeared from the Intellect: as light comes 
from light (ka’l-daw’ ‘an al-daw’), or as the form of matter comes from 

matter (ka surat al-hayula ‘an al-hayuld), or as act comes from the agent 

and influence from the one who exercises it. The proof of it is that the act 

does not proceed literally from the agent nor form from matter, just as the 

influence does not come literally from the one who exercises it. As soon as 

what we say is established on clear proof, it becomes evident that the Soul 

appears from the Intellect like form appears from matter.” 

Although it is dangerous to draw conclusions hastily from this isolated 
and lacunar text, it seems to allude to the doctrine of the Arabic Pseudo- 

Empedocles who places matter before form: form rises from matter, just 
as the Intellect proceeds from ‘Unsur, the Element or primordial Matter.” 

Once it has emanated from the Intellect, the Soul produces in conjunc- 

tion with it the celestial spheres which, in turn and with the assistance of 

the signs of the zodiac, organise the corporeal world through their rota- 

tion and their “beneficial and harmful’ influences. 

Know that God originated (abda‘a) the higher world, that is the Intellect 

and the Soul in a perfect manner. He assisted them (ayyada) in the crea- 

tion (khalq) of the spheres and the completion of their work. In order to 

put their action of composition (tarkib) into effect, they [i.e. the spheres] 

turn with the signs of the zodiac, by exercising beneficial and harmful 

influences.” 

The universe is thus divided into an intelligible world and a sensorial 

world, the latter being the reflection, the ‘symbol’ of the former: 

God created two worlds (al-dardn): the one here below and the other. 

He established this world as apparent (zahira) and the other as hidden 
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(batina), such that the apparent points to the hidden. This world belongs 

to physical beings ... ; whereas the other is a spiritual world.” 

An uninterrupted chain of hudad, by which the influx is transmitted, links 
the highest degree of the intelligible world - the Intellect - with the lowest 
degree of the religious hierarchy in this world: the believer (al-mu’min).” 
Each hadd relates to the rank which is immediately above it, just like the 
wife to the husband. It receives from its ‘husband’ half of the influx that 
the latter has received from its predecessor, in keeping with the Qur’anic 

instruction: to the male the like of the portion of two females (Q .4:11).*° 
From all these passages it emerges that the Risdla al-Mudhhiba takes 

up emanationist cosmology as developed by Ismaili authors of the fourth/ 
tenth century based on a particular interpretation of Arabic paraphrases 

of Plotinus and Proclus. But it intertwines two different systems. On the 

one hand, the treatise adheres to a pentadic system according to which 

the intelligible world is comprised of five hudad: the Intellect, the Soul, 
al-Jadd, al-Fath and al-Khayal.*' With the assistance of the latter three, 
the Universal Soul prepares the demiurgy: the intelligible forms are 
conditioned in order that they can be concretised in matter; next the 

Soul produces the celestial spheres, signs of the zodiac and the planets, 
that will serve it as instruments for the generation of the sublunar world. 
However, in addition, the Risala al-Mudhhiba advances another system 

directly linked to the cosmology of the Arab astronomers. The hudad of 

the intelligible world, which seem to number ten, with the exception of the 
Sabiq, the Intellect, which does not correspond to any sphere, animate and 

govern the celestial spheres: the external sphere is the realm of the twelve 
ruhaniyya; the seven cherubim govern the spheres of the planets (from 
which one must exclude the Sun and the Moon); the seventh (or first) of 

the cherubim is the Tali — the Universal Soul - which represents the junc- 
tion point with the sublunar world. Telescoping these two systems renders 

the position of the Universal Soul ambiguous: is it located at a high degree 
in the hierarchy, immediately below the Intellect whose companion it is, 
the spouse (system 1) or, on the contrary, at the lowest rank, as the princi- 
ple that governs the sublunar world (system 2)? * 

2. The fall of the soul 

In his responses to the rambling questions from his correspondent, the 
author of the Risala al-Mudhhiba alludes to the fall of the Universal Soul 
into the matter of this world. Although the theme is not dealt with explic- 
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itly, one is able to deduce from what he says that he considers the human 
soul as produced, the consequence, that is, of this fall. This doctrine is 

certainly a feature of Ismaili Neoplatonism,® but our author introduces 
it with the help of an original image: he compares the fall of the soul into 
matter with the birth of a child: 

At the moment of childbirth: (the child) emerges from his mother’s womb 

headfirst as something that falls (habit) from heaven upon the earth, a 

body in which there is no soul (rah). Its fall and the fall of the higher 

Soul (al-rih al-‘ulwi) occurs in an instant, quicker than a flash of light- 

ning: there is no difference between them ... . The body and soul (nafs) 

intermingle, such that they become one [thing]. One unites with the other 
without being able to distinguish one from the other ... . When the child 

emerges from his mother’s womb, he is created of six species (ajnds) like 

all the animals. But as soon as the seventh begins to mix with it, it rises 
above all the other animals such that it becomes more precious, higher, 

greater and nobler than them before God ... . We see that in its mother’s 

womb, the child is not endowed with speech [or reason, nutq]. It acquires 

reason when it enters this world. The soul begins to cry because it is sepa- 

rated from the world from which it has come and has no means to return 

theres: 

Although this text, transmitted in a corrupted form, raises many questions 

to which it is not easy to respond (is there a difference between rah and 

nafs? What are the six ‘species’ that the human soul possesses in common 
with animals?),®° the key idea is clear: at the moment of childbirth, the 
rational faculty, by which man distinguishes himself from animal, unites 

with the soul of the child.** By his tears, the child expresses the disarray 
in his soul: after its fall into matter, the soul sees no means of escape from 

exile in order to return to its origin which is none other than the Universal 

Soul. 

3. The theory of knowledge 

As with all Ismaili noetics, the theory of knowledge presented in the Risala 

al-Mudhhiba - unfortunately in a very fragmentary and obscure manner 
- attempts to outline the path that will enable the fallen human soul to 

return to its place of origin. For our author, this return is only possible 

due to the rational faculty: there is no salvation without rational knowl- 

edge; thus explaining the importance he accords to the rational faculty 

(al-quwwa al-natiqa) by which the human soul distinguishes itself from 
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those of other animals. Exploiting the double meaning of the root n-t-q 

(speech and reason), he takes up the example of the newly born: 

The child emerges from his mother endowed with seven sensory organs, 

namely two eyes, two ears, two nostrils and a mouth. When he sees with 

his eyes, he says with his tongue: ‘I see’; when he hears with his ears, he 

says with his tongue: ‘I hear’; when he smells with his nose, he says with 
his tongue: ‘I smell. The tongue is therefore the translator of the seven 

sensory organs (fa kana’l-lisan al-mutarjim ‘an al-hawass al-sab‘a).”” 

The rational faculty, which expresses itself by speech, is not only the ‘trans- 
lator’ of sense-perceptions; its function above all is to have command over 
the other faculties of the soul - those that man possesses in common with 

animals.** Here we see the Platonic image of the Charioteer: 

It is necessary to master the animal soul (al-bahimiyya) and to bridle it, 

lest it separates itself from its companion [i.e. the rational soul] or weaken 

it and hurl it into perdition. If one perishes the other will perish along 

with it. On the other hand, if the reins are held firmly in the hands of the 

companion, the latter will turn it away [from the passions] and choose 

what is best for it. That is why it is necessary to make a pact with the soul 

(wajaba akhdh al-‘ahd ‘ala’l-nafs): as long as its bridles and reins direct it 

towards what is good, towards salvation (najat), away from the darkness 
of ignorance towards the light of the Intellect.” 

The author interprets the Aristotelian definition of the soul as ‘the 
substance that completes and perfects all natural beings gifted with 
organs’ (al-jawhar alladhi huwa tamam wa kamal kull jism tabi7 dhi ala) 
in the sense that the soul, at least by its rational faculty, is the principle 

that guarantees order and harmony in the natural body to which it is 
united. It performs this function because of its ability to acquire knowl- 
edge: ‘knowledge is the completion of the animal substance’ (al-ma'‘rifa 
hiya tamam jawhar al-hayawan).”! 

If knowledge (ma‘rifa) is a ‘natural influence’ (athar tabi7) insofar as it 

relates to material beings and is obtained by sense-perception, knowledge 
(‘ilm) is defined as ‘the soul’s perception of the real essences (haq@iq) of 
things’: it has to do therefore with intelligible realities. Now, this knowl- 
edge is described as a ‘divine influence’ (athar ilahi),°? which means that it 
is not based on sense-perception but is acquired by ‘inspiration’ (ta’yid). 
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4. The ascent of the soul and its salvation 

For the author of the Risala al-Mudhhiba, the salvation of the human soul, 
its escape from exile in the body and its return to its origin, all happen 
through the ‘acquisition of knowledge (‘ilm).> This radiates (ashraqa) 
from the Intellect andthe Soul; it is transmitted by the various hudid 
of the celestial world (al-Jadd, al-Fath and al-Khayal or the cherubim 

governing the spheres, according to the system adopted)” to the hudad 

who constitute the earthly da‘wa - the imam, the hujja, the dai - before 
reaching the simple believer.*> Hence the key role played by the imam in 
the perfection of the human soul: 

Know that the imam in himself (al-imam bi-dhatihi) is the sun of an intel- 

lect (shams ‘aql) that shines (ashraga) upon the rational souls, such that 

they are illuminated by the emanation of substantiality (ifadat al-jawhar- 

iyya). [The souls] become substances (tajawharat) by receiving his (i.e. the 
imam’s) intelligibles (ma‘lamat) ... . With the appearance of [these intel- 

ligibles] they are purified, at the same time as their bodies.”® 

By deriving nourishment from the knowledge taught by the imam, human 
souls become substances: that is, they can subsist by themselves, liberated 
from their bodily attachments. They are ready to undertake the path of 

return (ma@d), in order to reunite with their celestial cause: the Universal 

Soul.”” 
Although the author remains very evasive and, perhaps deliberately, 

obscure regarding this subject, the conjunction (ittisal) of the human soul 

with the Universal Soul occurs gradually, during the various prophetic 
and imamic cycles. It will not be complete until the second coming of the 
qa im, which prefigures the return of all the saved souls to their celestial 

origin: 

This will take place when he [i.e. the qa’im] enters into conjunction with 

the Soul, without intermediary, once the bodily cycle reaches comple- 

tion.”® 

Having entered into conjunction with the Universal Soul, the qa’im will 

reveal salutary knowledge in its entirety. In turn, due to his teaching, 
the souls of the faithful will be fully actualised: freed from their bodily 

attachments they will be able to undertake the journey beyond this world 

and return to their place of origin.” 

This partial analysis of the Risala al-Mudhhiba suffices to demonstrate 

that with its vocabulary, cosmology and conception of the fall and rise 
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of souls, it is close to the ‘Ismaili Neoplatonism’ of works emerging from 

the ‘Persian School’. Indeed it would be easy to point out a number of 

resemblances to texts by al-Nasafi, Aba Tammam and al-Sijistani inspired 

by the Arabic paraphrases of Plotinus and Proclus. If we accept that the 

treatise was written in the entourage of al-Mu‘izz, it constitutes a precious 

testimony of the reception of Neoplatonism by the Western Fatimid da‘wa 

in Ifriqiya and Egypt in the second half of the fourth/tenth century. 

Unfortunately, the Mudhhiba, as it has come down to us, is only a 
‘vestige’ or rather ‘a vestige of a vestige’. Indeed it represents one of the rare 
pieces of evidence - along with some works attributed to Ja‘far b. Mansur 
al-Yaman, including Kitab al-Fatarat, also problematic from many points 
of view - of a mostly lost literature, superseded by the great Fatimid 

philosophical summaries of the fifth/eleventh century (al-Kirmani, 

al-Mu’ayyad fi’l-Din al-Shirazi, Nasir-i Khusraw). Not unlike most works 

transmitted by the Syrian Nizaris, it has undergone a number of modifi- 
cations, rewrites, interpolations, as well as an uncertain process of manu- 

script transmission. 

Moreover, our treatise proves to be quite unlike the systematic and 

well-constructed works of Sijistani or Abt: Hatim al-Razi. Let us recall 

that we are dealing with what appears to be a collection of incoherent and 

obscure responses to scattered questions, in what is an isolated example of 

a doctrine whose details are not known. Furthermore, there are numer- 

ous contradictions and inconsistencies, notably on cosmology. We have 
thus pointed out the manner in which the author seems to have inter- 

twined two different systems, leaving the Universal Soul in an ambiguous 
position, at once at the peak of the cosmic hierarchy, as ‘the spouse of 
the Intellect’ (zawjat al-‘aql) and at the lowest position, as angel-cherub 
governing the sublunar world. 

The Risala al-Mudhhiba and Kirmani’s cosmology 

In a letter dated 9 March 1990, the late Yves Marquet sought my opin- 
ion on a question that occurred to him while writing his article ‘La 
pensée philosophique et religieuse du Qadi al-Nu‘man 8 travers la Risdla 
Mudhhiba’: 

In this article, I speculated as to whether or not al-Kirmani came round 
to the theory of the ten Intellects in an attempt to repair the disorder that 
al-Nu‘man, and presumably the caliph al-Mu‘izz, had introduced into the 
doctrine of the Intellect and the Soul.!”° 
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This question seems entirely pertinent especially since the Mudhhiba 
contains elements that, one way or another, foreshadow al-Kirmani’s 
cosmology. We have seen that the author establishes a correspondence 
between the hudid of the intelligible world (the Intellect, the Soul, the 

twelve ruhaniyya, the seven cherubim) and the celestial spheres. Without 

being described as ‘intgllects’, the cherubim represent psychic faculties. 

Moreover, the Soul, relegated to the lowest level of the celestial world, 
intervenes in the generation of the sublunar world, the actualisation of 
the human intellect and the transmission of salutary knowledge, which 
closely recalls the function of the Tenth Intellect or Agent Intellect in 
al-Kirmani’s writings. Marquet pointed out these similarities. But he 

ascribed the inconsistencies caused by the intertwining of two different 
systems (mainly regarding the position and function of the Soul) to the 

philosophical incompetence of the author: ‘It seems in any case that the 
concept developed by al-Nu‘man, good jurist and good exegete perhaps, 
but poor philosopher, results from a contamination between the Plotinian 
system and that of the falasifa.’'"! 

A close analysis of the Kitab Rahat al-‘aql shows that al-Kirmani’s 

theory of the ten Intellects contains exactly the same incongruities, such 
that it too appears to be the product of an overlapping of the two systems, 

as suggested by Marquet. Thus al-Kirmani creates a puzzling duplication, 

where elements proper to the Soul in the previous Plotinian system are 

shared between the Third Intellect (which he explicitly identifies as ‘the 
Universal Soul’, described, for example, as being the female, passive coun- 
terpart of the Intellect, receiving the forms from it) and the Tenth Intellect 
(which he describes as informing Nature and the sensible world, but iden- 
tifies it, following Farabi, with ‘the Agent Intellect’ of the Aristotelian 
tradition) in such a manner that one can only conclude they are identical. 
Therefore, I have been led to formulate the hypothesis that the fall of the 

Third Intellect to the lowest level in the cosmic hierarchy - the “drama in 
heaven’, a recurring theme among Tayyibi authors — had been implied in 

the Rahat al-‘aql.'” 
We see the same problem arise in the Risala al-Mudhhiba, half a 

century earlier than the Rahat al-‘aql. The only way to give meaning to 
its cosmology is to accept the fall of the Universal Soul that, following an 
error not specified by the author, lost its privileged position as ‘spouse’ 
of the Intellect, to find itself at the lowest level of the intelligible world. 

Marquet was right to consider the Risala al-Mudhhiba an immediate 

precursor to the great synthesis by al-Kirmani.'® In spite of the poor state 

in which it has come down to us, this text has special importance in the 



332 Daniel De Smet 

history of Ismaili philosophy. As such, it thoroughly deserves a critical 

edition and an in-depth study. 

Notes 

1. On the Muhammad-Shahi branch of the Nizaris, see Farhad Daftary The 

Isma@‘ilis: Their History and Doctrines (Cambridge, 1990), pp. 441-442, 

447-448; (2nd ed., Cambridge, 2007), pp. 415-418, 451-456. A minority 

among the Ismailis of Syria are known, like the Bohras in India, for having 

preserved and recopied Ismaili texts in Arabic, some of which date from the 

Fatimid period. Unfortunately, their libraries remain closed to researchers 

and no reliable inventory exists; cf. Wladimir Ivanow, Ismaili Literature: A 

Bibliographical Survey (Tehran, 1963), pp. 168-173 (contains a list of works 

that was conveyed to him by ‘an enterprising journalist of Beirut’); Paul E. 

Walker, ‘Aba Tammam and his Kitab al-Shajara: A New Ismaili Treatise 

from Tenth-century Khurasan’, Journal of the American Oriental Society, 

114 (1994), pp. 343-344. ‘Arif Tamir had the merit of publishing some of 

the texts transmitted by his community, although it remains unclear which 

manuscripts he used for his, often very faulty, editions. 

2. Al-Qadi al-Nu‘man, al-Risdla al-Mudhhiba. Ta’lif al-fagih al-akbar wa’l- 

daZ al-ajall al-Qadi al-Nu‘man b. Muhammad b. Hayyun al-Maghribi 

al-Tamimi, ed. ‘Arif Tamir, in Khams rasa@il Isma‘iliyya (Salamiyya, 1956), 

pp. 27-88. The collection also contains: Muhammad b. Sa‘d b. Datd 

al-Rafna (d. 859/1454), al-Risdla al-Kafiya (pp. 90-99), Abu’l-Ma‘li b. 

‘Imran (d. ca. 497/1104), Risdlat al-Usul wa’l-ahkam (pp. 100-143), Aba 

Ya‘qub al-Sijistani (d. after 361/970), Tuhfat al-mustajibin (pp. 145-156) 

and Qays b. Mansur al-Dadihi (d. 655/1257), Risdlat al-asabi‘ (pp. 158-179). 

Tamir tells us (Khams ras@’il, p. 12) he based his edition of the Mudhhiba 

on three manuscripts from (1) the library of Al Sulayman in Qadmis, (2) 

the village of al-Mufakkar in the district of Salamiyya and (3) from the city 

Masyaf. On the other hand, as regards the other four texts in the collec- 
tion, he acknowledges having found only one manuscript, belonging to Al 

Sulayman in Qadmis, see Khams ras@il, pp. 13, 14, 17; cf. the introduction 

in the reprint of Tuhfat al-mustajibin in al-Mashrigq, 61 (1967), p. 137; Ismail 

K. Poonawala, Biobibliography of Isma‘ili Literature (Malibu, CA, 1977), pp. 

67, 87, 292, 294, 387. If this information is reliable, one may gather that the 

library in Qadmis possesses a manuscript containing all five of the treatises 

published by Tamir in Khams rasa@’il. These kinds of majmwt, bringing 
together pell-mell various authors from different periods, seem typical of 
the Syrian manuscript tradition. The rare examples of it that are known are 

in fact of this kind; see, for example, the manuscript from Masyaf edited by 

Stanislas Guyard, Fragments relatifs a la doctrine des Ismaélis (Paris, 1874) 
which Jean-Baptiste Rousseau, the French Consul-Général in Aleppo who 
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acquired the manuscript in Damascus, described as ‘une compilation indi- 
geste des principaux livres des Ismaélis’, cf. Guyard, p. 3); also MS 176/1031 at 
The Institute of Ismaili Studies in London, that contains al-Risdla al-Mudh- 
hiba; cf. Delia Cortese, Ismaili and Other Arabic Manuscripts: A Descriptive 
Catalogue of Manuscripts in the Library of The Institute of Ismaili Studies 
(London, 2000), pp. 125-127. 

Thus Asaf A. A. Fyzee, ‘Qadi an-Nu‘man: The Fatimid Jurist and Author’, 

Journal of the Royal Asiatic Society (1934), pp. 1-32, is unaware of the Risdla. 

Ivanow, Ismaili Literature, pp. 170-171 (‘it is highly probable that its attri- 

bution to Nu‘man is fictitious’); Ismail K. Poonawala, ‘al-Qadi al-Nu‘man’s 

Works and the Sources’, Bulletin of the School of Oriental and African 

Studies, 36 (1973), p. 112; Poonawala, Biobibliography, p. 67 (‘the author- 

ship of this treatise to Nu‘man is doubtful, and it is not mentioned in any 
source’); Farhad Daftary, Ismaili Literature: A Bibliography of Sources and 

Studies (London, 2004), p. 145 (‘the attribution of the work to al-Qadi 

al-Nu‘man may be doubtful’). 

The term ‘Qarmati’, as used, for instance, by Madelung in connection with 

the Ismaili da‘wa forming what he called the ‘Persian School’, is rather 

ambiguous. Most of them, it is true, do not seem to have accepted the claim 

of the Fatimids to the imamate but adhered to the belief that Muhammad b. 

Isma‘il was the last Imam and thus the Mahdi. However, linking them with 

the ‘Qarmatians’ of Bahrayn remains highly problematic. 

Samuel M. Stern, ‘The Early Isma‘ili Missionaries in North-West Persia and 

in Khurasan and Transoxania’, Bulletin of the School of Oriental and African 

Studies, 23 (1960), pp. 56-90 (also published in S. M. Stern, Studies in Early 

Isma‘ilism (Leiden and Jerusalem, 1983), pp. 189-233); Wilferd Madelung, 

‘Das Imamat in der friihen ismailitischen Lehre’, Der Islam, 37 (1961), pp. 
101-114. One might include Abt Tammam in this ‘School’, as a disciple 

of Nasafi and author of Kitab al-Shajara, according to the hypothesis by 

Walker, ‘Aba Tammam’. 
Samuel M. Stern, ‘The Earliest Cosmological Doctrines of Isma‘ilism’, in 

Stern, Studies, pp. 3-29. 
Heinz Halm, Kosmologie und Heilslehre der friihen Ismd‘iliya: Eine Studie 

zur islamischen Gnosis (Wiesbaden, 1978); Halm, “The Cosmology of the 
Pre-Fatimid IsmAa‘iliya’, in Farhad Daftary, ed., Mediaeval Isma‘ili History 

and Thought (Cambridge, 1996), pp. 75-83. For a more detailed report on 

the matter, see De Smet, ‘Les bibliothéques ismaéliennes et la question du 
néoplatonisme ismaélien’, in Cristina D’Ancona, ed., The Libraries of the 

Neoplatonists (Leiden and Boston, 2007), pp. 481-492. 
Yves Marquet, ‘Quelques remarques a propos de Kosmologie und Heilslehre 

der friihen Ism@‘iliya de Heinz Halm’, Studia Islamica, 55 (1982), pp. 115-135. 

Ibn al-Haytham, Kitab al-Munazarat, ed. and tr. Wilferd Madelung and 

Paul E. Walker as The Advent of the Fatimids: A Contemporary Shi‘i Witness. 

An Edition and English Translation of Ibn al-Haytham’s Kitab al-Munazarat 
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(London, 2000), pp. 50, 52, 111, 137-140, 150-151, 154; cf. De Smet, ‘Les 

bibliothéques ismaéliennes’, pp. 486-487. 

As evident, for example, in the study of the evolution of Ismaili doctrine by 

Daftary, The Isma‘ilis (1st ed.), pp. 122, 168, 179-180, 234-240, 245. 

On this subject one cites the passage in al-Qadi al-Nu‘man, Kitab al-Majalis 

wa’l-musayarat, ed. Habib Feki (= al-Habib al-Faqj), et al. (Beirut, 1997), 

pp. 374-375, which gives an account of al-Mu‘izz’s frustration with an ‘east- 

ern’ dai who based Ismailism on principles drawn from ‘the doctrine of 

the philosophers’ (madhhab al-faldsifa); cf. Samuel M. Stern, “Heterodox 

Isma‘ilism at the Time of al-Mu‘izz’, Bulletin of the School of Oriental and 
African Studies, 17, i (1955), pp. 15, 30-31 (= Stern, Studies, pp. 265, 284-285); 

Madelung, ‘Das Imamat’, p. 112; Halm, Kosmologie, pp. 135-136. 

Madelung, ‘Das Imamat’, pp. 86, 100-101, 112; Halm, Kosmologie, p. 136; 

Daftary, The Isma‘ilis (1st ed.), pp. 177, 245 (2nd ed., pp. 164, 232-233, but 

in the latter passage, the second edition no longer refers to Risdla al-Mudh- 

hiba); Cortese, Ismaili and Other Arabic Manuscripts, p. 125. 

Al-Wazir Ya‘qab Ibn Killis [attrib.], al-Risala al-Mudhhiba, ed. ‘Arif Tamir 

(Beirut, 1988). This edition seems to have escaped the attention of scholars 

and I am not aware of any reference in secondary sources. 

‘Arif Tamir’s introduction to Ibn Killis, al-Risala al-Mudhhiba, pp. 5-7. 

For Ya‘qub b. Killis, who is said to have written several works of figh all miss- 

ing, see Poonawala, Biobibliography, pp. 78-79; Yaacov Lev, “The Fatimid 

Vizier Ya‘qub Ibn Killis and the Beginning of the Fatimid Administration 

in Egypt’, Der Islam, 58 (1981), pp. 237-249; Leila S. al-Imad, The Fatimid 

Vizierate, 969-1172 (Berlin, 1990), pp. 80-96; Paul E. Walker, ‘Fatimid 

Institutions of Learning’, Journal of the American Research Center in Egypt, 
34 (1997), pp. 187-188. 

As a whole, Mudhhiba II seems to present a less corrupted, more reliable 

text. It is not possible to list all the variants here but I will point some out in 

the doctrinal analysis that follows. 

Wa gad dhakarna fi Kitab al-Ma‘alim anna min walad al-Mahdi bi’llah ahad 

‘ashar imaman (Mudhhiba I, p. 57.11-12; cf. ibid. 1. 15); wa gad dhakarna 

fi Kitab al-Malim anna min Muhammad b. Isma‘il ahad ‘ashar imaman 

(Mudhhiba Ul, p. 65.14-15; cf. ibid. pp. 65 ult.-66.1). 

Abu 1-Ma‘ali b. ‘Imran, Risdlat al-Usil wa’l-ahkam, ed. Tamir, in Khams 

rasail, pp. 100-143. This work is comprised of long excerpts from Kitab 
al-Fatarat attributed to Ja‘far b. Mansur al-Yaman which was probably writ- 

ten in the entourage of the Imam al-Mu‘izz. 
Kitab al-Shajara experienced a fate similar to that of Risdla al-Mudhhiba. 
First it was edited by ‘Arif Tamir as Kitab al-Idah (Beirut, 1965) and attrib- 
uted to Shihab al-Din b. al-Qadi Nasr Aba Firas al-Maynaqi (d. 937/1530 
or 947/1540), then partially re-edited by Tamir as Kitab Shajarat al-yaqin 
(Beirut, 1982), but this time in the name of the Qarmati leader ‘Abdan b. 
al-Rabit (d. ca. 286/899); the chapter on Satan from a manuscript contain- 
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ing the hitherto unpublished Part One of the work was edited and trans- 
lated by Wilferd Madelung and Paul E. Walker in An Ismaili Heresiography: 
The ‘Bab al-shaytan’ from Abu Tammam’s Kitab al-shajara (Leiden, 1998); 
cf. Walker, ‘Aba Tammam’, pp. 343-345 and the preface and introduction 
to Madelung and Walker, An Ismaili Heresiography. The passage quoted in 
Mudhhiba I corresponds to pp. 91.5-105.4 of the Beirut 1982 edition. 

Muhammad b. Sa‘d b. Dad al-Rafna, al-Risdla al-Kafiya, ed. Tamir, in 
Khams rasa@il, pp. 90-99; reprinted in Tamir’s Thalath rasa@’il Ismd‘iliyya 
(Beirut, 1983), pp. 25-33. The passage taken up in Mudhhiba II corresponds 
to Thalath rasa@il, pp. 31.16-33.14; Khams ras@ il, pp. 95.4—-97.7. 
Walker, ‘Aba Tammam’, pp. 344-345, 349, raised exactly the same points 

when comparing both editions of Kitab al-Shajara. 
Al-Qadi al-Nu‘man [attrib.], al-Risala al-Mudhhiba fi funin al-hikma wa 

ghara’ib al-ta’wil, ed. Salih ‘Ammar al-Hajj (Cairo, 2004), pp. 145-178. 1am 

most grateful to Ahmed from the Librairie Avicenne in Paris for bringing 

this edition to my attention and obtaining a photocopy of it. 

Mudhhiba Ill, p. 145 note. 

Mudhhiba Ill, p. 145, confirmed by the reproduction of the first page of the 

manuscript that precedes the edition of the text. 

Mudhhiba Ill, p. 146.12-13; p. 178.13-16. 
Cortese, Ismaili and Other Arabic Manuscripts, pp. 125-127. According to 
Cortese, the manuscript may date from the twentieth century. I would like 
to thank Omar Ali-de-Unzaga for sending me a copy of the first and last 

folios. 

One can cite out of others as an example, Kitab al-Fatarat attributed to 

Ja‘far b. Mansar al-Yaman. Heinz Halm, ‘Zur Datierung des isma‘ilitischen 

“Buches der Zwischenzeiten und der zehn Konjunktionen” (Kitab al-Fatarat 

wa l-qiranat al-‘asara) HS Tiibingen Ma VI 297’, Die Welt des Orients, 8 
(1975), p. 105; Halm, Kosmologie, pp. 136-137, has shown that this work, 

probably written in the entourage of al-Mu‘izz — just as the Risala al-Mudh- 

hiba, with which it has many similarities - underwent several modifications 

during the Fatimid period, until the reign of al-Hakim, even later, before 

being accepted in a form adapted to the doctrine of his time, by the Syrian 

Nizari author, Abu’l-Ma‘ali b. ‘Imran (see above, n.19). Kitab al-Shajara 

seems to have undergone similar treatment (see above, n.20). 

Regarding the condition of Syrian Ismaili manuscripts, refer to the 

comments by Josef van Ess in his review of Ash-Shafiya (The Healer), an 

Isma‘ili poem attributed to Shihab ad-Din Abu Firas, edited and translated 

with introduction and commentary by Sami Nassib Makarem (Beirut, 

1966) and of al-Qasida al-Shafiya. Texte arabe établi et annoté par Aref 

Tamer (Beirut, 1967) in Der Islam, 46 (1970), pp. 92-95, esp. p. 92. 

A fragment from the Genizah in Cairo states that Ibn Killis held majalis 

in which jurists, men of letters, philosophers and theologians belonging to 

different confessions participated; see Mark R. Cohen and Sasson Somekh, 
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‘In the Court of Ya‘qub Ibn Killis: A Fragment from the Cairo Genizah’, The 

Jewish Quarterly Review, 80 (1990), pp. 283-314. But nothing suggests that 

he personally wrote works like the Risala al-Mudhhiba. 

Mudhhiba I, p. 41.10-11; Mudhhiba Il, p. 43.1-2. This title is cited by 

Poonawala, Biobibliography, p. 32, n.10, among the works by ‘Abdan, but he 

does not mention any manuscripts. 
Mudhhiba I, p. 56.22-24; Mudhhiba Il, p. 64.15-17. Regarding this letter, 

see Stern, ‘Heterodox Isma‘ilism’, pp. 11-13, 24-25, published also in Stern, 

Studies, pp. 258-261, 276-281. 
Mudhhiba I, p. 43.22; Mudhhiba II, p. 46.15-17 and footnote; cf. Poonawala, 

Biobibliography, p. 68, n.61. 
Mudhhiba I, p. 35.15-16; Mudhhiba Il, p. 33.13-14. Nevertheless, in his 

second edition, Tamir adds a footnote: ‘this belongs among one of the lost 
works by vizier Ibn Killis’. 1 do not know where he obtained this informa- 

tion. 

Mudhhiba I, p. 57.11; Mudhhiba IU, p. 65.14; cf. Poonawala, Biobibliography, 
pp. 58, n.17, 67, n.54; Poonawala, ‘al-Qadi al-Nu‘man’s Works’, p. 112 n.17. 

Here again, Tamir insists on considering this a missing work by Ibn Killis. 

Mudhhiba I, pp. 38.7, 43.23, 54.2, 56.23, 82.4. 

Mudhhiba I, pp. 43 ult.-44.1. 

Stern, ‘Heterodox Isma‘ilism’, in his Studies, pp. 257-288. 

According to traditional Islamic exegesis, it would be either the seven verses 
of the Fatiha, or the seven longest suras of the Qur’an; cf. Régis Blachére, Le 
Coran (Paris, 1980), p. 290. 

Mudhhiba I, pp. 46, 70; Mudhhiba Ul, pp. 51, 85. 

Mudhhiba I, p. 74.10-18; Mudhhiba Il, p. 90. 

Mudhhiba I, p. 71.13-19; Mudhhiba II, pp. 86.22-87.4. 

Mudhhiba I, p. 79.5-8; Mudhhiba Il, p. 98.15-19. One must correct al-bagi- 
yya as al-tagiyya as Madelung suggests in ‘Das Imamat’, p. 88 n.233. In 

Ismaili Neoplatonic texts, and in Arabic Neoplatonism in general, jirm 

usually refers to the celestial bodies, whereas the physical bodies are refer- 

red to by the term jism. These terms are sometimes used as synonyms, 
though, so a certain ambiguity remains. 

Mudhhiba I, p. 69.1-2; Mudhhiba Il, p. 83.13-14. 

Madelung, ‘Das Imamat’, pp. 88-89; Daftary, The Ismd‘ilis (1st ed.), pp. 
177-178; (2nd ed.), pp. 164-165. 

Let us recall, however, that this name does not appear in Mudhhiba I; on the 
other hand, it is mentioned on several occasions in Mudhhiba II. 
Madelung, “Das Imamat’, pp. 90-101. 
On the notion of ‘exaggeration’ (ghuluww), see Daniel De Smet, ‘Exagération’, 
in M. A. Amir-Moezzi (ed.), Dictionnaire du Coran (Paris, 2007), pp. 
292-295. 

Mudhhiba I, pp. 31.15-17, 70.18-19, 75.20-25; Mudhhiba II, pp. 27.13-15, 
86.2, 93.1-5. 



50. 

Sl 

52s 

53. 

54, 

D5: 

56. 

a7: 

58. 

The Risala al-Mudhhiba Attributed to al-Qddi al-Nu‘man 337 

Regarding this matter, see Daniel De Smet, ‘Loi rationnelle et loi imposée. 
Les deux aspects de la Sari‘a dans le chiisme ismaélien des X° et XI* siécles’, 
Meélanges de l'Université Saint-Joseph, 61 (2008), pp. 515-544. 
The author says he named his epistle al-Mudhhiba (‘that which eliminates, 
which makes disappear’) ‘because it eliminates (tudhib) temptations from 

Satan and illuminates the hearts of the learned by faith’, clearly an allusion 
to Q. 8:11, ‘to put away from you the defilement of Satan, and to strengthen 
your hearts’ (wa yudhhiba ‘ankum rijza’l-shaytan). See Mudhhiba I, p. 

28.12-13; Mudhhiba II, pp..21 ult.-22.1. This calls into question the reading 

‘al-Mudhahhaba’ (‘the gilded’) that Tamir (Mudhhiba II, p. 21 note) is said 

to have found ‘in another manuscript’ and which is strangely retained by 
Fuat Sezgin, Geschichte des arabischen Schrifttums, Band I (Leiden, 1967), 
p-o/ ion. 

A first attempt at a systematic analysis of the treatise was undertaken by 

Yves Marquet, ‘La pensée philosophique et religieuse du Qadi al-Nu‘man a 

travers la Risala Mudhiba’, Bulletin d’Etudes Orientales, 39-40 (1987-1988), 

pp. 141-81. At no point does Marquet doubt the attribution of the treatise to 

al-Nu‘man. 
Mudhhiba Il, p. 42. 

Mudhhiba I, pp. 40.23-41.9; Mudhhiba III, pp. 166.12-167.5. However, in 

the last sentence, Mudhhiba III] describes the human form as ‘the last of the 
natural beings’ (akhar al-matbu‘at). 

See Daniel De Smet, ‘Al-Farabi’s Influence on Hamid al-Din al-Kirmani’s 

Theory of Intellect and Soul’, in Peter Adamson, ed., In the Age of al-Farabi: 

Arabic Philosophy in the fourth/tenth Century (London, 2008), pp. 131-150. 

Marquet, ‘La pensée philosophique et religieuse du Qadi al-Nu‘man’, pp. 
158, 162-164; Marquet, ‘Les Ihwan as-Safa’ et l’ismailisme’, in Convegno 

sugli Ikhwan as-Safa’ (Rome, 1981), p. 78; Marquet, La philosophie des alchi- 

mistes et l'alchimie des philosophes. Jabir ibn Hayydan et les ‘Freres de la 

Pureté’ (Paris, 1988), p. 74. 
Following the passage translated above, the author maintains that the 

‘human form’ appeared in a dark and incandescent (muhriq) world in which 

there was no light. He supports this with a quotation from ‘Abdan, Kitab 

al-Ibtida’, who reports a tradition according to which, at the moment of his 
fall from paradise, Adam had become entirely black; then, as he repented his 

error, he turned white by one-third per day, such that he became completely 

white on the third day of his repentance (Mudhhiba I, p. 41.9-15; Mudhhiba 

II, p. 43.1-7). An allusion to the same tradition can be found in Druze texts; 

see also Daniel De Smet, Les Epitres sacrées des Druzes. Ras@’il al-Hikma. 
Volumes 1 et 2. Introduction, édition critique et traduction annotée des trai- 

tés attribués ad Hamza b. ‘Ali et Ismail at-Tamimi (Louvain, 2007), p. 245. 

Mudhhiba 1, p. 36.5-16; Mudhhiba Il, pp. 34.16-35.15; Mudhhiba III, 

p. 159.2-16; cf. Mudhhiba IV, pp. 68.9-69.6. My translation is based on 

Mudhhiba | and III which seem less corrupted than II. 
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Halm, Kosmologie, pp. 90-100; cf. Stern, Studies, pp. 26-29. 

This is my correction of the text, visibly corrupted in both editions, that 

read: ayyasa min ays. It is in fact the definition of origination (ibda’) formu- 

lated by Kindi; see Rasd@il al-Kindi al-falsafiyya, ed. M. Aba Rida (Cairo, 

1950), vol. 1, pp. 182-183. This terminology is also used by Sijistani in Kitab 

al-Yanabi‘ and by Kirmani in Rahat al-‘aql; refer to my study, La Quiétude 

de l’Intellect. Néoplatonisme et gnose ismaélienne dans l’ceuvre de Hamid 

al-Din al-Kirmdani (Leuven, 1995), pp. 42-43, 119. 

Mudhhiba I, p. 54.5-10; Mudhhiba I, p.61.5-ll. 
Mudhhiba 1, p. 78.23-ult.; Mudhhiba I, p. 98.7-9. In both editions, I have 
corrected al-tis‘a al-karubiyya, changing it to al-sab‘a al-karubiyya. 

See the passage translated below, p. 322. 

Mudhhiba I, p. 78.22-23; Mudhhiba Il, p. 98.5-7. This varied list, in which 

the first three names are those of the enigmatic hudiud that appear in several 

Ismaili works, was analysed in the light of similar lists contained in contem- 

porary texts by Halm, Kosmologie, pp. 90-94. 
Halm, Kosmologie, p. 92. 

See Mudhhiba I, p. 34.3; Mudhhiba I, p. 31.5-6. 

In other words, they bring the influx (madda) down to the lower levels in 

the hierarchy. On the Ismaili notion of mddda as the influx that passes, 

starting from the higher huddad, across all levels of the celestial and terres- 
trial hierarchy, conferring subsistence and knowledge upon each level, see 

Daniel De Smet, Les Epitres sacrées des Druzes, pp. 59-60. 

Mudhhiba I, p. 53.4-19; Mudhhiba II, pp. 59.17-60.14. 

Mudhhiba 1, p. 71.8-19; Mudhhiba Il, pp. 86.18-87.4; cf. Yves Marquet, 

‘Le Qadi Nu‘man a propos des heptades d’imams’, Arabica, 25 (1978), pp. 
226-228. 

For the systems developed by Farabi and Kirmani, see Ian R. Netton, Allah 
Transcendent: Studies in the Structure and Semiotics of Islamic Philosophy, 

Theology and Cosmology (Richmond, Surrey, 1994), pp. 116, 228, as well as 

De Smet, ‘Al-Farabi’s Influence’, where I show that this correspondence is 

less evident in al-Kirmani than it is in his Farabian source. 

Marquet, ‘La pensée philosophique et religieuse du Qadi al-Nu‘man’, pp. 

148-150, pointed out this aporia; he attributes it to a lack of rigour on the 

part of al-Qadi al-Nu‘man, if not to his incompetence in matters of philoso- 
phy. 
I translate this corrupted sentence rather freely. Surely one ought to replace 
ans with ays? 

Mudhhiba I, pp. 60.22-61.18; Mudhhiba Il, pp. 71.12-72 ult. 
See Paul E. Walker, Early Philosophical Shiism: The Ismaili Neoplatonism of 
Aba Ya‘gib al-Sijistani (Cambridge, 1993), as well as De Smet, La Quiétude 
de l'Intellect; cf. Halm, Kosmologie, p. 136. 

Mudhhiba I, p. 64.19-24; Mudhhiba Il, pp. 76.20-77.3. 
On this doctrine, which results from a particular interpretation of Arabic 
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paraphrases of Plotinus, see my book, Empedocles Arabus. Une lecture 
néoplatonicienne tardive (Brussels, 1998), pp. 96-111. Marquet, ‘La pensée 
philosophique et religieuse du Qadi al-Nu‘man’, p. 144, on the other hand, 
detects an incongruence here, perhaps further proof of al-Nu‘man’s ‘lack of 
philosophical acumen’. 

Mudhhiba I, p. 79.12-15; Mudhhiba I, p. 99.2-5. Then follows a very 

muddled passage that describes the parallelism between the celestial world 
and man as the microcosm: ies harmony of the spheres is reflected in man’s 
composition. 

Mudhhiba I, p. 47.10-13; Mudhhiba II, p. 51.16-21; Mudhhiba III, pp. 175.19- 
176.1. 

Mudhhiba |, p. 73.5-8; Mudhhiba U, p. 88.12-16. 

Mudhhiba I, p. 35.1-2, p. 55.14-15, p. 84.4-5; Mudhhiba Il, p. 32.15-17, p. 

62.19, p. 105.18-20. The sexual ambivalence of the hudad is characteristic 

of the Ismaili interpretation of Neoplatonic emanationism: it is found, also 

based on the same Qur’anic verse, in the Risdla by Aba ‘Isa al-Murshid 
and in the Druze epistles; see De Smet, ‘La valorisation du féminin dans 

lismaélisme tayyibite. Le cas de la reine yéménite al-Sayyida Arwa’, 
Mélanges de l'Université Saint-Joseph, 58 (2005), pp. 111-112, as well as my 

book, Les Epitres sacrées des Druzes, pp. 50-52. 

Traces of the pentadic scheme are found in several Ismaili texts of the tenth 

century, as well as in the epistles of the Druze; refer to Halm, Kosmologie, 

pp. 67-74, and De Smet, Les Epitres sacrées des Druzes, pp. 46-50. 

On the obvious contradiction between these systems, see Marquet, “La 

pensée philosophique et religieuse du Qadi al-Nu‘man’, pp. 169-170. 

Thus one of the points of disagreement among various authors of the 

so-called ‘Persian School’ was the question whether the human soul is 

an ‘influence’ (athar) or a ‘part’ (juz’) of the Universal Soul; see De Smet, 

‘Die isma‘ilitischen Denker des 10. und frithen 11. Jhs.’, in Ulrich Rudolph, 

ed., Philosophie in der islamischen Welt. Vol 1: Von den Anfdngen bis zur 

Gegenwart (Basel, forthcoming). 
Mudhhiba I, pp. 42.14-43.6; Mudhhiba Il, pp. 44.19-45.19; Mudhhiba III, 

p. 169. After ‘crying befalls a soul that is separated, Mudhhiba III contains 

a sentence that is missing from both editions by Tamir following a leap 
from the same to the same: ‘from its precious (nafis) world. It cries with 

sadness (for having left its world), since it is now linked to a fatal world. It is 

tormented by the desire to return to the world from which it emerged.’ 
According to Marquet, ‘La pensée philosophique et religieuse du Qadi 

al-Nu‘man’, p. 153, it would be the four natures that form the substrata of 

the soul, to which are added the vegetative soul and the animal soul. 

As Marquet notes in ‘La pensée’, p. 153, the author of the Mudhhiba clearly 

differs on this point from the Ikhwan al-Safa’, according to whom the 
rational soul enters the child’s body at four years of age; see Carmela Baffioni, 

‘Lembryologie islamique. Entre héritage grec et Coran: les philosophes, les 
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savants, les théologiens, in Luc Brisson, Marie-Héléne Congourdeau and 

Jean-Luc Solére, ed., Lembryon: formation et animation. Antiquité grecque 

et latine, traditions hébraique, chrétienne et islamique (Paris, 2008), pp. 

218-219. 

Mudhhiba I, p. 44.2-6; Mudhhiba Il, p. 47.3-8; Mudhhiba III, pp. 170 ult.— 

171.4. 

Mudhhiba I, p. 81.6-9; Mudhhiba II, p. 101.15-19: mentions the sensitive 

soul (al-nafs al-hissiyya), the vegetative soul (al-nafs al-namiyya) and the 

rational soul (al-ndtiqa). 

Mudhhiba I, pp. 61. 24-62. 4; Mudhhiba II, p. 73.7- 13. 
Mudhhiba I, p. 62.21-22; Mudhhiba Ul, p. 74.11; cf. Aristotle, De Anima, II, 

1, 412a 27-29. On the interpretation of this definition in Fatimid and post- 

Fatimid Ismaili literature, see Daniel De Smet, ‘Perfectio prima - Perfectio 

secunda ou les vicissitudes d’une notion: de S$. Thomas aux Ismaéliens 
tayyibites du Yémen’, Recherches de Théologie et Philosophie médiévales, 66 

(1999), pp. 263-269. 
Mudhhiba I, p. 65.11-12; Mudhhiba Il, p. 77.18. 

Mudhhiba I, pp. 65.7-66.1; Mudhhiba Il, pp. 77.12-78.12. This entire 

passage, in which the author gives a number of definitions of cognisance 
and knowledge, is especially muddled and corrupted in both editions. 

Mudhhiba I, p. 64.7-14; Mudhhiba Il, p. 76.7-14. As is the practice in Ismaili 

texts, the author is very discrete regarding the content of this ‘knowledge’; 
see De Smet, ‘Loi rationnelle et loi imposée’, pp. 540-541. 

On the contradictions about this subject resulting from the interweaving 

of two systems see Marquet, ‘La pensée philosophique et religieuse du Qadi 
al-Nu‘man’, pp. 170-173. 

Mudhhiba I, p. 34.2-13, p. 54.13-18, p. 60.18-21; Mudhhiba IL, p. 31.4-15, p. 
61.14-18, p. 71.9-11. 

Mudhhiba I, p. 81.12-15; Mudhhiba I, p. 102.4-6. Marquet, ‘La pensée 
philosophique et religieuse du Qadial-Nu‘man,, p. 153, interprets the expres- 

sion shams ‘aql to mean that the imam acts, like the sun, as an intermedi- 

ary between man and the spiritual world, represented here by the Universal 
Intellect. 

Mudhhiba I, pp. 62.25-63.13; Mudhhiba II, pp. 74.16-75.6 (muddled and 
corrupted passage in both editions). 

Mudhhiba I, p. 74.5-7; Mudhhiba Il, p. 90.1-3; cf. Mudhhiba I, pp. 74.19- 

75.1, p. 78.15-16; Mudhhiba Il, p. 91.1-9, p. 97.16-17. 
Marquet, ‘La pensée philosophique et religieuse du Qadi al-Nu‘man’, pp. 
162-164, believes to have found in the Risdla al-Mudhhiba a theory main- 
taining that the Soul was incarnated on earth the first time in Adam; it then 
moved, gradually purifying itself, into successive prophets before uniting 
with its celestial archetype at the moment of its manifestation in the qa’im. 
However, the passages on which this reading is based are so obscure and 
corrupted that one must advise great caution. 
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I wish to take this occasion to pay homage to the eminent scholar Yves 

Marquet to whom Ismaili studies owes so much; see Daniel De Smet, “Yves 

Marquet, les Ihwan al-Safa et le pythagorisme’, Journal Asiatique, 295 

(2007), pp. 491-500. 

Yves Marquet, Poésie ésotérique ismailienne. La Ta@iyya de ‘Amir b. ‘Amir 
al-Basri (Paris, 1985), p. 229. 

Refer to De Smet, La Quiétude de I’Intellect, pp. 229-234, 243-251, as well 
as De Smet, ‘al-Farabi’s Influence on Hamid al-Din al-Kirmani. Still, my 

hypothesis has been contested by Tatsuya Kikuchi, ‘Some Problems in D. De 
Smet’s Understanding of the Development of Isma‘ilism: A Reexamination 
of the Fallen Existent in al-Kirmani’s Cosmology’, Orient: Report of the 

Society for Near Eastern Studies in Japan, 34 (1999), pp. 106-120. Whatever 

the case may be, the Risala al-Mudhhiba seems to me to be an important 

document to insert into the current file. 
Marquet, ‘La pensée philosophique et religieuse du Qadi al-Nu‘man’, pp. 

149-150, 180-181; Marquet, La philosophie des alchimistes, p. 74. 
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Cosmos into Verse: Two Examples of 

Islamic Philosophical Poetry in Persian 

Alice C. Hunsberger 

Just as the architecture and art of cathedrals and churches can tell the tale 

of the development of Christian ideas in Europe and beyond, the art of 

poetry can trace the trajectories of Islamic spiritual and intellectual life 

in the Persian-speaking world over 1,300 years. More than just architec- 

ture, churches also contain paintings, wood carvings, stone sculptures, 

stained glass, jewelled vestments, illuminated books, tilework, metalwork 

and many other art forms, in styles that have evolved over the centuries. 
So, too, Persian poetry contains many revered art forms and styles that 
also reflect change over time and space. These twin histories of cathe- 
drals and poetry reveal the faith, fears and feelings, as well as certainties 
and sublime visions, of two profoundly faith-based cultures. They also 
show the trail of technical theories and experiments, that is, the human 

intellect and craft, devoted to transforming mankind’s most meaningful 

meditations into material and intelligible artefacts able to touch the soul 
and bring a tear to the eye. Transcending time, place and medium, artistic 

production through the ages bears witness to the ability of human beings 
to express (literally, to press out) intangible elements — thoughts and senti- 
ments — into tangible forms which, in a conversely intangible way, some- 

how affect the hearts and minds of other human beings. 

Over the centuries, schools and styles of constructing cathedrals 
and composing poetry have arisen and subsided: certain cities became 

beacons of visionary creativity only to eventually see their influence dim, 
and equally artists and wordsmiths have worked in fame or anonymity. 
Acknowledging that waves of change and development have affected 
Persian poetry as much as Christian art and architecture is not equiva- 

lent to saying that what came later is superior to what came before, that 

343 
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some kind of ‘progress’ has always taken place, in either instance. Rather, 

it means that we must take care in our critique to acknowledge the value 

of each work in its own time and place, as well as in our own time and 

place in history, to understand the artistic theories under the influences of 
which we live. In the case of literature, we need to understand the purpose 

for which certain poems were composed and to analyse them according 

to how well they fulfilled that purpose. The poet Ezra Pound, in his ABC 

of Reading, pointed out that the exactitude of terminology found in the 

Middle Ages has been largely obliterated,’ and we need to rediscover this 
lost knowledge. But it is not just vocabulary we need to review; it is the 

aims of poetry, that is, what poetry was expected to offer. 
Persian poetry is deservedly famous for the soaring monuments of its 

Sufi and mystical love poems, as well as its sweeping arches of national 
epic and its traditions of sharply pointed didactic and moralising verse. 

These are some of what we mean by the ‘purposes’ of poetry. But poetry 
in the Persian language, as well as in Arabic, was also a legitimate vehi- 
cle for expressing Islamic theological and philosophical ideas. So highly 
esteemed was this intellectual poetry, in fact, that one philosophical poem 
could occasion hundreds of pages of prose commentary by another intel- 

lectual* and, vice versa, an admired philosophical prose work could inspire 

a poet to adapt it in a poetic form.’ In addition, philosophical texts were 

frequently transformed into verse in order to facilitate student learning: 
students could easily memorise the poem for the information it contained, 

employing it as an aide-mémoire.* Thus poetry was generally accepted as 

a medium for not only expressing rational, intellectual and philosophical 

ideas, but also for arguing in support of them. Indeed, poetry itself was 
regarded as the proper vehicle for articulating the highest truths. That is, 
if something was noble and true, it should be presented in equally noble 
language and format. 

This chapter will address a challenge that arose in the twentieth 
century to the legitimacy and even poetic content (‘poeticity’) of the genre 
of philosophical poetry, as it has played out in the context of Persian 
poetry. Some of the argument derives from a sharp distinction between 
the words ‘poetry’ (shi‘r) and ‘verse’ (nazm) in Persian, a difference not 

always felt or forced in English. Specific criticism in the case of the poet 
Nasir-i Khusraw will be noted. 

Can philosophy be expressed in poetic form? Is it still philosophy? This 
is only one part of a long debate over the relative strengths of these two 
endeavours, a debate asking which of these two, philosophy or poetry, 
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brings us closer to truth, closer to understanding reality. Plato himself 
asserted that ‘philosophy has a quarrel with poetry’,> and banned poets 
from his utopian Republic, which was to be ruled most wisely by a philos- 
opher, the famous philosopher-king, not a poet-king. Why was this? Is 
there a quarrel between philosophy and poetry? Plato, that most poetic of 

philosophers, considered poets dangerous because they take people away 

from reality, instead of bringing them closer to it. According to Plato’s 
theory of forms, this world is not reality but only an image, so language 

describing this world is only an image of an image, and therefore doubly 
removed from reality. Hence poets are dangerous. Only philosophers bring 

people closer to reality. However, Plato’s student Aristotle had a radically 

different view of reality, saying that what is here and now is the real. With 

this opposite outlook, Aristotle defended poetry as a useful art, and did 

not consider art as merely an imitation of an imitation. He was think- 
ing of Greek drama, with its moral lessons chanted by a chorus observ- 
ing the action on stage. All Greek drama, tragedies and comedies alike, 
were poems which expounded the fundamental truths of human exist- 

ence. Aristotle defended poetry as a means of achieving catharsis and a 
reminder of which human actions are good and noble and which are igno- 
ble and base. Comparing history to poetry, Aristotle argued that poetry is 
the higher-language art; poetry ‘is a more philosophical and higher thing 

than history: for poetry tends to express the universal, history the partic- 
ular’. ° Significantly, by ‘poetry’ Aristotle meant not only the final product, 
a poem, but poesis, the act of art itself, the creative act of making poetry. 

In fact, we should recall here that poesis in Greek literally means ‘to make, 

or create’ generally, not just poetry. 

Western poetry continues to be affected by the dictum of the Latin 

poet Horace that the purpose of poetry was twofold - to both ‘instruct 
and delight’,’ and didactic poetry, poetry that teaches and instructs, has 
a noble history, in spite of the attacks against it by the Romantics, includ- 

ing Keats and Shelley,* and twentieth-century poets such as Archibald 
MacLeish and I. A. Richards.’ Persian epics and mystical texts contain 
great amounts of didactic verse, with which Persian speakers delighted to 
be instructed. The poet as teacher has a long history in Persian."° 

Muslim philosophers, including al-Farabi, Ibn Sina (Avicenna) and 
Ibn Rushd (Averroes) — to name major ones - sought to bring Aristotle's 
statements on poetics into line with the rest of his philosophy, by summa- 

rising, commenting and expanding on his Poetics. While a study of 

Islamic philosophical poetics is beyond the scope of this article, it is worth 

remembering, as we consider the purposes and aims of philosophical 
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poetry, that poetic statements were regarded as an aspect of logic (as in 

the hierarchy: demonstration, dialectic, sophistic, rhetoric and poetic)." 

Poetry is a syllogistic art, with its own meaningful logic and imaginative 

discourse. As for purpose, Ismail M. Dahiyat explains that for Ibn Sina, 

‘the proper function of [poetry] is to move the soul towards an attitude 

involving either pursuit or avoidance and not [like rhetoric] to present 

propositions asserting that something is or is not’.'? In other words, poet- 

ry’s goal is to get us to act. 
What do we mean by philosophical poetry? The Princeton Encyclopaedia 

of Poetry asserts two ways a poem may be philosophical. First, the poem 

may simply bea vehicle for conveying ideas, so that it would be quite simple 

to restate the philosophy in abbreviated prose form without changing the 

meaning. Second, idea and poetry may be intertwined in so complex a 

fashion, the full repertoire of literary devices having been called into 

play, that the poem would fall apart were the philosophy to be removed." 

This article aims to present one of each of these types of philosophical 

poems: one by Abu’l ‘Abbas al-Lawkari (d. ca. 517/1123) and one by Nasir-i 

Khusraw (d. ca. 470/1077). 

Philosophical poetry in Persian 

Examining the genre of philosophical poetry in the Persian language 
specifically, we could take several approaches. Here are four possibly 

fruitful paths for such study. 

Looking broadly, a first approach might be to examine the large 
number of poets whose subject matter was highly intellectual, to the extent 

that they were, and still are, honoured with the sobriquet hakim (‘sage’), 

one who dispenses hikmat (translated as ‘wisdom’ or, at times, ‘philos- 
ophy’). The title hakim distinguishes these poets from those with other 
titles, such as mawldana (‘our master’), the most famous of whom is Rami. 

Major hakim poets include luminaries like Firdawsi, Sana’i of Ghazna and 
Nizami of Ganja, yet who, in spite of their respected intellectuality, are not 

considered philosophers, nor have they produced philosophical writings 

as such. For example, Firdawsi’s epic Iranian masterpiece, the Shahnama, 
is filled with knights, warriors and kings who established, protected or 

threatened the well-being and security of Iran with dynastic dramas 
and love stories which evoke the poet’s reflections and didactic advice 
on God’s purposes, human morality and the ultimate meaning of exist- 
ence. Sana’l is acknowledged as the first to put mystical ideas, which are 
highly philosophical, into verse and Nizami’s epic romance Haft paykar 
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(‘Seven Beauties’) opens with pages of philosophical verse on God, the 
Universal Intellect, the Universal Soul and matter, as well as praise of the 
Prophet Muhammad. Yet none of their works would be called philosophi- 
cal poems. On the other hand, there were philosophers who wrote poetry, 
such as Afdal al-Din Kashani (d. after 654/1256),'* Nasir al-Din al-Tasi 

(d. 672/1274), Awhad al-Din al-Razi (seventh/thirteenth century), Fakhr 

al-Din al-Razi (d. 606/1209), and even perhaps Ibn Sina (d. 428/1037),!° 

but not one is a poet. 

A second approach could be to explore how some critics and intellectuals 

have spoken of philosophy in Persian poetry. For example, taking the earli- 

est extant anthology of Persian poetry, the Lubab al-albab by Muhammad 
‘Awfi (wr. 617/1220), we find an entry for Aba Bakr Muhammad b. ‘Ali 

al-Khusrawi al-Sarakhsi al-Hakim (d. before 383/1005),'° a poet who 

served in the intellectual court of the Daylami Ziyarid prince Shams 
al-Ma‘ali Abu’l-Hasan Qabis b. Wushmgir (d. 402/1012)."” Note that ‘Awfi 

includes the title ‘al-Hakim’ as part of Sarakhsi’s full name, indicating 
that he was considered a poet who deserved this appellation. With a play 

on the first part of his name, ‘Awfi calls Khusrawi al-Sarakhsi a veritable 

‘king of the realms of speech’ (khusraw-i mamalik-i sukhan), and praises 

Sarakhsi’s poetry, specifically saying that ‘while the verse of others can 
be good or bad, Sarakhsi’s verse (nazm) is filled to the brim with philoso- 

phy (hikmat)’. ‘Awfi cites five verses calling on the listener to “know God 
though the Intellect (‘aql)’ rather than imagination (wahm). In the twenti- 

eth century, the Iranian scholar Badi‘ al-Zaman Furtzanfar, in his Sukhan 

wa sukhanwaran, called Sarakhsi the first poet (sha‘ir) who combined 

philosophical ideas and poetic images, adding that after Sarakhsi this 

genre became a very important feature of Persian poetry (ash @r). Further 
combing through anthologies would doubtless turn up more examples. 

A third approach would be to arrange the poets themselves into broad 

types or schools of philosophy, such as: 

(1) The Peripatetic rational scientists, philosophers and intellectuals who 

wrote poetry in addition to prose. In fact, the longest extant Persian 
poem written before Firdawsi’s Shahnama is a medical poem dedi- 

cated to a Samanid governor of Khurasan, composed by the physician 

Hakim Maysari (wr. 380/970), describing various illnesses and cures."* 

Maysari says that cures consist of more than just drugs, and include 

also our own thoughts, prayers and behaviour. In this group, however, 

the most famous philosopher is Ibn Sina who, in addition to his influ- 

ential philosophical prose works, wrote an ode (qasida) on the soul, an 
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important philosophical poem in Arabic,’° although we do not have 

a body of Persian poetry from him. From Ibn Sina’s follower, Abu'l 

‘Abbas Lawkari, a philosopher and professor of philosophy, we have 

a qasida as well as his commentary on it (examined below).”” Fakhr 

al-Din al-Razi, the Sunni theologian, jurisprudent and philosopher 

who wrote against Ibn Sina, composed a gasida expressing his own 

philosophy, to which he too added a commentary.”’ We could also 
consider the scientist and mathematician ‘Umar Khayyam as being in 
this category, since his quatrains display a certain philosophy of life. 
Two major philosophers of the School of Isfahan which flourished in 
the eleventh/seventeenth century, Mir Damad and Mir Findiriski, 

also wrote poems. Mir Findiriski composed a famous gasida on the 

reality of gnosis (hikmat), in direct response to, and in the same rhyme 

scheme as, a poem by Nasir-i Khusraw.” 

Sufis who wrote poetry (such as Ansari, Sanai, ‘Ayn al-Qudat 

al-Hamadani, Nizami, ‘Attar and Rami); with a subdivision includ- 

ing those mystical or Sufi poets who followed Ibn ‘Arabi’s ideas (such 
as ‘Iraqi, Mahmud Shabistari, Muhammad Shirin Maghribi, Shah 
Ni‘mat Allah, Shaykh Baha’ al-Din ‘Amili, Jami and Fayd Kashani). 

(3) The ‘Ishraqi or Iluminationist school which developed from Shihab 

al-Din Yahya Suhrawardi, who intersperses his philosophical texts 

with his own poetry to illustrate his points. 

(4) The Ismaili poets, which include Nasir-i Khusraw and Nizari 

Quhistani. 

(2 —— 

A fourth approach could undertake to search through the centuries 

of Persian poetry for philosophical terms or topics, looking for poems 

that treat with distinctly philosophical terms or topics, such as the Prime 

Mover, the one and the many, Plato’s theory of form and matter, Plotinus’ 
emanations from the One, Logos, the Intellect (‘aql or khirad), the ten 
intellects, the Active Intellect, the Universal Soul, the human tripar- 

tite soul (of reason ruling, spirit aiding reason and appetites obeying); 

Aristotle's categories, Pythagoras’ mathematical theories of the revolving 
planets and the music of the spheres; other Neoplatonic theories; Logic, 

Mathematics, Physics, Metaphysics, and so on. Using this chronologi- 
cal approach in seeking philosophical vocabulary, we could also exam- 
ine the nineteenth-century versified Qur’anic commentary by Nar ‘Ali 
Shah Isfahani and the twentieth-century gasidas of Parwin I‘tisami, a 
woman writing in a classical style frequently compared to that of Sana’i 
and Nasir-i Khusraw. 
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The two philosophical qasidas by Lawkari and Nasir-i Khusraw exam- 
ined here make for apt comparison because not only were both these poets 
of the fifth/eleventh century, from Khurasan, and students, teachers and 
writers on philosophy, but both were also actively involved in enlarging 
the scope of the Persian language, regarding it as an entirely appropriate 
vehicle for philosophy, 

Lawkari, a student of one of Ibn Sina’s most celebrated students, has 

left us Asrar al-hikma, a qasida combining philosophy with commentary. 
Nasir-i Khusraw, an Ismaili famous not only for several major philosophi- 

cal works, such as Jami‘ al-hikmatayn, Zad al-musafirin, Khwan al-ikhwan, 

Gushayish wa rahayish and Wajh-i din - any one of which would be suffi- 

cient to earn him the title of philosopher — also left a substantial collection 

of philosophical poetry which for the past thousand years has been held to 
be among the highest levels of poetic achievement.” 

Abuw’l ‘Abbas al-Lawkari, philosopher and poet 

Ancient Greek philosophy spread quickly throughout the Muslim world, 

first by means of the industry of translation, then through networks of 

students and followers inspired by Ibn Sina’s original and revolution- 

ary treatment of Aristotle’s metaphysics.** Ibn Sina wrote all his works, 

save one,” in Arabic, the lingua franca for scholars of all religions in 

Muslim-majority lands. However, until the early decades of the twentieth 

century, in the lands east of ‘Iraq the pre-eminent language of intellec- 
tual, diplomatic and courtly discourse was Persian.” Therefore, teachers 

needed to find ways to effectively convey philosophical ideas in Persian. 

One of those who can be credited with spreading Avicennan philosophy 
in the eastern regions of the Islamic world was Abu’l-‘Abbas al-Lawkari, 

whose biography and writings are undergoing close study by Roxanne 
D. Marcotte, which greatly informs this present work. Marcotte counts 

Lawkari as one of the ‘most important figures in the history of the trans- 
mission of the post-Avicennan Peripatetic philosophical tradition’.” 

Lawkari’s own teacher, Bahmanyar Ibn Marzuban (d. 458/1066), was 
a student of Ibn Sina, and in fact, had been brought up practically as a 
son by Ibn Sina.”* Lawkari was listed in the key classical biographies of 
intellectuals and learned men, and his fame as a philosopher, teacher of 

philosophy and doorway to future generations of philosophy students was 
widespread. One of the oldest of these sources, Bayhaqi’s Tatimmat Siwan 

al-hikma, composed in the sixth/twelfth century” firmly asserts that ‘the 
philosophical sciences (‘uliim al-hikma) were spread into Khurasan by the 
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littérateur (adib) Abu’l-‘Abbas [al-Lawkari]’.* The use of the term adib 

should be particularly noted in our context of philosophy, as it highlights 

the literary quality of his writing.*! Lawkari wrote both in Arabic and 

Persian, and examples of his poetry as well as philosophy have been found 

in both languages.” 
Fortunately we have extant one of the teaching tools prepared by Abu'l- 

‘Abbas al-Lawkari for his students and for the wider dissemination of 

Peripatetic philosophy. It is a composite book, consisting of a gasida and a 

commentary on the poem, both composed by Lawkari himself, published 

as Sharh-i qasida-yi Asrar al-hikma (‘Commentary on the Poem “Secrets 
of Knowledge”’).** It was for two reasons - one of the traditional marks 
of learning was extensive memorisation and poetry is easier to memorise 

than prose — that Lawkari composed a gasida for pedagogical purposes, 

seeking to assist his students in studying the discipline of philosophy. 
Explaining that this poem (shi‘r) is an “ilmi (scientific) qasida,™ and later 

on the same page calling it ‘this scientific poem’ (in shi'r-i ‘ilmi), Lawkari 

used metre and rhyme to write a poem filled with student-like questions 

covering philosophy’s main topics. Then he wrote his commentary to 

answer the questions and expand on each topic. The final product is a 
weaving alternation between a few lines of poetry and a page or two of 

prose explanation, and is a veritable textbook designed to both attract and 
instruct students. 

In his introduction to the book, Lawkari explains that he arranged 

his gasida-yi Asrar al-hikma into four disciplines (‘ulim) of philosophy 

(hikmat): Logic, Physics, Mathematics and Metaphysics, as well as, he 
adds, the science of practical Ethics (‘ilm-i akhlag wa ‘amali).** We see 
immediately that this arrangement primarily concerns itself with philos- 

ophy’s hierarchy of theoretical topics. Greek Peripatetic philosophy was 

divided into two parts, theoretical and practical, with each one having 

three parts. The theoretical part comprised Physics, Mathematics and 

Metaphysics (which included music and astronomy). The Practical part of 
philosophy comprised Ethics, for an individual; Economics, for the family 
or household (from oikonomos, ‘house manager’, meaning household 
management, translated into Persian as tadbir-i manzil); and Politics, for 
managing society at large. 

Lawkari explains that he has a tripartite purpose in composing this 
qasida and commentary. That is, he had three audiences in mind. First, 
those desirous of learning, when they hear (emphasis added) these prob- 
lems, their interest will be piqued so they will want to master them 
completely, and from the answers they will become aware, and then exert 
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themselves in studying these sciences. I have emphasised his use of the 
word ‘hearing’ to remind us of how much education was oral and involved 
memorisation. Second, for those who had already mastered these sciences, 

this work could serve as a reminder, since ‘most of the difficult topics and 

abstruse matters’ are mentioned in it. If the poem itself is not sufficient for 
such a person to deduce the answer himself, the commentary is at hand for 
him to make use of so he can understand. The third aim of Asrar al-hikma 

is directed towards those who would fulfil the lessons of the poem and 
debate its inner meanings. Such a person would have already acquired all 
ten human virtues, which Lawkari lists: there are four spiritual virtues, 
three bodily and three external. The spiritual virtues are temperance, 

generosity, courage and wisdom; the bodily virtues are health, strength 

and beauty; and the external virtues are wealth, friends (and) leadership, 

and family. Certain external factors are necessary to develop each human 

being’s potential - enough money not to suffer, training by family, advice 
of friends and good government with just rulers. Lawkari’s list thus appears 
to have four external virtues, but if friends and just leadership are seen as 

external even to the family, that is the polis, the ‘village’, ‘community’, or 
‘city-state’, then we can accept his count of three external virtues, for his 
total of ten.*° Lawkari explains further that, by ‘courage’ he does not mean 

what military men think, but the golden mean between cowardice and 

foolhardiness. He closes his introduction by saying a person who acquires 
these virtues in full shall be praised in panegyric and long remembered. 

Now, if theoretical philosophy comprised Physics, Mathematics and 

Metaphysics, why did Lawkari put Logic first? This follows the pattern set 
by some Muslim philosophers - though not all - who considered Logic 
not as a part of philosophy itself, but rather a necessary tool to carry out 
the philosophic method. For these philosophers, Logic was the means,” 

the craft, by which to achieve the philosophic goal, which is knowledge. 
Needing to defend themselves against the grammarians, who held that the 
rules of grammar were sufficient to analyse meaning in language, some 

philosophers responded that Logic was the grammar of reason.” 
Limitations of space do not allow a full analysis of the entire poem, but 

highlighting a few structural points will help us compare Lawkari's gasida 
with the one by Nasir-i Khusraw. Looking at Lawkari’s qasida, we can see 

the relative importance he ascribes to these disciplines by comparing the 

number of verses and pages of commentary: 
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Part Section Verses Pages 

I Logic Ze 22 (pp. 14-36) 

II Physics 50 29 (pp. 37-66) 

Ill Mathematics 2h 11 (pp. 67-78) 

IV Metaphysics 44 20 (pp. 78-98) 

V Ethics 12 4 (pp. 99-103) 

Closing 2 c 

Throughout Lawkari’s poem, each line raises at least one question or one 

important concept in philosophy, but it is only in the opening section on 

Logic that each verse receives nearly one page of commentary, reflecting 
the importance of learning the methodology and terminology of Logic 
before embarking on philosophy. Structurally, Lawkar'’s first lines open 
with the employment of technical terms; having declared his composition 

an intellectual poem, he does not compromise his statement by presenting 
an introduction on the subject of spring or autumn, or love, or any kind 

of metaphor: 

Have you heard of syllogism and understood proof, 
And learned all the teachings of Logic from Greece? 

I have a few questions that need to be answered 

If the enigmas of Logic are easy for you. 

Why have they set out all these varieties of Analogical Logic 

What has demonstration to do with these shapes and forms? 

Why is one of the three preferred over all of the others? 

Why is the first type labelled the first? 

In addition, it is noteworthy that Lawkari opens this textbook with a ques- 
tion: aya is the first word. Not only the vocabulary, the terms the student 
needs to know, but even the methodology is philosophical. Lawkari is 

using the tools of Logic to teach Logic. And yet, the way the questions are 
posed can also be read as if a student were putting questions to a teacher. 

The question format, of course, also sets up the commentary as answer: 
‘First I will define “syllogism” (qiyds) and then I will comment on it.’ The 

poem asks for definitions of terms, for an explanation of the difference 
between universals and particulars, genus and species, cause and effect, 

and different kinds of analogies. Questions also directly address the 
problem of Logic, how primary and fundamental is it and how should it 
be understood? Lawkari refers to Ibn Sina’s Kitab al-Shifa’ to bolster his 
commentary arguing that Logic is an art or craft (sind‘at).° Since Logic 
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veers into other fields, he ends his commentary on it by saying that he will 
address certain points in the sections on Metaphysics and Physics. 

The Physics section (tabi‘iyyat) begins with basic questions concern- 
ing motion and rest, and explanations of such concepts as prime matter, 

form, essence, the four Aristotelian causes (sing. fa‘il), and the relation 

of the universal naturé (tabi‘at) to the human soul. Then it moves on to 

questions about the motions of the heavens and the rotation of the spheres 

of the stars and planets. The answer about the rotation of the spheres 

takes up four and a half pages, yet he says he will come back to it in the 
Metaphysics section. Lawkari says he does not need to present proofs for 
the soul and its substance and so on because so many books have been 

written precisely on that subject, but he is mainly concerned to convey the 

relationship of the human rational (or ‘speaking’) soul to the body and 
the intellect. He also covers questions about the material world, such as 

how do things that are not warm give warmth to other things, how does 
water have colour, what is the reason for the lapis lazuli colour of the sky, 
and how to explain the eventual decay of bodies. Some of this has to do 
with attributes, which he says he will delve into further in the section on 
Metaphysics. 

Starting his third section on Mathematics (riyddiyyat), in verses 73 

and 74 Lawkari for the first time actually indicates a transition in his first 
line, from one topic to the next, and lays out some of the breadth of what 

comprises Mathematics, namely Astronomy and Music: 

Passing on from that, to Mathematics my questions, 

On the sciences of astronomy and musical notes. 

It is obvious that the larger spheres are higher, 

By reason of the orbits of Saturn and Mars. 

His commentary on these verses begins with the Ptolemaic background 
to Mathematics: ‘So states Ptolemy, in the beginning of the ninth chapter 

of his Almagest, that proof is solid (burhan qa’im ast) that the spheres 
of these three planets are in this order ... that Mars is the lowest,*® with 
Jupiter above it, and Saturn above Jupiter. Of this there is no doubt.’ But 

on the next page Lawkari states that he disagrees with Ptolemy, and 
others, regarding the order of the planets. Lawkari the teacher presents 

his students with the history and various aspect of the debate. In the 
Mathematics section, he also devotes a considerable amount of attention 

to the Pythagorean theory of the music of the spheres and how music and 

the sound of the voice and other sounds affect the soul. This leads him to 

ask questions about all the senses, especially about taste: how is it that one 
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body can taste and another not (p. 73) since both are related on the level 

of knowledge (‘ilm)?*! His answer takes him into the rules of poetry and 

scansion of lines, and the ways in which they differ from prose. 

The fourth section, on Metaphysics (ilahiyyat), the second longest 

section of the poem, also includes verses on Theology, following the stand- 

ard practice of his time. Lawkar’’s first line not only provides a transition, 

but also offers a metaphor that is echoed in Nasir-i Khusraw’s gasida: 

Since we have passed from Mathematics to Metaphysics, 
Speak, you and I and the Horse of Question, out there on the field.” 

He asks for an explanation of Neoplatonic cosmogony, of the Soul and 
Intellect and God above them, and how causation enters into the picture. 
‘Since the Soul and Intellect are one, and the First Cause is one, what 
explains the different motions and relations of intelligences, souls, plan- 

ets and spheres?’ * The happiness of the soul is achieved by perfecting it, 
and its perfection lies in knowing its own essence, the Necessary Existent, 

the active intelligibles, and earthly and heavenly souls.** The soul derives 
pleasure from those acts performed that lead to the achievement of perfec- 
tion. Other topics include the attributes of God, the two paths on the road 

to knowledge, causality, and generation and decay (traditionally trans- 

lated as ‘corruption’). 

The fifth and final section, on Ethics (amaliyyat wa’l-khuluqiyyat), 

poses questions about the causes of morals, and whether these are an 

innate part of the human soul’s natural disposition, bestowed by the 
Giver of Forms, or whether they are the result of a proper balance (mizdj). 
Related to this is education, how to activate the divine intuition within 

each person (bi hads-i qudsi-yi mardum hami shawad <lim).*° Yet, true to 

his time, Lawkari assumes an innate difference between races, and then 

asks how character traits are communicated from one to the other, ‘For the 

nature of the Indian shall never become Turk’.“* The questions of ethics 
and education in a Muslim setting has a serious foundation, that is, the 

ultimate fate of souls after death, and how actions of the body adhere to 
the soul. Since this is a philosophical and not a theological poem Lawkari 

only allows twelve verses and a few pages of commentary to summarise 
the philosophical response to these large questions. But as Marcotte notes, 
‘Some of the most important philosophical theses are, therefore, included 
in the 151 verses of Lawkari’s Persian gasidah which remains of great 
didactic value for students who would not have been familiar with Arabic. 
The gasidah may in fact have helped Persian speakers to integrate and 
assimilate Arabic scientific terminology. ”” 
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Lawkari closes the qasida with two verses about his purpose in 
composing it, and comments that he handled the material in both poetry 
and prose. 

In asking my questions about each one of these 

My goal was to know the Originator, creator of heaven and earth. 
For a beneficial purpose, I collected all these notions, 

And answered them all in both poetry and prose." 

What we see, then, in Lawkari’s philosophical qasida, is poetry used for 

teaching purposes, and not only the moral lessons we can see in Firdawsi, 

for example. Lawkari wanted his students to memorise the qasida so they 

could internalise, and have forever readily available, the entire frame- 
work of philosophy. They would at least know what the questions were. 

However, we do not see the reverence and humility towards God that both 

Firdawsi and Nizami exhibited. For them, this reverence was an organic 

part of the starting of their works of art. Just as many Muslims invoke the 
name of God before starting work or a speech or a journey, so too these 

poets placed praises to God at the opening of their works. Lawkari wrote a 
secular piece of poetry. And yet at the end, he avowed that Greek philoso- 

phy is a valid way to understand the scriptural God, the Creator of both 

worlds — the spiritual and physical. 

A philosophical qasida by Nasir-i Khusraw 

About a century before Lawkari, the intellectually vibrant eastern regions 
of Khurasan produced the literary and scholarly star, Nasir-i Khusraw. 

Important aims of Nasir-i Khusraw’s writings were to explain Ismaili 

beliefs and dogmas, to attract believers to the faith, and to defend it 
intellectually against deniers. His success in these ends, along with his 
allegiance to the Cairo-based Fatimid Ismaili caliphate, stirred up viru- 

lent enemies who threatened his life. He fled eastwards from Khurasan 

and spent his last years in exile in the Pamir mountain range which 
now extends through parts of the modern states of Afghanistan, China, 

Kyrgyzstan, Pakistan and Tajikistan. 
Cited in the most important literary anthologies, Nasir-i Khusraw 

was known for excellence in three genres: (i) Ismaili philosophical texts, 

(ii) a travelogue of his journey to Cairo and his three-year sojourn at the 

Fatimid court there, and (iii) lofty philosophical poetry. He is the first 

Persian poet to place specifically religious and philosophical ideas at the 

core of his poetry, not simply as introductions or scattered moral truths 
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(as are found in the Shahnama of Firdawsi, Haft paykar of Nizami, and 

Bustan and Gulistan of Sa‘di). The qasida form calls for the poet to make a 

specific point, to have a particular goal (qasd) in mind. The main purpose 

of Nasir-i Khusraw’s poetry, as he says frequently in his verse, is to open 

the reader’s or listener’s inner eye to universal truths and thereby save 
their souls from ignorance.” While frequently inserting Qur’anic verses 

and phrases from hadiths into his poetry as evidence or proof of his philo- 

sophical points, he expounds on Neoplatonic metaphysics as the structure 

of all Being. In addition, his argumentative method is also philosophi- 

cal, even Socratic, in asking questions to draw lessons out of the reader. 

Indeed, his pen-name, ‘Hujjat’, usually translated as ‘Proof’, meaning phil- 
osophical or mathematical proof, is ‘Argument’ itself in the field of Logic. 
Theologically, it signifies an expert authority on Islam, and in Nasir-i 

Khusraw’s Ismaili context it means a living proof, a representative, of the 

Imam. But being more than a philosophic mind taking up a poetic pen, 
and more than a technical virtuoso with rules of rhetoric and prosody, 

Nasir-i Khusraw’s creative powers in language are reflected in his rank 
over the centuries as one of the leading poets in the Persian language. 

The high esteem which Nasir-i Khusraw’s poetry enjoyed over a 

millennium was questioned in the twentieth century, when several schol- 

ars made disparaging comments about it. For example, Badi‘ al-Zaman 

Furuzanfar, asserts on the one hand that ‘Nasir-i Khusraw is a master with 

a powerful poetic nature and a rare style’, and his poetry ‘profound and 
meaningful’, yet, on the other, also declares that, since Nasir ‘composed 

poetry to propagate the faith and to pass on his beliefs to others, his verses 

became a collection of religious and rational arguments, devoid of poetic 

fervour and thought’.° Another critic, Shibli Nu‘mani, in a chapter of his 
work specifically entitled ‘Philosophical Poetry’ (Shi‘r-i Falsafana), clas- 

sifies Nasir-i Khusraw as the poet who first ‘inserted philosophical ideas 
and concepts into poetry before anyone else’, yet, after providing his biog- 
raphy, Shibli ends by saying, ‘we have not quoted any poems because the 

style is not poetical’.*! A third scholar, Yahya al-Khachab, the author of the 
first full-length biography of Nasir, maintains that he ‘is not a pure poet 
... [with his] subjects too political to give rise to flights of the imagination 

.. [and his poetry containing] no lyrical themes worth remembering’.” 

‘Ali Dashti, author of the first book-length study on Nasir-i Khusraw in 
Persian, asserts that the poet is skilful but stuck in a ‘monotonous groove 
of tiresome advice’ on worldly matters. While Dashti admits that Sana’, 
‘Attar and Rami were also ascetics (sing. zahid) and religious observers 
who brought their religious beliefs into their verses, he complains that 
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they at least sprinkled the spice of love (chashni-yi ‘ishq) into their mysti- 
cal poetry, giving it a special vibe (tamawwuj-i khdssi) and, in the case of 
Rumi, humour making the poetry more enticing.» A fifth critic wrote that 
Nasir’s poetry is a ‘means, not an end, and therefore not really in the ranks 
of poetry’.-* These judgements question the validity of the inspiration, 
content and purposes df Nasir-i Khusraw’s poetry. I argue elsewhere® that 

such rejections of his poetry reflect a recent, that is, twentieth-century 
unease with philosophical poetry itself, an unease arising from theories of 
poetry and literature that have developed in the West over recent centu- 

ries and which affected judgements by Iranians (and others) on Persian 

poetry and its uses. This is not solely applied to Nasir-i Khusraw, but ques- 
tions the validity of the genre itself. 

Having examined Lawkari’s philosophical poem and discussed its 

inspiration and uses, let us consider the poem by Nasir-i Khusraw that 

begins ‘kumayt-i sukhan-ra damir ast maydan / sawar-ash chi chiz ast? 
jan-i sukhan dan’. Here I want to compare a few verses with Lawkari’s 
lines, and note differences between the two works. To start with the open- 
ing verse, we saw that Lawkari opens his gasida with questions about 
Logic, the first tools a student of philosophy needs. Nasir-i Khusraw’s first 

two verses are: 

1 ‘The steed of speech has the whole mind as running field, 

Who, what, is the rider? The eloquent soul. 

2 Craft your reins out of intellect and your saddle of thought, 
To mount this horse of the tongue, in its expansive space. 

Immediately we see and sense a difference. We have been thrown into 
the land of metaphor with the first phrase, the ‘steed of speech’ (kumayt-i 
sukhan). To continue reading the poem, we have to accept the reality of 
the metaphor, that it contains and confers meaning. And with this strange, 

original metaphor, we have to let the poet guide us to discover its mean- 
ing. This is a different kind of teaching, a pedagogy different from that of 
Lawkari, the professor who wants us to memorise. Nasir-i Khusraw has 

immediately incited, excited, our active imaginations. Whatever image 

our imaginations conjure with this phrase must be nimble enough to 
adjust to any new information the poet may provide. We have to trust 

the poet. And while we had to trust Lawkari to teach us the main terms 

and topics of philosophy, we need Nasir-i Khusraw to both ground and 

loosen our imaginations, which are asking, “What is a steed of speech?’ 

He asserts in the second phrase that the steed of speech has full rein to 

gallop and play all over the field of the mind (kumayt-i sukhan-ra damir 
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ast maydan). Maydan is ‘field, polo field, field of war, field of combat’ 

(in British English, also ‘pitch’), and for the gallant (we imagine it must 

be a magnificent) horse which is Speech, the mind (damir) is its rightful 

realm. While supplying further details in order to enhance the image in 

our mind, the poet has also established particular items of vocabulary that 

he wants us to be aware of; he has given us four nouns, two metaphors 

(horse = Speech; field = Mind) which our mind must keep in play for the 
next phrases. The poet switches the rules, however. He throws a question 

at us, a gauntlet, a challenge: who is the rider of this steed? How would we 

know? We run all over our own minds, but find no answer. Here we are, 

right at the very heart of the method of philosophy, which is questioning. 

Questioning which makes the mind work; and at the moment when we 

admit we do not have an answer. Thankfully, the poet gives the answer 

right away. The rider is the speaking soul (jan-i sukhandan), the eloquent 

soul, the soul of language itself, therefore often translated as the rational 

soul, the human soul, which is the only soul which speaks. Rationality 

depends on speech. The other effect of this question is that our original 

image is transformed from a wild, free-running horse, to one with a rider. 
Language does not operate freely; speech is controlled by a soul whose 

special feature is speech itself. The poet wants us to be aware of the dyna- 

mism between horse and rider. A rider is not a rider without a mount. 

Through its control of speech, the rider becomes more rational; and by 
being controlled by the rational soul, speech is made more powerful, by 

being made more rational. 

The second line continues the equine metaphor, but now the poet again 

shifts tone. He uses imperative verbs to command us, the readers. See how 

rapidly he expects us to follow his lessons. Not only with the question, but 
now with the command Nasir-i Khusraw brings us right into the meta- 

phor. We are not allowed to watch the combat from the sidelines. We are 
not allowed to learn the lesson and then decide whether to enter the lists. 

Here, in the second bayt, he points to our task. Since we are human, we 

each have a rational soul, a soul whose function differs from that of the 
vegetative soul (which grows and reproduces) and from the animal soul 
(which grows, reproduces, and moves around). The human soul’s rightful 

activity is to use language, the basis of thought. The poet commands his 
readers to fashion their own reins out of intellect (khirad) and a saddle 

out of thought (andisha) in order to mount the steed of speech. But here 
he varies his wording, and calls it the horse of language (asp-i zaban). 
And since in Persian, as in English, the word for language also means 
tongue (zaban), Nasir-i Khusraw makes the image much more concrete. 
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Our language is from our tongue, and we must control it with our minds 
and thought. We could be imaginative and think that by the phrase, ‘in its 
expansive space’ (andar in pahn maydan), the poet is not only speaking of 
the mind as the maydan of speech, but in fact here is referring to the phys- 
ical ‘wide field’ or ‘broad space’ for our tongues, that is, the entire inte- 

rior of the mouth, teeth, throat and palate, the interplay of which makes 
language come out. 

This qasida of Nasir-i Khusraw has eighty couplets (bayts).°° And, like 

all qasidas, it has topical sections, but they are not like the sections of 

Lawkari’s qasida, which are clearly shaped on philosophy’s topics. Nasir 
continues the ‘horse and rider’ metaphor through bayt five, at which point 

he shifts the focus to the other riders, that is, the competition and the need 

to polish our horsemanship skills of language. But if we move down to line 
12, we see a long series of questions, each one beginning with ‘who?’ (kih). 
If we listen to the lines recited out loud, with the rush of questions and 

the ‘k’ sound clattering like hooves, we would find our minds racing from 

science to science over the realm of natural philosophy. 

12. Who knew at the beginning, what do you think? 

That time, as it is, could be measured in a glass? 

13. Who knew that Jupiter, Saturn, the Moon, 

All take their light from the light of the Sun? 

14. Who knew that the mountains, oceans and deserts 

Stay up in the air without any support? 

15 Who knew that the area of the sun is 160 times larger, 

Bigger by far than this whole earth of ours? 

16 Who started first the blacksmith’s art, 

When there were no tongs, no hammer, no anvil? 

17. Who knew that this bitter, foul medicine, myrobalan, 
“Could chase away fever from the human form? 

18 Who first prescribed for stomach-aches and pains, 
‘Take rhubarb from China and fennel from Byzantium’? ”’ 

19 Who was it invented red Turkish ink 
From powdery red sulphur and aqueous mercury? * 

20 Who knew that a stone from the mountain of Isfahan 

Would increase the light that comes from the eyes?” 
21 Who was it who valued gold as more precious 

Than silver, all over the whole world entire? © 

22 Who was it whose word made the Yemen carnelian 
To be valued less than the Badakhshan ruby? 

Note how Nasir turns what seems to be simply a catalogue of questions of 

Astronomy, Physics and Medicine into a question of Ethics. The last two 
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bayts of this section ask about fundamental value - what is the intrinsic 

value of any metal or stone, and how does intrinsic value have anything 

to do with worldly, monetary value? Nasir’s use of the qasida differs from 

Lawkari’s in that Nasir is not just laying out a field of study for philoso- 
phy, but rather is asking the reader to question assumptions, to challenge 

the ‘givens’ in equations. He is teaching, through the experience of read- 

ing the poem, the philosophical technique. This is an experiential qasida, 

not simply a transfer of information. But, lest anyone, think that the poet 

strives for a merely ‘rational’ view of intellect (khirad, ‘aql), he makes it 

clear that he is pushing the reader towards another kind of knowledge: 

25 Now look deep in these with the eye of your heart 

For the eye of your head cannot see them. 
26 You've been consumed with curing the eye of your head 

Now, make a cure also for the eye of your heart. 

NAasir-i Khusraw wants the readers and listeners to move beyond rational 

understanding, and to see with the ‘eye of the heart’. This is where meta- 
phor reigns, because it lifts the mind and imagination out of the realm of 
rational, discursive thinking into the realm of speech, where the creative, 
‘speaking soul’ (nafs-i sukhan guy) creates knowledge and understanding 
and brings this understanding into language and speech. 

While Nasir-i Khusraw is teaching the philosophic method and forc- 
ing his readers to use their minds and imaginations to keep up with his 

images and his challenges, he does not separate philosophy from his reli- 
gious faith. In the middle of the gasida he speaks of God the Creator and 
All-Knowing (lines 40 and 41). He then shifts to a discussion on God’s 

first created being, Intellect (khirad), with the perhaps surprising image 
of Intellect as God’s messenger-prophet (rasiil) to human beings and the 

command ‘recite!’ (fur khwan!): 

42 Intellect, which is a Messenger of God to you, 

What has it recited to you of this matter? You recite it! Say it! 
43 On this matter, for a proof of your Speaking Soul 

I do not want to hear you say that so-and-so told you so. 
44 If one people knows these sciences, you, too, my son, 

are still a human being like them. 

In these three lines, Nasir-i Khusraw crystallises his philosophy and faith 
and pedagogy. God has sent you your mind to use and to listen to, so 
‘recite!’ from what it teaches you, just as Muhammad was commanded 
to recite the message of God. Here, Nasir is also highlighting the Ismaili 
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Neoplatonist correspondence of Muhammad to the Intellect in the cosmic 
hierarchy: The One, Intellect, Soul, Nature.*! In addition, in a strong 
condemnation of taglid (blindly, mindlessly following a religious leader’s 
teaching, when asked about religious questions), the poet warns, you may 
not say that you heard the truth from someone else, some great teacher 
- it must come from inside. As human beings we all share this ability 
and responsibility. Whilst Lawkari was also a Muslim believer, he did not 

blend philosophy and faith in the way that Nasir-i Khusraw did in his 

gasida. Lawkari kept the two separate, whereas Nasir expounded on how 
they work together, both coming from God. 

Conclusion 

We began by making a case for seeing the richly textured past millen- 

nium of Persian poetry as a treasury embodying the full range of ideas 
in the culture, embracing all human emotions, virtues and vices, as well 
as history, humour, invective, moral didacticism, astronomy, medicine, 
science, philosophy, religious faith and mystical drive. Twentieth-century 
criticisms of the work of Nasir-i Khusraw, perhaps the most important 

philosophical poet in Persian, occasioned our argument to show how 

Persian poetry participates in the long and celebrated tradition of philo- 

sophical poetry, that is, specifically poetry exploring ancient Greek philo- 

sophical ideas. By comparing selections of two qasidas by Lawkari and 
NAsir-i Khusraw, the aim here has been to respond to the critics of philo- 

sophical poetry as a respected genre of poetry, and also to reveal one level 

of depth in the genre, that we have here two different approaches to philo- 

sophical poetry. 
Lawkari’s poem follows the most basic definition of poetry then 

current (‘metered speech with an established rhyme’, sukhan-i manzum), 

but contains few flights of fancy.” It hardly enters into the realm of imagi- 
nation (wahm), which Ibn Sina and other Islamic philosophers consid- 

ered essential to poetry. Lawkari’s gasida has rhymed and metered speech 

for easier memorisation of key concepts. Nasir-i Khusraw treats his 

poem differently. He uses metaphor; he speaks in an allegorical way; he 
uses literary and rhetorical devices. It is literature. It is poetry. Perhaps 

the readers are not transported out of themselves, or they do not see the 

aesthetics, or share his beliefs. But it is still poetry. 
Moreover, there is an added significant element in Nasir-i Khusraw’s 

work. He is not taking the idea of poetic instruction as a means of merely 

pouring information into the reader’s head. He is not trying to teach his 
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readers philosophy as he does in his prose works; he is trying to stimulate 

their minds, to make them ponder. He is trying to get his readers to think 

in a philosophical way, to consider the perplexity of nature, marvel at its 

glorious variety, and then he wants them to progress from marvelling to 

thinking of the ultimate causes and purposes of Creation. His poetry is 

not trying to impose information on them, just the opposite — it seeks to 

create an outward movement in their minds so that it is their own innate 

creativity that produces the sought-after truth. He wants to use language 

to transform the thinking of his reader, taking it to a higher level. In his 
poetry, Nasir-i Khusraw uses philosophy to impel their imagination out 

of its normal comfort zone into a new rational progression to truth. This 

is the philosophical method at its best. 

Nasir-i Khusraw’s poetry exhibits a rich array of imaginative poetic 

devices, while Lawkari’s hardly ever does. But both qasidas count as phil- 

osophical poetry. 
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Early Evidence for the Reception of Nasir-i 
Khusraw’s Poetry in Sufism: ‘Ayn al-Qudat’s 

Letter on the Ta‘limis 

Hermann Landolt 

In his magnum opus The Isma‘lis, Farhad Daftary points out ‘close analo- 
gies’ between Nizari Ismaili doctrine and certain Sufi ideas and practices, 

such as the role of a Sufi shaykh or pir which the imam takes in relation to 
his followers, or the spiritual experience associated similarly with Nizari 

giyama and Sufi haqiqa. While carefully avoiding any confusion between 
the two traditions, Daftary rightly suggests that such analogies - rather 
than being the mere desire on the part of the Nizaris to escape persecu- 

tion after the destruction of Alamut, one might add - ‘laid the ground for 
the coalescence between Nizari Ismailism and Sufism in Persia during the 

post-Alamiut period”. 

Here I should like to examine two somewhat different, earlier cases of 

possible cross-ties between Ismailism and Sufism, both having to do with 
the - Daftary’s words - ‘multi-faceted personality’* of Nasir-i Khusraw 
(d. 465/1072 or later). To begin with, I shall briefly discuss the general 
questions of Sufi influence on, and reception of, the great Ismaili poet 
himself. I will then turn to the recently discovered fact that eight verses 
from Nasir’s unquestionably authentic Qasida no. 106, which served much 

later as a model for a ‘philosophical gasida’ attributed to Mir Findiriski (d. 
1050/1640 or 1641) of the ‘School of Isfahan’, were already quoted and 

interpreted by the famous Sufi ‘Ayn al-Qudat-i Hamadani in support of 
his own views. ‘Ayn al-Qudat was indeed suspected of crypto-Ismailism 

and executed in 525/113], that is, less than a decade after the death of the 
reputed founder of the Nizari da‘wa jadida, Hasan-i Sabbah (d. 518/1124). 
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Nasir-i Khusraw and Sufism 

The widely received image of Nasir-i Khusraw as a Sufi poet of sorts has, to 

a significant extent, been generated by two didactic mathnawis that were 

traditionally attributed to him, the Saadat-ndma’ and the Rawshandai- 

nama. However, the authenticity of these works has been strongly ques- 
tioned by modern authorities. While few today would maintain the 
genuineness of the former and draw far-reaching conclusions from it, the 

debate is far from closed in the case of the Rawshana’i-nama, as may be 
seen from the thorough discussion of the question by Fran¢ois de Blois.” 

It should be noted that doubt arises in this case not only from matters of 

style, and problems relating to the date of its composition, but also from 
the existence of another Rawshand’i-nama, written in prose by the same 

author. This prose Rawshand’i-nama was published for the first time in 

1949 by Wladimir Ivanow under the title Six Chapters or Shish Fasl also 
called Rawshana’i-namah.° Yet Ivanow’s title was slightly misleading in 
that the author himself, while describing it in his own preface as consist- 

ing of six chapters (shish fasl), clearly indicates only Rawshandi-nama as 
its title, not shish fasl. This work is an openly Ismaili-Neoplatonic treatise 

and, like most of Nasir’s doctrinal prose works, of which - in addition 

to this one - no less than four’ have gradually come to light during the 

past century, it is written explicitly on behalf of the Fatimid imam-caliph 

al-Mustansir bi’llah (r. 427-487/1037-1094), who is frequently praised by 
Nasir in his qasidas. By contrast, the metrical Rawshanda’i-ndma contains 

little if any explicit references to specifically Fatimid or Shi‘i teachings. 

Whereas this mathnawi does not even mention the imams, it displays, at 

least in the presently available editions, unmistakable traces of a strongly 
Sufi-coloured version of Neoplatonism. 

The oldest extant manuscripts of both the metric and the prose 
Rawshanai-namas date from approximately the same time from which we 
also have a collection of selected gasidas from NAasir’s Diwan, i.e. the late 

seventh/thirteenth and early eighth/fourteenth centuries.’ But while the 
prose Rawshanda’i-nama seems to have remained unknown outside strictly 
Ismaili circles for centuries, the mathnawi was evidently well known from 

that time on and regarded by some Sufis as a work by Nasir-i Khusraw. 

Evidence for this is found in the Saddat-nama by the early fourteenth- 
century Sufi Mahmid-i Shabistari, who is more famously known from 
his Gulshan-i raz as a radical follower of Ibn ‘Arabi. In this Sa‘adat-nama, 
he paradoxically turns against philosophers such as Ibn Sina (d. 428/1037) 
and the ishraqi Suhrawardi (d. 587/1191), condemning them as utter here- 
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tics, and places Nasir-i Khusraw in the same category.’ It is quite obvious 
that he has the metrical Rawshanda’i-nama as we know it in mind, for he 
mentions not only the name of the author, Nasir-i Khusraw, and the title 
(shortened to Rawshani-nama for metric reasons), but also paraphrases a 

verse, which is indeed found in the original text, in which the ‘vegetative 
spirit’ (rah-i namiya) rather than God himself is made responsible for the 

existence of the plants in their variety.!° A metrical Rawshand@’i-nama - 
presumably the same - is also ascribed to Nasir in Amir Dawlatshah’s 
(wr. 892/1487) notoriously fictional account of Nasir’s life.! This seems 

to derive from Sufi sources, too; for the point of the story is the miracu- 

lous conversion of the philosopher-poet to Sufism by the Sufi saint Abu’l- 
Hasan-i Kharaqani (d. 425/1033-1034).’* By the ninth/fifteenth century, 
Nasir-i Khusraw appears as a pure Sufi in pseudo-‘Attar’s Lisdn al-ghayb.° 

Now while there is certainly something to be said for the suspicion that 
the metric Rawshana‘i-nama has perhaps more to do with the Sufi recep- 

tion of Nasir-i Khusraw than with the man himself, there is also evidence 

from the Diwan which appears to suggest that he was indeed at some point 

in his life touched by Sufism. In this regard, a word must be said about the 
famous qasida known as A Wasted Pilgrimage or The Pilgrims (no. 141 in 
the Minuwi/Muhaqqiq edition), which had already been singled out by E. 
G. Browne as a ‘very remarkable poem’, as he believed that in it ‘we can 

see in its best light the application of the characteristic Isma‘ili doctrine 

of ta’wil, or allegorical interpretation’.'* Perhaps not surprisingly, it is now 

available in at least four English translations.” 
As was pointed out by Mahdi Muhaqqigq,”° this gasida is quite unique, 

though not exactly for the reason suggested by Browne: it is no more and 

no less than a poetic version of a well-known Sufi tale, a prose version of 
which is found in the Kashf al-mahjub, the standard Persian manual of 
classical Sufism written by Nasir’s Sunni (indeed anti-Ismaili) contem- 

porary, ‘Ali b. ‘Uthman al-Ghaznawi al-Jullabi, better known as Hujwiri, 
who attributes it to no less a figure than the celebrated Junayd of Baghdad 
(d. 297/910).'” In both versions, the tale carries a typically Sufi message: 
true performance of the sacrifice during the pilgrimage (hajj) ceremo- 
nies means the sacrifice of everything related to the lower self (nafs)."* 

What is more is that the gasida under discussion has strictly nothing to 
do with specifically Ismaili ta’wil of the pilgrimage rituals as given by 
Nasir himself in his Wajh-i din.’ Rather it tallies perfectly with the whole 
story as given by Hujwiri. This leaves, it seems to me, only one of two 

possible conclusions: either Nasir heard the tale of the missed pilgrimage 

from a Sufi, with the remote possibility that this Sufi was none other than 
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Hujwiri himself. As is known, both Nasir and Hujwiri travelled exten- 

sively in the eastern part of the Islamic world; and although the chronol- 

ogy of Hujwiri'’s travels is not known to any sufficient degree of precision 

and certainty, it may nevertheless be worth mentioning that both visited 

the tomb of Aba Yazid-i Bastami, and both were of course familiar with 

travelling routes and famous places between Lahore and Syria.” Or it may 
be the case that the gasida is not, after all, Nasir’s own. In that case, we 
would have to assume that it was incorporated into his Diwan sometime 

before 714/1315, since it is already included in the earliest extant collection 

of his gasidas mentioned above. 

“Ayn al-Qudat and Ismailism 

In his short notice on Nasir-i Khusraw, Jami (d. 898/1492) cites six verses 

which, he says, were quoted by ‘Ayn al-Qudat in his Zubdat al-haqa@igq 
from a poem by Nasir-i Khusraw.”! The book referred to by Jami as 

Zubdat al-haqa@’iq is, of course, ‘Ayn al-Qudat’s Persian work more 
commonly known as Tamhidat, where the same verses are indeed spelled 

out and introduced in such a way that he appears to be quoting another 

author.” However, from another citation of the same verses found in ‘Ayn 
al-Qudat’s Letter no. 65,” it appears that he was, rather, quoting himself. 
Be that as it may, the verses in question are, in fact, part of a gasida which 

was included in older editions of Nasir’s Diwan but excluded, for good 

reasons it seems to me, from the critical edition by Mujtaba Minuwi and 
Mahdi Muhaqgiq.” 

Jami was nevertheless not entirely wrong. As we now know, thanks to 
‘Alinaqi Munzawi's extensive comments on ‘Ayn al-Qudat’s Letters,”> he 

did in fact quote verses from the Diwan of Nasir-i Khusraw, though not 
those ‘almost blasphemous’ verses just referred to, but eight verses from a 
very different qasida (no. 106) that reflects Nasir’s Ismaili views in nuce. 

I have translated this gasida in full at the end of this article, indicating 

the verses quoted by ‘Ayn al-Qudat in the notes for easier reference. Apart 
from their intrinsic interest, ‘Ayn al-Qudat’s quotes and variants are also 

important from a purely philological point of view, since they must have 
been written some two hundred years before the earliest extant manu- 
script of the Diwan itself (ie. the collection dated 714/1315 mentioned 
above) was copied. 

‘Ayn al-Qudat probably knew the whole qasida, for he quotes seven 
verses in Letter no. 75 (vv. 21, 22, 24, 26, 23, 29, 38, in this order),”° and 
verse 40 independently in Letter no. 87.” As was common practice in 
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such cases, he does not mention the name of the poet. However, in this 
case there can be little doubt that he knew very well that he was quoting 
Nasir-i Khusraw. He mentions elsewhere that a friend from Badakhshan 

told him about a strange form of Islam practised in those regions,’ so that 
he might well have had access to sources deriving immediately from Nasir 
himself, as it was in Badakhshan that he spent the last fifteen years of his 
life. 

Letter no. 75 was written'in answer to a question on the way to attain 

true knowledge or gnosis (tariq-i husil-i ma‘rifat). In particular, it was 

an occasion for ‘Ayn al-Qudat to explain his own doctrine of the master- 

disciple (pir-murid) relationship” in line with the Sunni Sufi tradition, 
and to distinguish it from the doctrine of the ta‘limiyan, i.e. the Nizaris. 
In actual fact, however, he himself propounds a kind of ta‘lim and only 

refutes the Nizari argumentation insofar as it is meant to prove an exclu- 
sive status for their imam’s ta‘lim. By so doing, he clearly distances himself 
from Ghazali, as we shall see presently. 

Given the heated religio-political climate under the Saljtq sultan 

Mahmtd b. Muhammad b. Malikshah (r. 511-525/1118-1133), who was 

ultimately responsible for ‘Ayn al-Qudat’s execution, such a display of 

implicit acceptance of the enemy, or what could be seen as such, could 

by itself be dangerous, especially since Letter no. 75 was most probably 
addressed to one of the most important figures in the Saljigq administra- 
tion, the controller of finances (mustawfi) and one of ‘Ayn al-Qudat’s close 
disciples, Aba Nasr ‘Aziz al-Din al-Isbahani (who was also executed two 

years after ‘Ayn al-Qudat, in 525/1131). The main responsibility for the 
execution of both ‘Aziz al-Din and ‘Ayn al-Qudat, as well as of a number 

of other prominent Sunnis, is generally ascribed by Saljiiq historians such 

as ‘Imad al-Din al-Isbahani, ‘Aziz al-Din’s nephew, to ‘Aziz al-Din’s rival 

in power politics, the controversial vizier Qiwam al-Din al-Dargazini 
(also executed in 527/1133),°° whom they are quick to identify as a secret 

agent of the Nizaris. There are, however, several problems with this simple 
explanation,” not least among which being the fact that ‘Ayn al-Qudat 
himself was accused of crypto-Ismailism during his lifetime. As he himself 

complains in his Shakwa al-gharib, it was his ‘adversary’ (al-khasm) - 

whoever that may have been - who had ‘chosen to interpret my words as 
being in line with the doctrine of the Ismailis [literally, ‘those who profess 

the doctrine of ta‘lim’ (madhhab al-q@ ilina bi’l-ta‘lim, i.e. the Nizaris]’.” 
He begins the discussion in Letter no. 75, which shows him to be a true 

master of Socratic irony, by referring first to the ‘habit of the ta‘limiyan’ 

to initiate their da‘wat by asking the question, “How is gnosis attained? 
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Through the intellect, or through an infallible imam?” This question, he 

goes on, has many ramifications, and whoever says that it must be either 

the intellect or the infallible imam, has no idea of the truth of the matter.” 

At first sight, this introductory reference to the ‘habit of the ta‘limiyan’ 
looks as though ‘Ayn al-Qudat was simply going to repeat Ghazali’s famous 
critique of Nizari ta‘lim. However, the immediately following caveat 

amounts, in fact, to a veiled criticism of Ghazali’s, simplified version of it, 
which criticism is confirmed a little later in the letter, by ‘Ayn al-Qudat’s 

remark that the ‘Proof of Islam’ dealt with the matter in a manner that 
was ‘inadequate’ (mugqassir).** Indeed it was Ghazali, not Hasan-i Sabbah, 

who reduced the question to this simple alternative form.” By putting it 
this way, Ghazali was trying to prove the answer had to be in favour of the 

intellect.*° 
Continuing on the topic of simple either/or questions, ‘Ayn al-Qudat 

then suggests that the same attitude characterises theologians in general: 
they argue for (or against) doctrines they have not properly understood 

themselves. For example, they argue about whether or not God can be 

seen, without even knowing what ‘seeing’ really means (hagqigat-i didar); 
or they debate whether the Qur’an is created or not, but when you ask 
them what ‘created’ or ‘speech’ (kalam) really means, they remain 
perplexed. After this reference to famous debates among the theologians 
(mutakallimin), he quotes the first seven verses from Nasir-i Khusraw, 

obviously to underline the sceptical argument against certainty obtained 
from reason alone.*” 

‘Ayn al-Qudat then refers directly to Ghazali’s writings about the 
main issue, calling his ‘inadequate’ judgement into question, as already 

mentioned, and turns to a more detailed discussion of the matter. It would 
be too long to analyse it in every detail here, but his main points may be 
summarised as follows: 

First of all, it has to be made clear whether one is talking about intui- 
tive knowledge of God, such as the one possessed by certain companions 

of the Prophet like Aba Bakr, ‘Ali, Uways-i Qarani - he mentions only 
those recognised by the Sunnis, including ‘Umar in later passages - or 
by mystics like Bayazid-i Bastami, or whether ‘knowledge’ means the 
rational certainty of the existence of God gained through proof. In both 
cases, however, the need for a good teacher is the norm, even in math- 
ematics, as we learn later. 

Secondly, as far as the first kind of ‘knowledge’ is concerned, the teacher 
need not be impeccable (ma‘siim az gunah), since even the Prophet was 
not. All he needs is experience of the path leading to God, and compassion 
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(shafaqat) for his murid. 
Thirdly, it is by no means established that there can be only one such 

teacher in the world; indeed there may be thousands, as is suggested by 
the verses Q. 7:181 and Q. 3:104. Nor does he necessarily have to reside in 

Egypt, or in Isfahan, or in Baghdad, or in Hamadan, in clear reference to, 
respectively, the seats of the Fatimid imam-caliph, the Saljig sultan, the 
‘Abbasid caliph, and - possibly - himself. Indeed he may be an unedu- 
cated village saint such as Abu’'l-Hasan-i Kharaqani.** 

Fourthly, if they (the Nizaris) argue that from among all these, one 
must be more perfect, and the others below him, this is admissible (rawa). 

However, only a human with all-encompassing vision can truly know who 

this might be. Even Khidr, supposed to have knowledge of all the Friends 
of God, said one day, ‘I met a wali whom I had never seen before!’ 

The message is clear enough. Despite very close analogies between 
his thought and Nizari ta‘lim, of which even more striking examples can 

be found in other passages of his Persian writings,*° or perhaps, rather, 
because of such similarities, ‘Ayn al-Qudat certainly does not wish to be 
misunderstood as siding with the Nizaris. But, contrary to Ghazali, he 

does not really accept Saljigq authority as legitimate, either. In fact, he 

frequently reminds his high-placed disciple that he cannot serve God and 
‘the Turks’ at the same time,*' another point which is, of course, reminis- 

cent of Nasir-i Khusraw.” 

To return to Qasida no. 106, it should be noted that ‘Ayn al-Qudat 

interprets the remaining verse 40 (in Letter no. 87) in a sense which was 
hardly intended by the Ismaili poet. He understands the ‘Command of 
God’ (amr-i Khuda) not as the creative Order, ‘Be!’, but in the sense of 

man’s legal obligations (taklif), which would ‘leave’ the lover (@shiq) ‘if 
intellect were to leave him’,** that is to say, if he passes to the stage ‘Ayn 

al-Qudat (like Ghazali in his mystical writings) often calls the ‘stage 

beyond reason’. Perhaps a similar Sufi hint was given to the Nasir-i 
Khusraw of Dawlatshah’s tale when he was taught by Kharaqani that love 

is superior to intellect.” 

APPENDIX 

A translation of Nasir-i Khusraw’s Qasida no. 106 

N.B: Verse numbers indicated on the left side are those of the Minuw1/ 

Muhagqgqiq edition.** Variants of the Taqawi edition (= T), and verses 

quoted by ‘Ayn al-Qudat-i Hamadani (= AQH), are mentioned in the 

notes. I have taken the liberty of changing the verse order occasionally, 
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and of arranging the verses in groups of seven times seven, as was done by 

Julie Scott Meisami in a similar case.*° Verses 1-8, 44-46 and 48 are also 

found in a slightly different translation in Faquir Muhammad Hunzai/ 
Kutub Kassam, Shimmering Light (London, 1996), pp. 69f. For an alter- 

native translation of verses 1-2 see Annemarie Schimmel, Make a Shield 

Hermann Landolt 

from Wisdom (London, 1993; 2nd ed., 2003), pp. 18f. 
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1] 

What kind of canopy is this? An ocean full of pearls, you might say 

Or thousands of candles lit inside a burnished bowl 

A garden on the sphere, perhaps? Then Jupiter would be the tulip 

And if the sphere were in the garden, its rose-bush would be Gemini 

No one would be able to tell the Capella from the red rose 

The resplendent from the fragrant. 

See the morning light as it follows the Pleiades 
A coral-coloured griffin pursuing a silver pheasant 

Its signs glimmer bright in the dark revolving vault 
You might say: a bright idea in an ignorant soul! *” 

It adorns the face of the East with its many-coloured hues 
So it looks just like the throne of Darius.* 

The crescent moon would not sail every month as a golden boat 
If this rolling blue sphere were not an ocean. 

a Wea Mas 

Nay, this is not an ocean, but a pavilion of delightful paradise 

Or else it would not be full of fair black-eyed ones! 

Rather, it is a ‘complete artefact’, as the logician would say 
If ‘complete’ means that which suffers no deficiency.” 

Really, it is a mill-stone, with the stream running outside it 
This is why it is rotating. I have heard this from a truthful one. 

You would see the miller*® once you got outside 
You might also have seen him inside, if your eye were one that could 
see. 
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Think: what is the cereal®! the mill produces to the miller? 
If he had no need for the cereal, he would not have set up the mill. 

This is what intellect indicates to the soul of the wise: 

It would indeed seem that it had been made for our sake. 

How could our soul ever become the king of the mill thanks to the 
intellect 

If human souls were not parts (ajza) of their Whole [i.e. of the 

Universal Soul]? ? 

Time (razgar), the sphere and the stars would all be idle play 

If there were no Morrow to this long Day, to this unmeasured Time 
(dahr).° 

The Wheel’s message through its turning is: I am passing! 
If it were speaking in words as we are, it would say just that. 

The wise one understands its message from its turning 

If it had a voice, as we do, its turning would be audible. 

Nobody knows how things are outside this cupola 

If a person were up there, he would bow his head.” 

There is nothing to be seen outside this, and that is why 

Some would believe that there might be empty space out there.” 

Unmeasured Time (dahr) itself passes or its state keeps changing 

Its state would not be changing if it did not have a beginning. 

Each one says something out of his unlit reasoning 

So you might believe he is a Qusta bin Luqa! *° 

x oF 

Says one: If we did not have two creators, 
It would not be necessary for thorn and date ever to come together.” 

Why else would it be that Light, Good, Purity, Beauty 
Are natural enemies of Darkness, Evil, Filth and Ugliness?** 

Says another: If the world had a just Creator 
His justice would at once be apparent to the world and man.” 
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Sand, salt-marsh, rock, desert, caves and brackish water 

Would be cultivated land, orchards, meadows and gardens like 

brocade. 

Why would the one be a poor slave, servant, beggar 

The other a king, a lord majestic and strong?’ 

If God had wanted the world to be altogether Muslim 
Neither Jew nor Christian would exist beside Mushims! © 

Yet another one says: All this is justice, and we are to be [nothing 

but] slaves 

It was and shall be His to want, not ours.® 

4 XX 

I would give the true [answer] if, through the language of these 
mean people, 

My speech could encourage the intelligent ones to listen. 

If every mean one were entitled to dispense a religion 

The Creator would not have established prophethood in the world. 

If there were no difference, all men being equal 

Everyone would be unique and peerless in his essence 

But this, too, cannot be so for the mind, because then 

Everyone would be both equal to his fellow creature, and yet, unique. 

And whatever turns out to be absurd, after reflection, cannot come 

true. 

Therefore, one should not say: “Were it like that, it would be beauti- 
ful!’ 

Thus, absurd was the discourse on the world’s condition advanced 

by him who said: 

‘It would be better if there were neither masters nor slaves!’ % 

He resembles the intelligent ones as long as he keeps silent, but 

As soon as he speaks, you would say his head is full of black bile! © 

DE Bek 

As for him who said: ‘It is not for us to want’, the intellect will reply: 
This surely is the opinion of a drunkard or one insane! ” 
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36 How could such a mindless person ever [be allowed to] go to mihrab 
and pulpit 

If the commoners were not altogether blind in the eye of the heart 
[=mind]? 

38 Why would he face the mihrab [i.e. pray] if it were not out of hope 
To get [a piece’ of] bread and a pot of fried food and halwa in 

Paradise! 

T37 Why would the backs of this handful of imitators be bent in prayer 

If it were not in the hope of fruit from the Taba-tree in the Garden? 

39 How could there be a place in Paradise for the pious ascetics and the 

saints 

If it were to be measured by the belly and stomach of these people? ® 

40 Say, the Intellect is from the Command of God [cf. Qur’an 17:85] for 

man, O Son, 

The Command would leave him if Intellect were to leave him.” 

41 In the human composition it is Intellect which is the ruler in 

creation 

If it were not for Intellect, there would be no How and Therefore for 

man.’! 

42 Both Creation and Command belong to Him [Qur’an 7:54]. He 

made and ordered what He willed. 

How is it, then, permissible to say after this: ‘If He willed’? ” 

43 If nly you listened, O Brother, for I told you a full story 
Pure and worthy, so you might say: “This is pure ambergris!’” 

44 And if someone objects: ‘If the “Proof” [i.e. the author] were a sage, 

why, then 
Is he sitting alone like a lonely pauper in the Yumgan valley?’ ” 

45 Heknows not that if my plight were evil like his 

My back would be bent like his before kings!” 

46 Iwould not wish to possess what the king has 
And let him have all the knowledge I have instead.” 

47 Why would I stay in Yumgan, friendless, distressed and a pauper 
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If the affairs of religion were not in such disturbance and 

confusion? ”” 

48 How could my soul have been mounted on such wisdom 

If my support were not the rider of the ash-coloured Duldul 

fixes Ale 
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Zeitschrift der Deutschen Morgenldndischen Gesellschaft, 33 (1879), pp. 

645-665 and 34 (1880), pp. 428-464; also as an appendix in Nasir-i Khusraw, 

Safar-nama, ed. Mahmtd Ghanizada (Berlin, 1341/1922); and as an appen- 

dix in Nasir-i Khusraw, Diwan, ed. Nasr Allah Taqawi et al. (Tehran, 1304- 

1307 Sh./1925-1928; 3rded., Tehran, 1348 Sh./1969-1970), pp. 511-542. 

Francois de Blois, Persian Literature: A Bio-Bibliographical Survey (London, 
1992), vol. V, 1, pp. 206-211. 

Wladimir Ivanow, ed. and tr., Six Chapters or Shish Fasl also called 
Rawshana ’i-nama (London and Leiden, 1949). 

Or five, if the short version of Nasir-i Khusraw’s Jami‘ al-hikmatayn - a 

‘Risala’ published as an appendix to Nasir-i Khusraw’s Diwan, ed. Nasr 

Allah Tagawi et al. (3rd ed., Tehran, 1348 Sh./1969-1970), pp. 563-583 — is 

counted as an independent treatise. 

The oldest recorded copy of the metric Rawshana’i-nama, which has appar- 

ently not been used in any edition, is dated 710/1310 (see de Blois, Persian 
Literature, vol. V, 1, p. 210). Another metric Rawshana@’i-ndma, which has 

absolutely nothing to do with the one ascribed to our author, was written 
in the eighth/fourteenth century by a certain Iftikhar al-Din-i Damghani 
and published by Hasan Dhu’l-Fiqari in Iraj Afshar and Karim Isfahaniyan, 

ed., Namwara-yi duktur Mahmud-i Afshar-i Yazdi (Tehran, 1373 Sh./1994- 

1995), vol. 8, pp. 2300-2335; a photocopy of this was kindly provided by 

Nasrollah Pourjavady. As for the prose Rawshand@i-nama, the oldest manu- 
script, as described in a more recent edition by Tahsin Yaziji and Bahman 

Hamidi (Tehran, 1373 Sh./1994), is dated 27 Safar 674 (= 22 August 1275). 
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The earliest manuscript of the Diwan, or, more precisely, of a collection 
of poetry containing in addition to selections from five other poets, 78 
of Nasir’s qasidas, is dated 714/1315. It is found in MS 132 of the Persian 

Collections in the India Office Library (now in the British Library) and 
corresponds to MS 903 in Hermann Ethé, Catalogue of Persian Manuscripts 
in the Library of the India Office, vol. 1 (Oxford, 1903), pp. 564-565; see also 
Edward G. Browne; A Literary History of Persia (London and Cambridge, 
1902-1924), vol. 2, p. 219; it is referred to as MS sin in the critical edition 

of Nasir’s Diwan by Mujtaba Minuwi and Mahdi Muhaqgqigq (Tehran, 1357 
Sh./1978). 
Leonard Lewisohn, Beyond Faith and Infidelity: The Sufi Poetry and 
Teachings of Mahmiad Shabistari (Richmond, 1995), pp. 26f. 

Nasir-i Khusraw (attrib.), Rawshan@i-ndma [in verse], v. 176, ed. Ethé, 

p. 430; Safar-nama, ed. Ghanizada, appendix, p. 12; Diwan, ed. Taqawi 

et al., appendix, p. 518. Shabistari’s paraphrase reads rih-i nama’ for the 
‘vegetative spirit’; see Samad-i Muwahhid, ed., Majmi‘a-yi athar-i shaykh 

Mahmad-i Shabistari (Tehran, 1365 Sh./1986-1987), v. 706 on p. 186, see 

also p. 269. Lewisohn’s translation in Beyond Faith (p. 27) should be revised 

accordingly. 

See Dawlatshah-i Samarqandi, Tadhkirat al-Shu ara’, ed. Edward G. Browne 

as The Tadhkiratu ’sh-shu‘ard (“Memoirs of the poets”) of Dawlatshah bin 

Ald’ u’d-Dawla Bakhtishah al-Ghazi of Samarqand (London, 1901), pp. 
61-64. Dawlatshah identifies Nasir’s Rawshanai-nama specifically as a 
work ‘in verse’ (dar nazm, ibid., p. 63.24). It is not clear exactly on what 

evidence Yahya El-Khachab, Nasir é Hosraw: son voyage, sa pensée religieuse, 

sa philosophie et sa poésie (Cairo, 1940), pp. 4-11, and Alice C. Hunsberger, 
Nasir Khusraw, The Ruby of Badakhshan: A Portrait of the Persian Poet, 

Traveller and Philosopher (London and New York, 2000), pp. 21-26, ascribe 

what is, in fact, Dawlatshah’s account of Nasir’s life, to al-Qadi al-Baydawi's 

Nizam al-tawarikh (written in 674/1275), so that Dawlatshah, writing in 

892/1487, would have taken it from there. Nothing whatsoever about Nasir-i 

Khusraw is to be found in any existing edition of the Nizam al-tawarikh, 
ed. Hakim Sayyid Shams-Ullah Qadri (Hyderabad, 1930); ed. Bahman 

Mirza Karimi (Tehran, 1934); ed. Mir Hashim Muhaddith (Tehran, 1383 

Sh./2003). On various versions, manuscripts and editions of this work see 

Charles Melville, ‘From Adam to Abaqa: Qadi Baidawi’s Rearrangement of 

History’, Studia Iranica, 30, i (2001), pp. 67-86 and 36, i (2007), pp. 7-64. 

Summary in El-Khachab, Nasir é Hosraw, pp. 5-6, and Hunsberger, Nasir 

Khusraw, pp. 22-24. 
Pseudo-‘Attar, Lisan al-ghayb, ed. Anmad Khwushniwis ‘Imad (Tehran, 

n.d. [preface dated 1344 Sh./1966]), pp. 149 and 188. 

Browne, A Literary History of Persia, vol. 2, pp. 241f. 

Arthur J. Arberry, Classical Persian Literature (London, 1958; 2nd ed. 1967), 

pp. 69-71; Peter L. Wilson and Gholam Reza Aavani, tr., Nasir-i Khusraw: 
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Forty Poems from the Divan (Tehran, 1977), pp. 81f.; Annemarie Schimmel, 

Make a Shield from Wisdom: Selected Verses from Nasir-i Khusraw’s Divan 

(London, 1993), pp. 94-96; Hunsberger, Nasir Khusraw, pp. 194f. 

Mahdi Muhaqgiq. ‘Chihra-yi dint wa madhhabi-yi Nasir-i Khusraw dar 

Diwan’, in Yad-nama-yi Nasir-i Khusraw (Mashhad, 2535 Persian Imperial 

Year/1356 Sh./1976), p. 495. 
Hujwiri, Kashf al-Mahjub, ed. Valentin A. Zhukovskii (Tehran, 1336 

Sh./1957), p. 425, tr. Reynold A. Nicholson, The Kashf al-Mahjub: The 

Oldest Persian Treatise on Sufism (London, 1911), p. 328. 

See especially vv. 18 and 20 of the qasida: qurban-i nafs-i shum-i la’tm and 

sharr-i nafs — a very unusual usage of the term nafs for Nasir-i Khusraw. For 
him, the soul (nafs) is normally a ‘noble substance’ (gawhar-i sharif). In his 

Khwan al-ikhwan, ed. ‘Ali Qawim (Tehran, 1338 Sh./1959), ch. 43, p. 138, 

Nasir points out that for the religious scholars, it is the spirit (rah) which is 

nobler than the soul, whereas it is the other way round for the philosophers. 

Summarised by Hunsberger, Nasir Khusraw, pp. 189-192. 
Hujwiri visited Bastami’s tomb twice, the second time for a period of three 

months (see Hujwiri, Kashf, p. 77; tr. Nicholson, pp. 68f.). Nasir says in the 

Safar-nama, ed. Mahmid Ghanizada, p. 4, that he ‘paid a visit (ziydrat) to 

Shaykh Bayazid-i Bastami on his way from Nishaptr to Damghan; he left it 

on 8 Dhu’l-Qa‘da 437/17 May 1046. Earlier in his life, he had apparently lived 

at the court of Sultan Mahmid (r. 388-421/998-1030) and his son Mas‘td 

in Ghazni (r. 421-432/1030-1041), and visited Lahore (cf. Safar-nama, pp. 

78 and 90). 

Nar al-Din ‘Abd al-Rahmaan Jami, Bahdristdan, ed. Isma‘il Hakimi (3rd ed., 

Tehran, 1374 Sh./1995-1996), p. 95. For an English translation of the same 
verses, see Browne, A Literary History of Persia, vol. 2, p. 243; Browne, ibid., 

p. 242, refers to them as the ‘almost blasphemous verses’. 

‘Ayn al-Qudat al-Hamadhani, Tamhidat, ed. ‘Afif “Usayran in Musannafat-i 

Ayn al-Qudat-i Hamadani (Tehran, 1341 Sh./1962) part II, p. 189. For 

further references and bibliography see Hermann Landolt, “Ayn al-Qudat 
al-Hamadhani [Part 1]: Life and Work’, EI3. 

‘Ayn al-Qudat, Namaha-yi ‘Ayn al-Qudat-i Hamadani, vol. 2, ed. ‘Afif 

‘Usayran and ‘Alinagi Munzawi (Beirut and Tehran, 1350 Sh./1972), pp. 7f. 
This qasida can be found in the edition by Taqawi et al., pp. 364-368, with 
the relevant verses (38-43) on p. 366. In an additional note at the end of 

an article, Bertel’s mentions that, in the opinion of Mujtaba Minuwi, these 

verses should be attributed to Sana’i. See Andrey E. Bertel’s, ‘Nazariyat-i 

barkhi az ‘urafa wa shi‘ayan-i ithna ‘ashari raji‘ bi arzish-i mirath-i adabi-yi 
Nasir-i Khusraw’, in Yad-nadma-yi Nasir-i Khusraw, pp. 118f. 

‘Ayn al-Qudat, Namaha-yi ‘Ayn al-Qudat-i Hamadani, vol. 3, ed. ‘Alinaqi 
Munzawi (Tehran, 1377 Sh./1998-1999), Introduction, pp. 68 and 78. 

‘Ayn al-Qudat, Namaha, vol. 2, pp. 114f. 

‘Ayn al-Qudat, Namaha, vol. 2, p. 219. 
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‘Ayn al-Qudat, Namaha, vol. 2, p. 303. 
Forough Jahanbakhsh, “The Pir-Murid Relationship in the Thought of 
‘Ayn al-Qudat Hamadani, in Sayyid Jalal al-Din Ashtiyani et al., ed., 
Consciousness and Reality: Studies in Memory of Toshihiko Izutsu (Tokyo, 
1998), pp. 129-147. Still indispensable for the emergence of the ‘train- 
ing shaykh’ in classical Khurasani Sufism are two studies by Fritz Meier: 
‘QuSayris Tartib as‘sulik’, Oriens, 16 (1963), pp. 1-39, and ‘Hurasan und 
das ende der klassischen stfik’, in Atti del convegno internazionale sul tema: 
La Persia nel medioevo (Roma, 31 marzo - 5 aprile 1970) (Rome, 1971), pp. 

545-570. Both are now available in English in Fritz Meier, Essays on Islamic 
Piety and Mysticism, tr. John O’Kane with editorial assistance by Bernd 

Radtke (Leiden, 1999), respectively ‘QuSayri’s Tartib as-sulik’, pp. 93-133 
and, ‘Khurasan and the End of Classical Sufism’, pp. 189-219. See also 
Ahmet T. Karamustafa, Sufism: The Formative Period (Edinburgh, 2007). 

Naser Shoarian-Sattari, ‘Aba al-Qasim al-Dargazini’, Encyclopaedia 
Islamica, vol. 2, p. 427. 

See Landolt, ‘Ayn al-Qudat al-Hamadhan?. For a lengthy discussion, see 
Hamid Dabashi, Truth and Narrative: The Untimely Thoughts of ‘Ayn 

al-Qudat al-Hamadhani (Richmond, 1999), pp. 475-536. 

‘Ayn al-Qudat, Shakwa al-gharib, in Musannafat, ed. ‘Afif Usayran, part III, 

pp. 10f.; tr. Arthur J. Arberry, A Sufi Martyr: the ‘Apologia’ of ‘Ain al-Qudat 

al-Hamadhani (London, 1969), p. 34. 

‘Ayn al-Qudat, Namaha, vol. 2, p. 113. 

‘Ayn al-Qudat, Namaha, vol. 2, p. 115. 

Contrary to what is suggested by Ghazali in his Kitab al-Mustazhiri, ed. 

‘Abd al-Rahman Badawi, Fad@’ih al-batiniyya wa fada@il al-mustazhiriyya 

(Cairo, 1383/1964), esp. paras 159-186 (pp. 79-90); partial tr. Richard 

Joseph McCarthy, Freedom and Fulfillment (Boston, 1980), esp. pp. 222-231, 

Hasan-i Sabbah’s principal argument for the necessity of a ‘trustworthy 

teacher’ does not necessarily amount to a pure and simple denial (ibtal) of 

reason. Al-Shahrastani’s Arabic translation of Hasan’s Chahar Fasl rather 

points to the insufficiency of reason in knowing God without ta‘lim; see 

al-Shahrastani, Kitab al-Milal wa’l-nihal, ed. Sayyid Muhammad al-Kaylani 

(Cairo, 1387-1388/1967-1968), vol. 1, pp. 195-199; French tr. Daniel 

Gimaret and Guy Monnot as Livre des religions et des sectes (Louvain, 1986), 

vol. 1, pp. 560-565. For an analysis of the difference between Ghazali’s 
and Shahrastani’s versions see Farouk Mitha, Al-Ghazali and the Ismailis: 

A Debate on Reason and Authority in Medieval Islam (London, 2001), pp. 

54f. As was pointed out by Gimaret, Livre des religions et des sectes, vol. 1, 

p. 561, n.80, Fakhr al-Din al-Razi had already noticed the difference and 

even explained Hasan’s argument empathically by comparing reason to the 

pupil of the eye, and ta‘lim to the light, while at the same time arguing for 

the exclusive validity of reason, and criticising Ghazali for having failed 

to really do so. See Razi, Mundzarat Fakhr al-Din al-Razi fi bilad Mawara’ 
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al-Nahr, ed. and tr. Fathalla Kholeif, A Study on Fakhr al-Din al-Razi and his 

Controversies in Transoxiana (Beirut, 1966), Arabic pp. 39-42, translation 

pp. 62-65. It is also noteworthy that Razi refers not only to Shahrastani but 

also discusses an otherwise non-extant Persian treatise by Ghazali on the 

same issue, which may have indeed contained direct quotes from Hasan-i 

Sabbah, especially given that the crucial word basanda (Munazarat §102) 

can mean ‘sufficient’ and does not have to be read as pasandida. Accordingly, 

the question is whether intellect is ‘sufficient’ or not, not whether it should 

be ‘accepted’ or not as Kholeif’s translation (p. 62) suggests. 

For a major geistes-and sozialgeschichtlich survey of the background of this 

problem, see Joseph van Ess, Die Erkenntnislehre des ‘Adudaddin al-Ici 

(Wiesbaden, 1966), especially pp. 281-288. Van Ess suggests (ibid., p. 287) 

that Razi’s dissatisfaction with Ghazali’s presentation of the issue may 
have been influenced by ‘Ali b. Muhammad Ibn al-Walid’s Damigh al-batil 

wa hatf al-munddil, ed. Mustafa Ghalib (Beirut, 1403/1982), vol. 1, pp. 

273ff. However, this suggestion seems difficult to accept given that Razi’s 

munazarat were held in 582/1186 in Transoxiana, whereas Ibn al-Walid’s 

activity as a doctrinal writer had hardly begun before 584/1188, when he 

was appointed by Hatim al-Hamidi as his deputy in San‘a; cf. Ismail K. 

Poonawala, Biobibliography of Ismaili Literature (Malibu, CA, 1977), p. 156. 

‘Ayn al-Qudat, Namaha, vol. 2, pp. 114-115; see also van Ess, Die 

Erkenntnislehre, p. 287. 

‘Abu'l-Hasan Karaqani, Elr, vol. 1, pp. 305-306. 

‘Ayn al-Qudat, Namaha, vol. 2, pp. 115-120. 

On the soul of the master as a mirror of God for the disciple, see ‘Ayn 
al-Qudat, Tamhidat, pp. 9 and 30ff.; on the need for the murid to obey the 

pir even if the order appears to go against the religious conventions, see ‘Ayn 

al-Qudat, Namaha, vol. 1, p. 270; on the need for a ‘prophet’ who can be seen 
presently, see ‘Ayn al-Qudat, Namaha, vol. 2, p. 366. 

For example, ‘Ayn al-Qudat, Namaha, vol. 2, pp. 166 and 430. 

For ample evidence for Nasir’s moral, social and political attitudes, ice. 

his praising of the Fatimids and his spite and indignation vis-a-vis the 

Khurasani ‘ulama’ and their supporters, the Saljiigs, see Jalal Matini, 

‘Nasir-i Khusraw wa madiha-sara’i’, Majalla-yi danishkada-yi adabiyyat wa 

‘ulum-i insani, 10, ii (1353 Sh./1974), repr. in Yad-nama-yi Nasir-i Khusraw, 

pp. 465-492 and Ghulam-Husayn Yusufi, ‘Nasir-i Khusraw, muntaqidi 

ijtima‘i’, in Yad-nadma-yi Nasir-i Khusraw, pp. 619-640; see also the index of 

the Taqawi edition of Nasir’s Diwan, sv. ‘Turk’. 
‘Ayn al-Qudat, Namaha, vol. 2, p. 219. 

Cf. Hunsberger, Nasir Khusraw, pp. 22-24. 
Nasir-i Khusraw, Diwan, ed. Minuwi and Muhagqgqiq, pp. 225-228; ed. 
Taqawi et al., pp. 439-441. 
Tr. Julie Scott Meisami as “That Which is Best’, in Hermann Landolt, Samira 
Sheikh and Kutub Kassam, ed., An Anthology of Ismaili Literature: A Shi‘i 
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Vision of Islam (London, 2008), pp. 271-275; originally published in Julie 
Scott Meisami, ‘Symbolic Structure in a Poem by Nasir-i Khusrau’, Iran: 
Journal of the British Institute of Persian Studies, 31 (1993), pp. 103-117. 
Teves: 

1 v6: 

The ‘logician’ is probably Aristotle; cf. Aristotle, Physics III, 6, 207a 9-15. 
The ‘miller’ is presumably the Universal Soul (cf. v. 15). 

The ‘cereal’ = mankind (mardum); cf. Nasir-i Khusraw, Zad al-musdfirin, 

ed. Muhammad Badhl al-Rahman (Berlin, 1923), p. 463. 

Following Abt Ya‘qub al-Sijistani (as opposed to Aba Hatim al-Razi): the 

individual soul is a particle (juz’) (not a ‘trace’ - athar) of the Universal 

Soul. T. v. 14. 

T. v. 15. For the translation of dahr as ‘unmeasured time’ see Nasir-i 

Khusraw, Jami‘ al-hikmatayn, ed. Henry Corbin and Muhammad Mu‘in 

(Tehran and Paris, 1332 Sh./1953), p. 118. 

Perhaps to be understood as ‘I would bow my head’ (kardi=kardami ?); cf. v. 
29 man bigufti. 

Against the Platonising idea of an eternal, empty space, held by the famous 

anti-Ismaili philosopher and physician Abt Bakr Muhammad b. Zakariya 

al-Razi (Rhazes), Nasir-i Khusraw defends a thoroughly Aristotelian 

concept of space/place: see e.g. Nasir-i Khusraw, Zad al-musdfirin, ch. 9, pp. 

96-109. 

AQH v. 1. This verse is the first among the seven verses quoted from this 

gasida by ‘Ayn al-Qudat in Letter no. 75 (Namaha, vol. 2, pp. 114f.). It is 

also the one verse quoted much later by way of embedded citation (tadmin) 
in the gasida attributed to Mir Findiriski; see ‘Abbas Sharif-i Darabi-yi 

Shirazi, Tuhfat al-murad: Sharh-i qasida-yi hikmiya-yi Mir Abu’l-Qasim-i 

Findiriski (Tehran, 1337 Sh./1958 or 1959), Preface and pp. 170-172. Qusta 

b. Lag al-Ba‘albakki (d. ca. 300/912) was a famous scholar and translator of 

Greek astronomical, mathematical, medical and philosophical works. His 

influential Arabic translation of the Placita Philosophorum (edited with a 

German translation and commentary by Hans Daiber as Aetius Arabus: Die 

Vorsokratiker in arabischer Uberlieferung, Wiesbaden, 1980) was used and 

commented upon by Aba Bakr al-Razi; see also Mahdi Muhaqqig, Filsuf-i 

Rayy (Tehran, 1349 Sh./1970), pp. 100 f. 

AQH v. 2. 

AQH v. 5 (after v. 26). 

INQ Bs LA 2 

Ty. 

T. v. 24. AQH v. 4 (with variant reading: chakir-i har kas budi instead of 

chakir-u sasisti). 

Teves. 

Tove 26; 

AQH v. 6, with variant reading: Man bigiiyam az zaban-i Ibn-i Hayyan rasti, 
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instead of Man bigufti rasti gar az zaban-i in khasan. It is not clear which 

Ibn-i Hayyan is meant. If this variant represents Nasir-i Khusraw’s origi- 

nal, one could think of Jabir b. Hayyan, the famous alchemist. If it is only 
‘Ayn al-Qudat’s version, one would, rather, think of Harim b. Hayyan, the 

companion of Uways-i Qarani; see Arberry, A Sufi Martyr, p. 32. 

Cf. v. 26 above. For the use of mawlda in opposite senses (i.e. ‘masters’ and 

‘slaves’), see Qasida no. 2, v. 50; for a similar critique of egalitarianism, see 

Nasir-i Khusraw, Jami‘ al-hikmatayn, pp. 156ff. I would like to thank Faquir 

Hunzai for these references. As in many other places, Nasir’s target is here 

probably Aba Bakr Muhammad b. Zakariya al-Razi. 

T. v. 41. 

Cf. v. 28 above. Here, the target is evidently the common ‘traditionalist’ 

Sunni position. 

T. v. 42. AQH v. 7 with variant reading: Pusht-i in mushti muqallid kham ki 
kardi dar rukw’, Dar bihisht ar na umid-i galya-u halwasti, which is almost 

identical to the reading of the oldest extant MS (i.e. India Office Library MS 

132 = MS. sin in the Minuwi/Muhaqgigq edition (see p. 630)). Still another 

variant of the same verse is attributed to Nasir-i Khusraw in Haft Bab-i 

Baba Sayyidna, tr. in Marshall G. $. Hodgson, The Order of Assassins: The 

Struggle of the Early Nizari Ismda‘ilis against the Islamic World (The Hague, 

1955), p. 317 (referring to the text edited by Ivanow, Two Ismaili Treatises, 
p. 35); the verse reads as follows in Jalal Badakhchani‘s new forthcoming 

edition of Haft Bab, p. 28: kas naburdi nam-i firdaws-i barin-ra bar zaban, 
gar na bahr-i/ murgh-u nan-u kulcha-u halwasti. 

T. v. 38. 

Independently quoted variant by ‘Ayn al-Qudat in Letter no. 87, Namaha, 

vol. 2, p. 219: hujjat-i amr-i khuday ast ay pisar dar mard ‘aql, Amr az i 

bar-khasti gar ‘aql az u bar-khdsti. Similarly, T. v. 40 has hujjat-u amr... bar 
mard. 

Love 39, 

T. v. 43 (var.). 

T. v. 44. 

T. v. 45. 

T. v. 46 (var., plus one additional verse 47). 
T. v. 48. 

Towra. 

T. v.50 (var). 
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A Dream Come True: Empowerment 

Through Dreams Reflecting Fatimid- 
Sulayhid Relations! 

Delia Cortese 

The aim of this contribution is to revisit the early political history of the 

Sulayhid dynasty of Yemen (439-532/1047-1138). I will deal in particu- 
lar with the dynamics that brought about the rise of an Ismaili dai, ‘Ali 
b. Muhammad al-Sulayhi (d. 459/1067), from obscurity to become the 

founder of an important - yet short-lived - vassal dynasty in Yemen of 
the Shi‘i Ismaili Fatimid rulers of Egypt. If of limited consequence for the 
Fatimids per se,’ the narratives informing us of the relationship between 
the Sulayhids and their Egyptian masters played a foundational role in 

the Tayyibi Ismailis’ reconstruction of their own origins and of their 
sacred history as a distinctive branch of Ismailism.* Here I will explore 
the relationship between ‘Ali al-Sulayhi and his master, the Cairo-based 

imam-caliph al-Mustansir bi’llah (d. 487/1094), as illustrated in narra- 

tives of dreams attributed to, and/or claimed to have been dreamed by, ‘Ali 

himself following the sudden death of his son and heir apparent al-A‘azz 

(d. 458/1065).* When contrasted with the portrayal of this master—vassal 

relationship featured in Tayyibi sources that cover the Sulayhids, these 
dream narratives provide us with some valuable insights. They show how, 

in the face of spatial and temporal distances, ‘Ali is portrayed as legiti- 
mising his political and spiritual charismatic credentials on the basis of 

a visionary proximity to the imam and how his authority as a ruler is 

ultimately endorsed by God. The narratives also show how ‘Ali is invested 
with the power to avert or discourage tribal dissent and to secure the 
genealogical transmission of his authority through his bloodline. The 
contextualised analysis of these dream narratives will serve as the basis 
for making some remarks on the Tayyibis’ own understanding of their 
history and of the spiritual pedigree of their leaders.” As Toufic Fahd puts 
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it in relation to the function that dream narratives play vis-a-vis ‘Abbasid 

history, ‘The dream serves as a screen on which past history is projected, 

a history [that when the] chroniclers were unable to write [it] ... they used 

the dream as a subterfuge for telling it.’° 
The Sulayhid dream narratives on which this study is based form the 

text of a yet unstudied, unpublished manuscript (MS Ar.I. 1283) dated 

1905, from the Zahid ‘Ali collection of Ismaili manuscripts in the Library 

of The Institute of Ismaili Studies in London.’ There are four known 

extant manuscript copies of this text, but it was possible to consult only 

one manuscript for this paper.* The manuscript used contains two narra- 

tives, the first entitled Qissat al-ru’ya min wafat al-walad al-sayyid al-fadil 

al-mu‘tamad (‘The narration of the dream about the death of the son, the 

lord, the excellent, the reliable’) and the second Qissat al-ru’ya al-thaniya 

(‘The narration of the second dream’). Both narratives are seemingly 
autobiographical in that ‘Ali al-Sulayhi is shown to be both the dreamer 

and the narrator, writing in person or seemingly dictating his account to 
a hypothetical, unnamed scribe.’ 

In the broader field of Islamic dream tradition, ‘Ali’s dreams fall within 
the ru’ya category, that is sleep visions that are believed to be true because 
— according to a commonly accepted Islamic belief - they are ultimately 
inspired by God." In turn, the word ru’yd expresses three different kinds 

of experience: enigmatic, visionary and oracular.'' In mediaeval Islam, an 
epistemological classification of a dream image required — while consid- 
ering a wide variety of criteria - an apparent understanding of hierogno- 
sis. The importance of the message conveyed in the dream would have 

to be proportional to the importance of the spiritual authority believed 
to have appeared in the dream or to have instigated the very occurrence 
of the sleep vision. In turn, the dreamer could see his social and cultural 

status enhanced on the basis of being ‘chosen’ as receiver of a sleep vision 
conveyed by a figure of authority.'? On that basis, the narratives discussed 
here reflect dreams that could - from an Ismaili perspective — be classed 
as being of the highest order, given that ‘Ali’s interlocutor is indicated as 
being no less than the Fatimid imam-caliph al-Mustansir in person." 

Of the several categories of dreams in the mediaeval Islamic context 

discussed by Gustave von Grunebaum, his category ‘dream as a tool of 
political prophecy’ is the most relevant here as it concerns predictions 
such as future political undertakings and achievements or the death of a 
filers 
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‘Ali al-Sulayhi’s dream world 

What follows is a paraphrased translation of both texts. The first account, 
which runs from fol.1b to fol.10b of the manuscript, begins with a long 
laudatory formula. Here the line of ‘Ali al-Sulayhi’s spiritual pedigree, 
and, through that, his Shi‘i Ismaili credentials, can be retraced all the way 
back to the first Shi‘i imam, ‘Ali b. Abi Talib. The account of the dream 

begins with the narration of an extraordinary event reported as having 

taken place during the night of 19 Safar 458, that is twenty-eight days 
after the death of ‘Ali al-Sulayhi’s son, the prince al-A‘azz. That night ‘Ali 
al-Sulayhi has a dream in which he sees himself in a vast house sitting in 
front of the imam-caliph al-Mustansir dressed in a bright white garment, 

and he is complaining to God and to the imam, asking why he deserves 
(5a) the sorrow caused by the death of his son al-A‘azz. In the dream ‘Ali 

sees a broken pillar, a derelict house and desert behind the imam whose 

face shines like the sun, so much so that ‘Ali cannot withstand its light. 
During the vision the imam explains to ‘Ali that the broken pillar and 
its surroundings stand for al-A‘azz and calls on ‘Ali, his wife (i.e. Asma’ 
bint Shihab, d. 467/1074) and the rest of the believers not to despair. As 

the imam speaks (5b) light pours out of him, cascading like pearls and 

white sapphires. ‘Ali reaches over to him and embraces him. At this point 

the imam stands up and ‘Ali finds himself walking with him until they 

reach an incredibly big house which is a lush green. Inside it ‘Ali sees his 
other son (6a) ‘Abd al-Mustansir (that is, al-Mukarram) walking across 

gardens, wearing the most beautiful of green cloaks, surrounded by a 
group of thirty men from the Himyari, the Hijazi and the Maghribi tribes. 
Al-Mukarram is seen leaning towards them (6b), smiling and laughing. 
His face is like the moon, with a brilliant light (nur sdati‘) shining between 

his eyes. Some 140 men and women, sitting in the house and the gardens, 

are also all clad in green cloaks. ‘Ali al-Sulayhi asks al-Mustansir who 

those people are and the imam replies that those are the believers who 

obeyed him through ‘Ali [al-Sulayhi], who did not oppose (14 ya'stka) ‘Ali 
and did not conflict with ‘Ali, and they are sitting at ease because of their 

obedience to God and to the imam through ‘Ali. ‘Ali’s son is their leader 
and intercessor. (7a) Al-Mustansir asks ‘Ali which of the two houses he 

thinks is best and ‘Ali replies that definitely the house in which his son 
al-Mukarram and the believers are is the best one. In that case, the imam 

says, ‘Ali should not to be upset since he, his wife and the believers are 
already in the house of goodness (dar khayr). The imam foresees lasting 

happiness for ‘Ali’s son and confirms that he is the leader of the believers. 

The imam lifts his head and invites ‘Ali to rejoice for what he has seen 
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about his son and the believers and suggests that the perishing of al-A’azz 
was destined. ‘Ali should rejoice for that and announce the glad tidings 

to those believers who obey him. (8a) Al-Mustansir praises all those who 

obey God, him and ‘Ali, and instructs ‘Ali to be tolerant towards those 

who do not obey him and oppose him despite the imam’s love for them. 
‘Ali sees al-Mustansir going through a magnificent, great door, and as he 
does so the door closes on that gathering of ‘Abd al-Mustansir and the 
believers. Beyond the door ‘Ali sees countless people, wrapped in red and 

yellow shabby clothes. (8b) Al-Mustansir says that those are the people 
among the Hijazis, the Himyaris, the Maghribis and others from the 
people of the da‘wa who did not obey the imam’s command, were disloyal 

to ‘Ali and displeased the imam’s heart. They are the people of the da'wa 

who took the oath of allegiance (dakhala tahta ‘ahdi wa mithaqi) to the 

imam but did not do what he had ordered through ‘Ali: those people are 

abominable and are excluded from the above-mentioned abode of bliss. 

The imam tells ‘Ali to warn them about what he has seen (9a) so that they 

may mend their ways. Al-Mustansir reiterates that whoever obeys ‘Ali 

obeys the imam and that what is ‘Ali’s is the imam’s. Whoever does not 
obey God and does not obey the imam, through ‘Ali, will incur what ‘Ali 
has seen happening to the disobedient ones from the people of the imam’s 

da‘wa, which the imam has placed under ‘Ali’s control. The imam has 

conferred on ‘Ali authority over them and invites him to warn them about 

what he saw and leave the proof (that is, to leave a record of the dream) of 

what he saw for the sake of the believers so that they will not decrease and 

the rebels increase. 

When ‘Ali begins to wake up” he is still with the imam and does not 
part from him until he is fully awake. (9b) ‘Ali swears that the account is a 

faithful report of what he saw in his dream and poses the rhetorical ques- 

tion: Isn’t this dream, O Brothers, strong proof and wholesome wisdom 

for whoever is rightly guided? He swears that the imam ordered him to 
communicate it to believers and the infidels. 

The account of the second dream runs from fols 10b to 13b and is 

oracular in character. Having announced the matter of the first dream, 
‘Ali states that he was confronted by doubters, accusing him of delusion 
and fabrication. He was just in the process of exhorting them to believe 
him when, during the second night after the night of the first dream, 
‘Ali dreams once again of sitting in front of the imam who, looking at 
him, delivers a monologue, confirming and strengthening his message 
delivered in the first dream. He calls ‘Ali his servant, wali (lit. ‘friend’) 
and helper in the religion of God and the imam’s and in the sunna of 
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the imam’s ancestor the Prophet of God and in the sunna of the imam’s 
ancestors after him. Al-Mustansir exhorts ‘Ali al-Sulayhi to divulge, to the 
people of the da‘wa, to whoever is included in his ‘island’ (jazira) and to 
those who have taken the oath to God and to him, what he had ordered 
‘Ali to do in the first dream. In other words, he orders ‘Ali to take charge 

of the people of the da‘wa. Whoever agrees with ‘Ali and follows God, the 
imam and ‘Ali, and obeys ‘Ali in whatever he orders and abstains from 
what is abominable, he will partake of what the imam showed in rela- 
tion to ‘Ali’s son al-Mukarram and the believers among the people of the 

da‘wa and those who responded to ‘Ali's command. In contrast, (11b) for 

the minority who opposed ‘Ali and disobeyed him and falsely testified 
their faith, what God decrees for them is what the imam showed ‘Ali in 

the previous dream. There the people of the da‘wa were languishing in the 
desert, exposed to the sun, crucified naked and with their heads exposed, 

excluded from what is bestowed upon those who obey the imam, God and 
‘Ali. (12a) The imam encourages ‘Ali to divulge the message with no fear 

as he has God by his side and he is an established ‘proof’ (hujja) of God 
and the imam. Whoever obeys him has blessings as shown bestowed on 
‘Ali's son and the obedient believers while those who deride him, oppose 
God, ‘Ali, and the imam will be damned. There is nothing else for ‘Ali to 
do but to warn the people of the da‘wa that whoever listens to his words, 
believes in his dream and follows his orders will prosper, be guided and 

succeed. Thus the second dream narrative ends. 
The text of these dream narratives is clearly legitimising in purpose 

and ideological in nature." It is intended to show its aimed audience that 

‘Ali and al-Mustansir are close; that al-Mustansir has the Yemeni jazira at 

heart and applies his gift of foreknowledge to forecast success for ‘Ali and 
his son al-Mukarram in that region;”’ that al-A‘azz was meant to die for the 
better good of Yemen in order for ‘Ali and his followers truly to succeed; 

that al-Mustansir confers on ‘Ali and his son both spiritual and secular 

authority to rule over the people of the da‘wa and the regions they aspire 
to control. We also learn about al-Mustansir’s decree that whoever obeys 

him and God via ‘Ali and, eventually, his son will be rewarded. However, 
whoever opposes him by opposing ‘Ali will be punished. On the basis of 

the narrative, ‘Ali’s leadership is shown to follow in a line of authority 

that ultimately stems from God and that, via al-Mustansir’s endorsement 

of al-Mukarram as successor, is meant to be perpetuated in the Sulayhid 
line. Through the account of his dreams, ‘Ali can be seen as receiving the 

imam’s endorsement in shifting the criterion for establishing the leader- 

ship of the Yemeni da‘wa from a form of appointment to a dynastic and 
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genealogical mode. We can also infer from the tone of the text that people 

need some persuading to accept the appointment of al-Mukarram as ‘Ali's 

successor; that there are dissenting Yemeni tribes which are against ‘Ali 

and which need to be warned of the consequences if they do not accept 

him; that some of the people of the da‘wa have been breaking the oath 

of allegiance and need to be alerted to the consequences. One should 

note the shift of emphasis between the first and second dream narrative. 

The second one reveals ‘Ali’s efforts to strengthen his claim to authority 

through the words of the imam. Both dream narratives ‘function as the 
displaced authority of the authorial “I”: what the author cannot say on 

his own authority, he can support with testimony from an outside source 

through the narration of a dream or vision’."* 

As far as genre is concerned, these Sulayhid narratives display liter- 

ary conventions which are consistent with those found across the entire 
spectrum of Islamic ‘political’ dream narratives.’” Here are some exam- 

ples: planetary activity surrounding the body of the figures in authority 

appearing in the dream; the symbolic association of a light-face as char- 
acteristic of figures with special charisma; the ‘great house’ metaphor; the 
juxtaposition of landscapes; the distinctive clothing and colour symbol- 
ism. 

Unlike most mediaeval Islamic political and other dream narratives, 

‘Ali’s narratives here are standalone accounts, that is, they do not reach us 
as part of broader texts or generic frameworks.” For instance, mediaeval 
biographies, historiographies and chronicles often feature dream narra- 

tives that could serve as devices to further legitimise the spiritual and 
political authority of the master or masters in whose honour the chroni- 
clers were writing. The Sulayhids did not last long enough to generate a 

tradition of ‘dynastic’ chroniclers. Nevertheless, as discussed later in this 
paper, accounts of ‘Ali’s dreams, other than those narrated in the Qissas, 

were to be integrated by the Tayyibi Ismaili historian-cum-dai mutlaq 
Idris ‘Imad al-Din (d. 872/1468) in his ‘Uyiin al-akhbar, in the section 

on al-Mustansir’s reign dealing with the rise to power of the Sulayhids. 
In most dream narratives, the interpretation of the dream (ta‘bir) forms 

a separate part of the account and involves the intervention of a ‘wise’ 
third party.” Here instead ‘dream’ and ‘interpretation of the dream’ are 
accomplished within the dream itself. The interpretation of the dream 
is revealed as part of the same sleep vision. Moreover the ‘interpreter’ of 
the dream is the same authority that appears to ‘Ali, that is, the imam. 
This can be interpreted as a clear intent to add potency to the ideological 
character of the dream, to prevent accusations of misinterpretation and to 
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ensure that the ‘correct’ interpretation of the dream is transmitted. 

‘Ali al-Sulayhi’s material world 

When contrasting the scenarios described as having taken place in ‘Ali 
al-Sulayhi’s dream world with the salient events marking early Sulayhid 
history as presented to us by Idris ‘Imad al-Din, we find that, in the mate- 
rial realm, ‘Ali’s relationship with the imam was far from being a consist- 
ently close affair as ‘Ali would have liked his contemporaries to believe. 
Reading through the lines of Idris’ account we gather that al-Mustansir’s 
initial attitude to ‘Ali could at best be described as one of laissez faire. 

‘Ali had somehow to resolve the problems that the imam’s physical and 
emotional distance posed, in order not to see his spiritual and political 
credibility compromised in what amounted to a single-handed effort to 

reinvigorate the Yemeni Ismaili da‘wa which was languishing in a hostile 
and complex tribal environment. 

After more than a century of obscurity since the ‘glorious’ days of the 
first major phase of Ismaili activity in Yemen through the mission of the 

famous dai, Manstr al-Yaman (d. 302/914), the Yemeni da‘wa resurfaced 

tentatively with a line of dats who proved ineffective at gaining the alle- 
giance of the all-important Yemeni tribal rulers (mostly pro-Zaydi at this 

stage). It was eventually one of these da‘is, Sulyman b. Amir al-Zawahi, 
who appointed ‘Ali al-Sulayhi as his successor to lead the da‘wa in Yemen. 

‘Ali eventually assumed the leadership towards the end of the reign of the 

imam-caliph al-Zahir (d. 427/1036).” In the late summer of 439/1047 ‘Ali 

is reported to have informed the imam-caliph al-Mustansir in writing 
of his intention to declare the Ismaili da‘wa openly in Yemen. Dutifully, 

al-Sulayhi waited for the imam’s permission to act but Idris’ account of the 

events leads us to understand that an answer failed to arrive. In the mean- 
time, ‘Ali and his supporters were threatened by tribal adversaries. It is in 

the context of this breakdown in communications that we are shown ‘Ali 
entering into oneiric contact with the imam. Idris ‘Imad al-Din reports 
that al-Sulayhi dreamed that al-Mustansir gave him the order to openly 

declare the Fatimid da‘wa and to build a fortress on the top of Jabal Masar. 
In the dream al-Mustansir also prophesied that al-Sulayhi would one day 

control the entire province of Yemen. According to Idris’ account ‘Ali's 

dream seems to have had the desired effect since he gathered support from 
various tribal groups and raised funds for supporting the Ismaili da‘wa. 

Ostensibly emboldened by his visionary endorsement, ‘Ali is reported 
to have written letters to the people of Haraz to declare his intention to 
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control the region.” 
At long last, in early 440/1048 messengers returned from al-Mustansir 

to al-Sulayhi confirming al-Mustansir’s order that the da‘wa in Yemen be 

openly proclaimed as well as his prophecy of victory.” It took a further 

fifteen years for ‘Ali's prophetic dream to come true, as it was only by 
455/1063 that San‘a’ and all of southern Yemen was under al-Sulayhi's 

control. 
The victory must have generated warm appreciation of ‘Ali on the part 

of al-Mustansir, since from this moment, having being a ‘mere’ dai, ‘Ali 
was reappraised. In a letter of thanks from the imam he is described as 
‘most sublime sultan, singular king, grand amir, support of the caliphate 
(‘umdat al-khilafa), crown of the regime, possessor of the two glories, 
sword of the imam, victorious in religion, the order of the believers’.*° 
Al-Mustansir had his reasons: it was during his reign from 433/1041 
onwards that the Fatimid empire began to experience territorial decline, 

and apart from the brief capture of Baghdad in 449/1058, Fatimid domin- 
ion was on the downturn until ‘Ali’s success in Yemen. This province was 

to become the last significant territorial holding of the Fatimids and an 
essential outpost for the revival and redirection of the da‘wa and its ancil- 

lary activities, primarily trade. 

Presumably emboldened by his new status as sultan and king, ‘Ali 

appointed his son al-A‘azz as his successor in the da‘wa, thus de facto 

transforming the nature of the Yemeni dda‘-ship into a dynastic monarchy 
to be passed on through his bloodline.” Idris ‘Imad al-Din informs us 

that al-Mustansir agreed to al-A‘azz’s appointment in a letter dated Rajab 

456/June-July 1064.** But, somewhat unexpectedly, on 22 Muharram 

458/24 December 1065 al-A‘azz died. In Safar 458/January 1066 ‘Ali duly 
informed al-Mustansir of his sad loss and, hardly a month after receiving 
‘Ali's communication, the imam-caliph is reported to have replied with 
a letter, dated Rabi‘ I 458/January—February 1066, offering condolences 

to ‘Ali and enjoining him to appoint his other son, al-Mukarram, as his 

successor.”” However, according to the dating that Idris gives, this letter - 
entrusted to two Sulayhid messengers who were at the imam’s court at the 

time — appears not to have reached ‘Ali until a year later, that is in Rabi‘ 

II 459/February-March 1067.” It is in the context of these postal ‘incon- 

sistencies’ that the dream narratives ascribed to ‘Ali can be appraised 
as historiographical ‘gap fillers’, so to speak, and, ultimately, as Tayyibi 
foundational stories projected back in time to validate the Sulayhids as a 
dynasty endowed with a special spiritual and secular authority. As succes- 
sors of the Sulayhids in the leadership of the Yemeni da‘wa, the Tayyibi 
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leaders reworked their own spiritual pedigree retrospectively so as to 
substantiate their own claims as rightful leaders of the Tayyibi commu- 
nity. 

The dreams, ostensibly recorded by ‘Ali al-Sulayhi a posteriori, are 
dated Safar 458/January 1066 which is the same month when, Idris tells 
us, ‘Ali wrote to al-Mustansir to inform him of al-A‘azz’s death. In fill- 

ing the gap between the death of al-A‘azz and the arrival of the envoys in 
Yemen confirming al-Mukarram’s succession, which was over a year long, 
the recording of the ‘true’ dreams served as: 

1. A narrative device to give, retrospectively, greater weight and spir- 

itual significance to the appointment of al-Mukarram as spiritual and 
political leader of the da‘wa, by presenting it as willed by the imam, 
rather than having occurred by default following the sudden death of 
the son ‘Ali had initially intended as his heir, the prince al-A‘azz. 

A device to voice the imam’s sanctioning of genealogical descent as 

an acceptable mode to determine al-Mukarram’s right to succeed ‘Ali 
al-Sulayhi as leader of the Yemeni da‘wa, a role typically determined 

by appointment.” 

3. Evidence for the existence of a metaphysical line of communication 
between ‘Ali and the imam whereby, when they cannot contact each 

other by letter, they can resort to oneiric encounters. 
4. Evidence that ‘Ali possessed the gift of foreknowledge: after all — if we 

accept Idris’ dating - it was not until a year after the occurrence of 

the dreams that ‘Ali received al-Mukarram’s appointment as succes- 
sor confirmed in writing by the imam. 

5. As warning against religious and political dissent.” 

i) 

In the light of what is reported by Idris vis-a-vis the circumstances 
of al-Mukarram’s designation as successor, one asks: why the need to 
record in writing ‘as proof for posterity’ such empowering dreams? In 

time - according to Idris’ sequence of events - ‘Ali did receive his much 
awaited letters of endorsement from the imam (not one, but two, one of 

which was addressed to al-Mukarram himself), reiterating his support 
for al-Mukarram and approving ‘Ali’s request to install his son as wali 

al-‘ahd. ‘Ali’s aspirations for his son came true: al-Mukarram’s appoint- 
ment was publicly announced on 8 Jumada I 459/27 March 1067 from 
the mosque in San‘a’.*’ By this time, al-Mustansir had bestowed more 

titles on ‘Ali al-Sulayhi and valued - to some extent encouraged — his 

endeavours to calm (or take advantage of) the politically volatile climate 
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in Mecca. However, over the course of five years, the imam repeatedly 

turned down ‘Ali’s insistent requests to visit Cairo and to meet the imam 

in person.** But on Dhu’l-Qa‘da 459/September 1067, without having ever 

met al-Mustansir, en route to Mecca and still determined go to Cairo, ‘Ali 

was murdered. 
Considering the nature and charged content of the dream narratives 

analysed here, it is somewhat surprising to find that these Qissas, either in 
the form of quotations or references or extracts, have left no trace in Tayyibi 

literature and Tayyibi-related historiography. Particularly notable is their 

absence as a source for the fourth/eleventh-century anonymous author of 
the biography of al-Mukarram (Sirat al-Malik al-Mukarram), who does 
quote the dreams of al-Sulayhi but not those featured in the Qissas. Also 

Idris ‘Imad al-Din, who in his ‘Uyiin quotes the dreams featured in the 

Sira, appears to have ignored the dream narratives presented in this paper. 

This conspicuous absence raises questions about the dating and attribu- 
tion of these texts and, therefore, the ultimate function that these narra- 

tives were meant to perform for the audience they were written for.» 

The legacy 

The recognition of the authority of the persons appearing in the sleep 

vision is the first crucial step towards the understanding of the dream 
and the weight to assign to it. However, the cognitive power of a dream 
does not rest on the belief that the dream may convey factual and objec- 
tive data about the characters and events appearing in it. Rather it rests on 

the relevance that the recipient of the dream assigns to the information 
that the sleep vision conveys. The a posteriori quality implicit in the act of 

disseminating or publicising the content of a dream through a narrative 
indicates therefore that, at least in the eyes of the narrator, the dream’s 
cognitive force has collective relevance for the intended audience of his 
narrative. Who would have a ‘collective’ investment in the recording of 
‘Ali’s powerful sign of the spiritual and secular endorsement of his author- 
ity, disseminated via the recording of his ‘true’ dreams? 

Since the first half of the sixth/twelfth century, the spiritual and secu- 

lar leadership of the Tayyibis of Yemen first, and then of the Ismaili Da’tdi 

Bohras of India, has rested on the figure of the dai mutlag (lit. ‘absolute 
missionary ). This is a leader invested with supreme spiritual and secular 

authority to guide the Tayyibi community on behalf of the hidden Tayyibi 
imam. When retracing the origins of the spiritual credentials attached to 
the position of da muflaq, we observe a number of doctrinal ‘adjustments’ 
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that scholarly das mutlaq of the Tayyibis had to make a posteriori in 
order to demonstrate a continuous link between their spiritual charisma 
and the spiritual authority of the Fatimid imams. The formation of the 
role of dat mutlaq as the spiritual leader of the Tayyibis and their succes- 
sors, mainly though not exclusively, passed on dynastically to this day, is 
said to have been masterminded by the widow of al-Mukarram, Queen 
Arwa (d. 532/1138). In 526/1132 she declared that the chief dai of her time, 

al-Dhu’ayb b. Misa al-Wadi‘i al-Hamdani (d. 546/1151), was dai mutlag, 
thus marking the foundation of a distinctive Tayyibi da‘wa hierarchy and 
system in Yemen that would be independent from that in Cairo. In time 
the Tayyibi da‘wa also became independent of the Sulayhid regime which 
ended with the death of Queen Arwa. For a da mutlagq to be able to claim 

the spiritual charisma attached to his role, it would be logical to expect 

that, in turn, the initiator of such a role, in this case Queen Arwa, would 

have a high spiritual status. This would grant this person the authority, 

albeit nominally, to take the initiative of forming an altogether new role 
in the da‘wa leadership. Indeed Queen Arwa stands out as a unique exam- 
ple in the history of Islam of a woman believed to have been formally 
bestowed with spiritual authority of the highest order. In fact, according 
to correspondence preserved in the Tayyibi tradition, the Fatimid imam- 
caliph al-Mustansir made the queen a hujja, the second highest spiritual 

rank after that of the bab (lit. ‘gate’) who, as head of the central da‘wa, was 

next to the imam-caliph in the da‘wa hierarchy as structured at the time 
of al-Mustansir. The belief in the bestowal of the rank of hujja on Queen 
Arwa served to legitimise the spiritual ascendancy of the da‘is mutlaq by 
situating the origin of their rank in a spiritually endowed source. *° 

As an Ismaili denomination, the Tayyibis of Yemen (and their succes- 
sors in India) owed their origins to Queen Arwa and the fact that a large 
faction of her followers pledged their support, after the death of the 
Fatimid imam-caliph al-Amir, to his infant son al-Tayyib as his rightful 

successor. This challenged the claims of the Hafizi da‘wa in Cairo which 
defended the rights of al-Amir’s cousin al-Hafiz, who actually succeeded 

to the Fatimid caliphate. Al-Tayyib is believed to have died in infancy and 

the very evidence for his existence has been subjected to scrutiny.” In 
any event, the elusiveness of al-Tayyib was ‘resolved’ by his supporters by 
resort to the doctrine of occultation. The belief in al-Tayyib’s concealment 

gave the Tayyibis a name and a defined identity that would separate them 

doctrinally and politically from their Cairo-based rivals, the upholders of 

the Hafizi imamate of the later Fatimids. But an occulted, infant imam 

would eventually be of little consequence to the Tayyibi leaders in terms 
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of enabling them to link their spiritual pedigree to an explicit designation 

(nass) by an imam. The empowerment of the Sulayhids through the meta- 

physical transmission of spiritual and secular authority, from imam to 

dai (and the subsequent elevation of the status of the da to monarch) as 

recounted in the dream narratives presented here would resolve this epis- 

temological problem since it would make the emergence of the Tayyibi 

leadership, as spiritual and ideological successors of the Sulayhids, ulti- 
mately the outcome of a divine design. The redaction of these dream 

narratives could be therefore regarded as a late Tayyibi reconstruction, 

possibly dating to the period after Idris ‘Imad al-Din. This was a time 
when Tayyibi history came to be marked by internal dissent and faction- 

alism and, therefore, when laying claim to ‘the past’ by a faction must 
have been of paramount importance in defending its legitimacy against 

the claims of a rival group. The stories in the Qissas, whilst also serving 

as a severe warning against dissent, functioned as foundational political 

myths. Their role was to fill obscure gaps in the narrative of the resurfac- 

ing of the Ismaili da‘wa in Yemen and ‘resolve’ shifts in the quality of 
authority, from mundane to supernatural, first in the Sulayhid and then 
the subsequent Tayyibi franchising of the Fatimids’ distinctive brand of 

spiritual power. 
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which this research is based. A big thank you goes to Drs Marzia Balzani 

and Simonetta Calderini, Roehampton University, London, Dr Iain Edgar, 

University of Durham, Professor Yehoshua Frenkel, University of Haifa, 
Professor Heinz Halm, University of Tiibingen, and Professor Sholeh A. 

Quinn, UC Merced, University of California. While I have benefited from 

their invaluable advice in writing this paper, I am solely responsible for any 
shortcomings it might feature. 

2. The relationship between the Fatimids and the Sulayhids, is, by and large, 
ignored in contemporary Fatimid sources containing historical informa- 
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tion on the Fatimids and in later historiographies dealing with them. 
The Tayyibis emerged, mostly in Yemen, as a faction that, upon the death of 
the Fatimid caliph al-Amir (d. 524/1130), upheld the succession rights of his 

alleged son al-Tayyib against the claims of those who supported al-Amir’s 
cousin, al-Hafiz (d. 544/1149). The Tayyibis believed that al-Tayyib went 

into occultation as an infant, thus initiating a period of satr (concealment) 

that continues to this day. 

There is extensive academic literature dealing with dreams in Islamicate 

contexts. Among recent works see Louise Marlow, ed., Dreaming Across 

Boundaries: The Interpretation of Dreams in Islamic Lands (Cambridge, 

MA, 2008), and John C. Lamoreaux, The Early Muslim Tradition of Dream 

Interpretation (New York, 2002). Both publications provide comprehensive 

coverage and bibliography of previous scholarly work done on the subject. 

For other examples in Islamic historiography of dream narratives function- 

ing as dynastic foundational stories to show how God singles out a specific 

person or family for future rule, see Sholeh A. Quinn, “The Dreams of 
Shaykh Safi al-Din in Late Safavid Chronicles’, in Marlow, ed., Dreaming, p. 
222% 

Toufic Fahd, “The Dream in Medieval Islamic Society’, in Gustave von 

Grunebaum and Roger Caillois, ed., The Dream and Human Society 
(Berkeley and Los Angeles, 1966), p. 352. In this article, Fahd also high- 

lights the ideological character of ‘Abbasid dream narratives as devices to 

reinforce the supernatural character of claimed political legitimacies and 
authority. In recent times, the ‘political’ power of dreams came to be ques- 

tioned by senior Ayatollahs such as Abolfazl Moussavian in the context of 
Iran’s parliamentary elections of March 2008. See Roula Khalaf and Najmeh 

Bozorgmehr, ‘Qom Highlights Iran Power Battle’, The Financial Times 

(8 March 2008), http://www.ft.com/cms/s/0/067fa5c4-ecb3-11dc-86be- 

0000779fd2ac.html. 
For a full description of the manuscript see Delia Cortese, Arabic Ismaili 

Manuscripts: The Zahid ‘Ali Collection in the Library of The Institute of 

Ismaili Studies (London, 2003), no. 114, pp. 129-130. 
The known copies are in the following collections: (1) Zahid ‘Ali, now in 

the Library of The Institute of Ismaili Studies; (2) Shaykh Muhammad 

‘Ali al-Hamdani, Surat, India, now in the Abbas Hamdani Collection (still 

uncatalogued) recently donated to the Library of The Institute of Ismaili 

Studies; (3) Daudi Atba‘-i Malak Wakil, Mumbai, India, transcribed from 

the collection of ‘Abd-i ‘Ali Imad al-Din; (4) the Library of the da‘wa, 

al-Khizana al-Amira, Mumbai, being the Daudi Bohra literary heritage 

collection kept under the tutelage of the current da‘i-mutlaq, Sayyidna 

Muhammad Burhan al-Din. 

Within the corpus of early and mediaeval Islamic dream literature, autobio- 

graphical dream narratives are rare. John C. Lamoreaux, ‘An Early Muslim 

Autobiographical Dream Narrative: Abu Ja‘far al-Qayini and his Dream of 
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the Prophet Muhammad’, in Marlow, ed., Dreaming, p. 79. 

Toufic Fahd and Hans Daiber, ‘Ru’ya’, El2, vol. 8, pp. 645-649. 

Cf. Lamoreaux, The Early Muslims, pp. 84-85. 

Cf. Marlow, ed., Dreaming, p. 5. 
Shi‘i traditions rank at the same level the appearance in dreams of the 

Prophet or the imam. If either of them orders a ruler to do good the vision 
is automatically taken as a true one and must be accepted as genuine. Cf. 

Khalid Sindawi, ‘The Image of ‘Ali b. Abi Talib in the Dreams of Visitors to 

His Tomb’, in Marlow, ed., Dreaming, pp. 187-188. 
Gustave von Grunebaum, ‘The Cultural Function of Dream as Illustrated 
by Classical Islam’, in von Grunebaum and Caillois, ed., The Dream, pp. 

18-20. 

The indication of the exact timing of the occurrence of the dream is a 

typical device used to add a greater sense of veracity to the narrative. Cf. 
Lamoreaux, The Early Muslims, p. 83, on the significance of the hour of 

the night and even the season of the year in determining how seriously the 

dream ought to be taken. 

On the function of dreams as legitimising devices in Islamicate contexts 

see Leah Kinberg, ‘The Legitimization of the Madhahib Through Dreams’, 
Arabica, 32 (1985), pp. 47-79. 

The theme of the imam-caliph al-Mustansir’s prodigious power of fore- 

knowledge, pointing to the Tayyibi understanding of the predestined and 

supernatural nature of al-Mukarram’s succession to ‘Ali al-Sulayhi, is also 

found in the fourth/eleventh-century Sirat al-Malik al-Mukarram. This is 

the anonymous biography of al-Mukarram, where al-Mustansir is shown to 
have had knowledge of al-A‘azz’s death before he was actually informed of 
it and to have sent a sijill of al-Mukarram’s appointment as successor before 

receiving a request from his father. See Mohammed Shakir, ‘Sirat al-Malik 
al-Mukarram: an Edition and a Study (Ph.D. thesis, School of Oriental and 
African Studies, University of London, 1999), part 1, pp. 17-18; part 2, p. 6. 
Patricia Cox Miller as cited in Marlow, ed., Dreaming, p. 6. 

Cf. Sholeh A. Quinn, ‘The Dreams of Shaykh Safi al-Din and the Safavid 

Historical Writing’, Iranian Studies, 29 (1996), pp. 127-147; Iain R. Edgar, 

‘The “True Dream” in Contemporary Islamic/Jihadist Dreamwork: A Case 

Study of the Dreams of Taliban leader Mullah Omar’, Contemporary South 

Asia, 15 (2006), pp. 263-272; Iain R. Edgar, ‘The Dream Will Tell: Militant 

Muslim Dreaming in the Context of Traditional and Contemporary Islamic 

Dream Theory and Practice’, Dreaming, 14 (2004), pp. 21-29. 
Cf. Marlow, ed., Dreaming, p. 10. 
Ibid., pp. 7-8. 
Farhad Daftary, The Ismd‘ilis: Their History and Doctrines (2nd ed., 
Cambridge, 2007), p. 208. 
On the line of Yemeni da‘is before ‘Ali al-Sulayhi and the circumstances 
of ‘Ali's appointment to the leadership of the Yemeni da‘wa, see Husayn F. 
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al-Hamdani with Hasan S. Mahmid al-Juhani, al-Sulayhiyytin wa’l-haraka 
al-Fatimiyya fi’l-Yaman (Cairo, 1955), pp. 49-61. 
Idris ‘Imad al-Din, ‘Uyiin al-akhbar wa funan al-athar, vol. 7, ed. Ayman 
Fuad Sayyid, with summary tr. by Paul E. Walker and Maurice A. 
Pomerantz, The Fatimids and their Successors in Yemen: The History of an 
Islamic Community (London, 2002), pp. 33-35 English; pp. 5-11 Arabic. 
Ibid. 

Ibid., p. 38 English; p. 22 Arabic. According to the fourth/eleventh-century 

anti-Sulayhid author Muhammad b. Malik al-Hammadi al-Yamani, gifts 

were exchanged at this point between ‘Ali al-Sulayhi and al-Mustansir. ‘Ali 

sent to the imam-caliph 70 swords with agate hilts, 12 daggers with agate 

handles, 5 embroidered robes, as well as bowls and ring-stones made of 
agate, Kabulite myrobalans, musk and ambergris. In return, al-Mustansir, 
besides awarding ‘Ali governorship and titles, presented him with banners. 

See Muhammad b. Malik al-Hammiadi al-Yamani, Kashf asrar al-batiniyya 

wa akhbar al-Qaramita, tr. Muhtar Holland as Disclosure of the Secrets of 
the Batiniyya and the Annals of the Qaramita (Doha, 2003), pp. 124-125. 

The questions of the accommodations in the structure of the Yemeni da‘wa 

that resulted from this change in the nature of the Yemeni Ismaili religious 
leadership are partly discussed by Abbas Hamdani, ‘The Da‘i Hatim Ibn 

Ibrahim al-Hamidi (d. 596H/1199ap) and his book Tuhfat al-Qulub’, Oriens, 

23-24 (1970-1971), pp. 262-263. He speculates about the reasons for the 

five-year mission at al-Mustansir’s court of the Yemeni Qadi Lamak, sent 

to Cairo by ‘Ali al-Sulayhi in 454/1062. Hamdani suggests that the separa- 

tion between religious and political leadership in Yemen was introduced 

by Lamak b. Malik al-Hammadi during the reign of al-Mukarram. In his 

Tuhfat al-qulub, the da7 al-Hamidi states that Lamak returned to Yemen 

from his mission having been nominated chief da by the imam-caliph. 

This appointment brought about an accommodation whereby al-Mukar- 

ram, who had inherited both the da‘iship and the monarchy from his father, 

was made dai with responsibility for the state while Lamak was dai with 

responsibility for the da‘wa proper, that is the religious affairs. 

Idris ‘Imad al-Din, ‘Uyiin al-akhbar, p. 53 English; p. 99 Arabic. Shakir, 

‘Sirat’, part 2, p. 39, refers to a sijill (epistle) indicating Rabi‘ II 456/March 

1064 as the date of ‘Ali al-Sulayhi’s appointment of al-A‘azz. 

At this point Idris ‘Imad al-Din, ‘Uyiin al-akhbar, pp. 53-54 English; pp. 

98-101 Arabic, inserts the story mentioned earlier, taken from Sirat al-da7 

al-Mukarram al-Sulayhi, where the imam-caliph al-Mustansir miraculously 

has knowledge of the death of al-A‘azz before messengers from Yemen reach 

him in Cairo. 
Ibid. p. 55 English; pp. 102, 103 Arabic. The Fatimids relied primarily on 

pigeon homing and merchant networks for their postal needs rather than 

using a barid (postal) system. This made the postal service somewhat unre- 

liable and, especially, when using merchant networks, it is difficult to estab- 
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lish the average speed at which the distance between far-flung destinations 

was covered. On the Fatimid postal system see Adam J. Silverstein, Postal 

Systems in the Pre-Modern Islamic World (Cambridge, 2007), pp. 121-125. 

Hamdani, ‘The Da‘?, p. 278, stresses that prominent Fatimid and Tayyibi 

literature dealing with the organisation of the Ismaili da‘wa does not 
mention hereditary succession as a condition or qualification for holding 

the office of da‘. In time, however, the role of leader of the Tayyibi da‘wa, 

the da7 mutlaq, became mostly dynastically transmitted. 

The history of the post-Sulayhi Yemeni da‘wa is characterised by internal 

dissent. The Tayyibis, who indeed emerged as a dissenting group, became 
spilt between the mid-sixteenth and early seventeenth centuries into disput- 

ing branches, namely the Da’iidis, the Sulaymanis and the ‘Alawis. In turn, 

each of these groups experienced internal factionalism. 
Idris ‘Imad al-Din, ‘Uyiin, pp. 55-56 English; pp. 102-109 Arabic. 

These five years, from 454/1062 to 459/1067, coincide with the great famine 

and plague that hit Egypt during the reign of al-Mustansir. Abbas Hamdani 

suggests that ‘Ali al-Sulayhi’s keenness to visit the imam during this time 
had had to do, among other reasons, with his ambition to appear in Egypt 

as saviour of the country, the role that the Armenian governor of Damascus 

Badr al-Jamali was eventually to play in 466/1074. In response, the imam 

not only dissuaded ‘Ali from making the journey but, in a patent attempt 

to divert his attention elsewhere, he suggested that ‘Ali should conquer the 
Hadramawt. Hamdani, ‘The Da‘, p. 261. 

The very concept of ‘authorship’ involved in the transference of the dream 
from an experiential level to become literary product raises questions as to 

the very idea of an ‘author’ of a dream narrative. See Norman N. Holland as 

cited in Marlow, ed., Dreaming, p. 10. Shakir, ‘Sirat’, does not question the 

authenticity of ‘Ali al-Sulayhi’s authorship of the Qissas, therefore dating 

the text to the second half of the fourth/eleventh century, part 2, p. 66 and 

p. 78. In the broader context of scholarly debates over the ‘authorship’ of 

mediaeval Islamic dream narratives, Hagar Kahana-Smilansky sustains the 

diverging view that ‘Prima facie there is no reason to doubt that an auto- 

biographical dream is based on real experience’. Hagar Kahana-Smilansky, 

‘Self-Reflection and Conversion in Medieval Muslim Autobiographical 
Dreams’, in Marlow, ed., Dreaming, p. 102. 

For a full discussion of Queen Arwa and the question of her hujjaship, see 

Delia Cortese and Simonetta Calderini, Women and the Fatimids in the 
World of Islam (Edinburgh, 2006), pp. 129-140. 
For a full discussion of the controversies surrounding the figure of al-Tayyib 
as successor of al-Amir see Samuel M. Stern, “The Succession to the Fatimid 
Imam al-Amir, the Claims of the Later Fatimids to the Imamate, and 
the Rise of Tayyibi Ismailism’, Oriens, 4 (1951), part 2, pp. 193-255; repr. 
in Samuel M. Stern, History and Culture in the Medieval Muslim World 
(London, 1984), article XI. 
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From the “Moses of Reason’ to the ‘Khidr 

of the Resurrection’: The Oxymoronic 
Transcendent in Shahrastant’s Majlis-i 

maktub ... dar Khwarazm 

Leonard Lewisohn 

Introduction 

Born in 479/1086-1087 in the northern frontier of Khurasan in Persia, 

‘Abd al-Karim Taj al-Din al-Shahrastani was the most important theo- 
logian in the Islamic philosophical tradition to renew and reinvigorate 
Ghazili’s polemic against Avicennian Peripatetic rationalism.” His educa- 

tion in the Islamic sciences was comprehensive, having studied with 
students of the great Sunni theologians, Imam al-Haramayn al-Juwayni 
(d. 478/1085) and the latter’s student Aba Hamid al-Ghazali (d. 505/1111), 

in Nishapir. His studies covered the fields of Qur’anic exegesis (tafsir), 

scholastic theology (kalam) of the Ash‘ari school and the Prophetic tradi- 
tions (sing. hadith). He learned jurisprudence (figh) under Abu’l-Muzaffar 
Ahmad al-Khawéafi, a pupil of Juwayni. This study of Sunni tradition- 

alism was also supplemented by attendance at the classes of the son of 

the famous mystic Abu’l-Qasim al-Qushayri (d. 465/1072) of Nishapur, 
author of al-Risdla fi ‘ilm al-tasawwuf , ‘probably the most widely read 
summary of early Sufism’? During the second decade of the twelfth 
century cE, Shahrastani held a chair at the celebrated Nizamiyya college 
in Baghdad for three years. Amongst his many pupils was the maternal 

uncle of the famous Shi‘i theologian Nasir al-Din al-Tusi (d. 673/1274), 

who would later go on to teach Tusi’s father. During the following decade, 
Shahrastani took up a post in the chancellery of the Saljuq sultan Sanjar, 
which he maintained until he retired to his native village Shahrastan 

(currently in the Republic of Turkmenistan), where he died in 548/1153.* 
Shahrastani’s most celebrated work, the Kitab al-Milal wa’l-nihal,° 

was a kind of encyclopaedia of religious ideas and denominations that 
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was dedicated to analysing the various sects and religions of the world. 

The chapters of this work, as Guy Monnot observes, ‘as a carefully crafted 

whole ... remained, until the eighteenth century, totally unique. They 

represent the high point of the Muslim histories of religion.’ ° In respect 

to the esoteric traditions of Islam, perhaps the important aspect of this 

encyclopaedia is its discussion of extra-Islamic religious communities and 

faiths, in particular Zoroastrians, Jews, Manichaeans, Sabians and Arab 

pagan cults, not to mention Hindu sects and thinkers,’ 

Although an intense anti-philosophical polemic, particularly 

against Peripatetic rationalism, pervades most of his works, the most 
significant of these attacks is found in his Kitab al-Musdra‘a (or Kitab 
Musara‘at al-faldsifa), a refutation of Avicenna.* As an Ash‘ari theolo- 
gian, Shahrastani’s best-known work is his Kitab Nihayat al-aqdam fi ‘ilm 
al-kalam, which addresses the full range of Muslim theological sects and 
denominational differences from a Sunni perspective. 

Despite his strong Ash‘ari theological background and staunch public 
affiliation with Sunnism, the significance of the presence of the numer- 
ous Ismaili terms, ideas, indications and allusions in his various works 
still remains puzzling.’ For instance, concerning Shahrastani’s Qur’anic 
commentary, Mafatih al-asrar wa masabih al-abrar,"' his largest work,” 

estimated to be ‘equal, and sometimes superior to those of Tabari or Razi 

in terms of precision, breadth, antiquity and variety of sources quoted’, a 
contemporary Iranian scholar wrote: 

By studying this work one becomes intimately acquainted with the basic 

ideas and thoughts of this great thinker, allowing us to conjecture that 

beneath the cover of his Ash‘ari and Shafi‘ theology, he was not unac- 
quainted with the teachings and esoteric hermeneutics (ta’wildt) of the 

Ismaili denomination.” ... It is probable that Shahrastani followed their 

method, even if he did not allow himself to publicly declare himself a 
follower of the Ismaili faith.’ 

In this respect, it is important to note that the Shi‘i theologian Nasir al-Din 
Tusi in his autobiographical work Sayr wa suluk referred to him as dai 

al-duat,’* an Ismaili title meaning ‘the supreme missionary’. Shahrastani’s 
Ismaili affiliation, if only on the basis of this assertion alone, is considered 

as confirmed beyond all reasonable doubt by many scholars,” although 
by some it is still “treated with caution’,'* while others claim the title was 
‘merely honorary’.”” But the fact remains that notwithstanding his Shafi 
Sunnism and his high rank in the Sunni community, in three of his works 
- his Qur’an commentary, the Mafatih al-asrar wa masabih al-abrar (Keys 
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to the Arcana and Lamps of the Godly), the Kitab al-Musdra‘a, and the 
Majlis-i maktib — are found signs of a definite predilection for aspects 
of Ismaili doctrine and thought. On the basis of these works, then, as 
Wilferd Madelung and Toby Mayer judiciously comment, ‘some of his 
core beliefs and religious thought’ could be described as Ismaili.”° Yet 
a study of Shahrastani’s terminology, comparing it with that of other 
authors that influenced, and were influenced by, him - particularly the 
likes of Ghazali and Tuasi - which would definitely resolve this ‘Ismaili 
issue’, is still lacking. 

Shahrastani’s character typology of Moses and Khidr 

Shahrastani’s only Persian work, Majlis-i maktib-i Shahrastani mun‘aqid 
dar Khwarazm (A Public Lecture in a Congregation held by Shahrastani 

in Khwarazm), contains a long esoteric commentary on the meaning of 

the story of Moses and Khidr from Q. 18:67-82.”' It is by far the most 
profound, lucid and beautiful commentary on the tale I know of, excel- 
ling any prose or verse commentary on the subject by any of the Sufis I 

have found to date. The profound meditative spirituality and the soar- 

ing visionary insights of Shahrastani’s depiction of Moses and Khidr to 
my knowledge are not equalled by other commentaries on this tale in 
Persian literature.” This work takes the form of a dissertative dialogue, 

in the Platonic sense, as between Socrates and some other disputant, with 

Khidr playing here the Socratic role. In Persian literature, this passage 

may also be compared to Rashid al-Din Maybudi’s sublime depiction of 
the Qur’anic story of Adam and the angels in his Qur'an commentary, 

Kashf al-asrdar, and to the account of the same legend given by Ahmad 
Sam‘ani (d. 534/1140) in his Rawh al-arwah.*’ At the same time, he opens 
up entirely new vistas to the reader on the meaning of time, eternity, sin, 
punishment, prophecy, sainthood and a host of other topics. Among its 

major themes, the treatise elucidates the concepts of creation (khalq) and 

the divine Command (amr); the role of angels in the hierarchy of the 
cosmos, the various stages of human evolution and the cycles of prophecy. 

The account of Moses’ abortive discipleship of Khidr given in Q. 18:65- 
82 is well known and need not be repeated here. For the purposes of the 
present essay, suffice it to say that in the Qur’anic account there appear 

several fundamental motifs presented in succinct, almost epigrammatic, 
form that are later more fully deciphered and expounded by a host of 

authors from different schools of Islamic philosophy, theology and mysti- 

cism. The six most important of these motifs, to which nearly all Muslim 
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authors allude when interpreting the tale, can be itemised under the 

following rubrics: 

1. Esoteric knowledge. Khidr is the perfect mystic who is both adept at 

and possessor of ‘esoteric knowledge’ (‘ilm-i laduni) or knowledge by 

divine inspiration, as the Qur’an says: We have taught him knowledge 

proceeding from us (‘allamndahu min ladunna ‘ilman, Q. 18:65). 

2. Character typology. In Islamic mystical and philosophical texts, 

Moses and Khidr represent two fixed, stock character types: rational- 

ist theologian vs. inspired saint. Khidr is thus a symbol of the inspired 

divine knowledge which transcends time, space and causality, while 

Moses personifies pedestrian reason bound to regulations based on 

hair-splitting shari‘a rationalism and kalam theology. 
3. In Sufi psychology, Moses represents human reason, fantasy, nomo- 

centric legalism and prophecy, while Khidr symbolises divine inspi- 

ration, the higher intuitions of metaphysical imagination, sainthood, 

the esoteric faith and the Religion of Love. 
4. The spiritual guide. Khidr symbolises the spiritual guide par excel- 

lence, whether this be the Ismaili imam/hujjat/the Sufi master; Moses 
typifies the wavering follower (murid) of the imam/hujjat/the Sufi 
master. 

5. Paradoxical behaviour. Khidr’s paradoxical behaviour and shocking 

actions are always allegorically interpreted as expressive of hidden 
spiritual meanings decipherable by hermeneutical exegesis (ta’wil). 

6. Immortality and transcendence of temporality. In a number of 
commentaries on the tale, Khidr represents a knowledge of eternity 

that transcends temporal duration and soars beyond the mutable 

transient sphere of all that which is past, present or to come. Khidr 

is immortal according to legend, having drunk of the water of life in 
the land of darkness and is more or less identical to the prophet Ilyas 
(Elijah). 

Although all six motifs are present in Shahrastani’s account, there will 

not be enough space to explore them all in this chapter, so only those 
motifs most immediately relevant to the subject under discussion will be 

examined below. Here it is necessary to give an overview of the seven basic 
theological/theosophical notions that appear in Shahrastani’s character 

sketches of the personalities of Moses and Khidr in the Majlis. The follow- 
ing summary should provide a useful itemisation of the basic themes that 
the text presents: 
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Moses represents a black-and-white, shari‘a-centric viewpoint, vainly 
attempting to strictly weigh Khidr’s actions in the balance of Islamic 
Law, on the supposition that iniquity is solely determined by disobe- 
dience and probity by obedience to that Law. 
Moses inhabits the realm of doubt and vague suspicions (shakk u 

shubhat), whereas Khidr dwells in the realm of certitudes (yaqin). 

Moses inhabits the narrow temporal realm divided up artificially 

into past, present and future. From Khidr’s standpoint, such tempo- 

ral distinctions are irrelevant since he considers the past, present 

and future to be ‘all one’. Khidr claims that time and space obey 
his dictates, and maintains that the judgements he passes cannot be 

subjected to any temporal or spatial conditions. 

Khidr’s knowledge hails from the realm of the Oxymoronic 
Transcendent where contraries embrace and merrily court each other 
side by side. Moses’ mind is blind, unable to fathom how the unify- 
ing force of divine love can blot out these contraries, so that Khidr’s 
paradoxes only arouse in him further indignation and perplexity. 

Khidr’s judgement relies on divine foreknowledge (‘ilm), and his 
teaching (ta‘lim) is based on a symbolic, esoteric hermeneutics (ta’wil) 

which gives him an insight into the original gist and intent of every 

word or deed. All events have already been finalised and actualised 

(mafrugh), says Khidr, who sees everything impending and in an 

inchoative state (musta’naf) as having already occurred - the future 

and the past being for him illusory divisions of a single, undivided 

temporal structure. 

For Moses, there do not seem to be any explicitly clear ethical values 

underlying Khidr’s judgements. Khidr explains himself in an ex 
cathedra manner as follows: ‘in the realm of causelessness (Glam-i 

bi-sababi), judgements are made without any (underlying) causes; 
judgements are made according to the Command (farman). The 

terms amr or farman (divine order) in Shahrastani’s lexicon draw on 

both Ismaili and Ghazalian terminology, referring to a realm outside 
space and creation that is the original homeland of the divine spirit 
(rah), the spiritual world composed of celestial intelligences. This 
realm is always contrasted to the mutable realm of material creation 

(khalq),”* the realm of cause and effect (@lam-i sabab) in which Moses 

remains stranded. 

The theory of the two rulings or rules (hukm) as elaborated by Khidr 

to Moses, relates, in the first place, to the world of becoming which 

is impending or inchoative (musta’naf) and yet is to be fulfilled, so 
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that its judgements are based on Canon Law (shari‘a). The second rule 

concerns what has been preordained in eternity where judgements are 

based on a clairvoyant foreknowledge of the resurrection (qiyamat). 

According to the second rule, all temporal actions and events have 

already been elaborated, actualised (mafrugh) and completed. 
Mafragh and musta’naf are well-known terms in the Ismaili lexicon. 

Jalal Badakhchani points out that, 

The terms ‘primordial decree’ (hukm-i mafrigh) “and ‘subsequent 

decree’ (hukm-i mustanaf) are related to the notions of ‘primor- 

dial past’ (mafrigh), i.e. the realm of predestination, and ‘subsequent 

future’ (musta’naf); i.e. the realm of free will. According to Shi‘i theol- 

ogy, mankind dwells between these two realms. ... [so that] a person's 
spiritual perfection depends on divine grace as well as personal effort. 

Shahrastani, in his commentary on the Qur’an, dedicates an entire chap- 

ter to the explanation of these principles.” 

So musta’naf signifies the realm of the law, which is in a condition of 
constant change and becoming, and mafrigh alludes to the rule of the 
resurrection which has already been achieved and actualised through pre- 
ordained destiny (taqdir).** Moses typifies the Muslim jurist who judges 

matters strictly by the sharia; Khidr typifies the judge whose decisions 
rest on a vision of the laws of eternity. As Khidr explains to Moses, ‘I am 
a judge (hakim) whose rule is over the eternally actualised, while you are 
a judge whose authority is over what is impending and inchoative. Iam a 

man of spiritual hermeneutics (mard-i ta’wilam); you are a man of literal 
exoteric religion (mard-i tanzil). | pass judgement over and command the 
esoteric interior reality of things (bdatin); your mandate is over exoteric 

external phenomena (zahir).’ 

Shahrastani on Time, Eternity and the Oxymoronic Transcendent 

Besides the strongly worded Shi‘ism of the Majlis,® one also finds a great 
many Ismaili technical terms in it: in fact, there are many of exactly the 
same terms that later appear in Tusi’s great Ismaili philosophical text, 
the Tasawwurat (or Rawda-yi taslim).*! The most important of these 

terms, mentioned in the fifth and seventh points above, are mafragh and 
musta naf, both of which relate to the theory of the two rulings or rules. 
Mafrugh refers to the eternal decree that has already been elaborated, 
actualised and conclusively terminated by God. Whereas in the sphere 
of mafrigh everything has already been predetermined, having literally 
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‘undergone the resurrection’ already, everything is mutable in the realm 
of the inchoative (musta’naf), which is that of impending or incipient 
degree still in the process of becoming (musta’naf), and which belongs to 
the domain of human laws.” In his Qur’anic commentary, Shahrastani 
contrasts the exoteric exegesis of the Qur’an (tafsir) to its esoteric inter- 

pretation or ta’wil. He’ notes that while the exoteric exegesis is focused 
on temporal concerns conditioned by events still in flux (mustdnaf), 
the science of ta’wil focuses on hermeneutics, which is the knowledge of 
archetypal meanings or intelligible realities (ma‘ani) pertaining to the 

eternal verities of Providence that are already effectively completed and 
‘foreclosed’ (mafrigh).*° 

If we examine the structure of reality and time/eternity as outlined in 

the Majlis, we find, altogether, three realms: 

1. The first pertains to the realm of becoming (musta’naf) where every- 
thing is subject to the realm of exoteric time in which consequences 
have causes, wages demand prior work, and punishment is occasioned 

by sin. 
2. The second is an eternal and timeless realm, which Shahrastani calls 

‘the world of causelessness’ (Glam-i bi-sababi). In this realm, the 

resurrection has already occurred. 

3. The third and last realm pertains to what I have termed the 

‘Oxymoronic Transcendent’ because it can be explained only in 

surrealistic, often literally absurd, images which take the form of 
either literary oxymora, or else apparently senseless statements, that 

is to say, paradoxes. The ‘Oxymoronic Transcendent’ uses a numi- 
nous symbolic language drawn from scripture and poetry to express a 

natural language of spiritual knowledge which, to our modern sensi- 
bility at least, blind to the language of myth and symbol and nurtured 
on Protestant iconoclastic materialism, appears meaningless. 
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Diagram 1: Shahrastani and the Oxymoronic Transcendent 

Shahrastani’s Three Realms of Time and Eternity: 

Exoteric, Esoteric and the Oxymoronic Transcendent 

1. The Realm of Causes (Glam-i sabab) 

The Teachings of the Law of Moses (ta‘lim-i zahir-i shari‘at) 

The Realm of Causes and Consequences 

Work and Wages - Sin and Punishment 

Temporal Change, Becoming, Mutability 

hukm-i musta’naf kawn-i mushabahat hukm-i zahir 

gadi-yi shariat = mard-i tanzil = Misa 

2. The Realm of Causelessness (Glam bi-sababi) 

The Esoteric Lore of Khidr (ta’wil-i batin-i qiyamat) 

The Realm of the Divine Command and Providence 

Wages without Work, Harmonious Maturity of Acts 

The Immutable Conditions of Timeless Eternity 

hukm-i mafrigh kawn mubayanat hukm-i batin 

qadi-yi qiyamat = mard-i ta’'wil = Khidr 

3. The Realm of the Oxymoronic Transcendent: The Coincidentia 

Oppositorum of Time and Eternity 

The Angel: One Half Made of Fire, One Half Made of Snow 

The Gazelle: One Half Cooked and One Half Raw 

Shahrastani uses two oxymora to describe this realm. The first concerns 
the Prophet’s image of an angel that God created half from fire and half 
from snow. Yet, the fire does not melt the snow nor does the snow extin- 
guish the fire, God having united together fire and snow. The second 
image, which he explicitly identifies with the first image, is that of a living 
gazelle, one half of which is cooked, and the other half raw. Khidr is able 
to eat of the cooked side, but Moses cannot, being forced to make a fire for 
himself to cook the raw side.* Shahrastani’s explanation of the oxymoron 
of the angel in his Mafatih al-asrar in this context merits citation: 

[Examining] the image of the angel, half of which was fire and half of 
which was ice, [it should be understood that] the fire side relates to what 
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has been already actualised and consummated (mafrigh), and the ice side 
to what is still in the process of becoming (musta’naf). Just as fire does not 
melt ice nor ice extinguish fire, likewise the rule of what is already actu- 
alised and consummated does not invalidate the rule of what is still in 
the process of becoming. Therefore the Prophet of God transposed those 
speculations [made by Abt Bakr and ‘Umar] to that ‘angel’. Then, when 

they requested him to set the matter straight, after the decree [was given 
by the Prophet], they asked, ‘If the matter is finished with, then what is 
action for?’ and he replied, ‘Act! For all is disposed towards what it has 

been created for.’ Thus, he ruled in favour of both their judgements, since 
his statement ‘Act!’ alludes to the rule of what is still in the process of 

becoming, and his saying that ‘all is disposed towards what it has been 
created for’ alludes to the rule of what has been already actualised and 
consummated.” 

In short, the nature of Khidr’s realm can only be expressed by paradoxes 

and transcendent oxymora. The oxymoron of the gazelle, one side cooked 

and one side uncooked, depicts Khidr’s situation perfectly. The gazelle 

itself symbolises the present moment which flies past too quickly for 

mortal men to catch; its uncooked side is the past that seems unbaked and 

which cannot be eaten in any case; its cooked side is the future which is 

already roasted and ready for consumption for the immortal man, Khidr. 
Moses is stranded unbaked in the past, he doesn’t understand what is 

happening, that is, he cannot catch up with (the gazelle’s fleeting past) 

the present moment, much less comprehend the baked side of eternity’s 

sunrise, where the future has already been actualised. 

In the wider context of world mysticism, it should be stressed that this 
oxymoronic realm is a commonplace in mystical, particularly Spanish 

Catholic, literature as well. St Teresa of Avila (d. 1582), the famous 

Carmelite ‘mystic, expresses the connection between the fire of love's 

divine passion and the water of love’s grief (tears) as follows: 

If the water which falls on our fire comes from heaven, it will not extin- 

guish it; it will rather quicken it. The fire and water are not opposites, but 
come from the same land. Do not be afraid that one element will destroy 

the other; on the contrary, each helps the other achieve its effect. The 

water of true tears — tears which are shed in real prayer — is a gift of the 

King of Heaven and this water makes the fire burn with a stronger and 

lasting flame. The fire, in turn, helps the water in its cooling. O my God! 

How beautiful, how wonderful it is, that fire should cool.*° 

Khidr’s/ Shahrastani’s penchant for these literary oxymora is typified by 

the following passage: 
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I [Khidr] reside in the realm of causelessness (@lam-i bi-sababi), where I 

am delegated to represent what is cooked and mature. I act as an envoy 

of that which was eternally actualised (niyabat-i mafrigh), so 1 demand 

that my food be cooked. In my world, all deeds, all affairs are matured 

and seasoned. All trees swarm with fruit and those fruits all are ripe 

and mature. All beings have already been. All intelligences have already 

become perfectly developed and mature. All souls have reached the peak 

of perfection. All temperaments have realised harmony and balance ... 

Shahrastani’s allegory of Moses and Khidr: 
Between Ismailism and Sufism 

It cannot be disputed that Shahrastant’s analysis of the story of Moses and 

Khidr in the Majlis is, to a large degree, based on Ismaili doctrines. Diane 
Steigerwald is entirely right to argue that ‘in order to understand the deep 
meaning of this story, it is necessary to understand Khidr’s status in Nizari 

Ismaili philosophy. Then everything becomes clear in Shahrastani'’s expo- 

sition.’ *” She elaborates this basic thesis as follows:** 

In Nizari Ismailism, Khidr has the status of hujjat,*” as opposed to the 

speaking Prophet (natiq), the hujjat-i imam is infallible.*° His knowledge 

is of divine nature, since he benefits from the divine assistance (ta’yid).*) 

He is the epiphany of the universal intellect (‘aql-i kulli) in this physical 

world. For this reason Shahrastani describes Khidr as being beyond time 
and space, as having his judgement based on divine knowledge (“ilm) and 

divine will (mashiyyat), as being the governor of the accomplished world 

since his essence is perfect as the intellect (‘aql).** The intellect’s level in 

the Fatimid Ismaili hierarchy is often associated with the divine Word.” 

This Ismaili theory of the immaculate imam and his immediate spiritual 
double, the hujjat, was further elaborated in later Nizari Ismaili doctrinal 
works of the Anjudan period in Iran, in particular in the treatise Fasl dar 
bayan-i shinakht-i imam by Khayrkhwah-i Harati (d. after 960/1553). In 
this work, the hujjat appears as ‘a divinised Sufic pir.“* The hujjat is also 
explicitly excused from following any of the commands of the shari‘a; in 
fact, part and parcel of the truth (haqigat) that he manifests lies in the fact 

‘that he absolutely does not observe the prescriptions of the shari‘@’.*> His 
behaviour in this respect has distinct similarities to Khidr’s antinomian 
morality in the Qur’anic account. 

However, although the equation that ‘Khidr = the Ismaili hujjat’ may 
be true in the denominational sense of the word, to interpret Shahrastant’s 
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vision of Khidr’s esoteric personage entirely as a disguised Ismaili allegory 
of the mystical hierarchy of adepts, as I hope to show below, simplistically 
restricts the broader, cosmopolitan scope of Shahrastani’s theosophical 
references. Ismaili esoteric doctrines do not really explain every detail in 
Shahrastani’s portrayal of Khidr’s strange apophatic theology. Despite the 

quite substantial and solid evidence advanced by scholars such as Farhad 
Daftary** and Diane Steigerwald to prove, in her words, that ‘Shahrastani 
clearly belongs to the Nizari Ismaili tradition’,” the ‘Sufi colouring’, as 
Steigerwald calls it, of the figure of Khidr is undeniable.** In this connec- 
tion, it should be mentioned that later Ismaili authors of the Mongol and 

Timurid period drew heavily on Sufi poets and ideas to buttress and 
expound their own beliefs, as can be seen in Khayrkhwah-i Harati’s own 
citation of several verses from Jalal al-Din Rami’s Mathnawi*® regarding 
the superiority of Khidr to Moses when he tries to explain the Ismaili 

idea that all references to the prophets and Paradise in the Qur’an should 

be allegorically interpreted as indicating the hujjat.°° Since Shahrastani’s 
hermeneutical exegesis of the figures of both Khidr and Moses is heav- 
ily coloured by current and antecedent depictions of these figures in the 
Persian Sufi tradition, in what follows I will briefly draw attention to some 
of these portrayals, citing Shahrastani’s own exposition wherever possi- 

ble, while mentioning the six above-cited motifs utilised by Muslim inter- 
preters of the tale. 

Regarding the motif of character typology, in the Majlis Shahrastani 

identifies the knowledge of Moses as restricted and confined to legalistic 
matters pertaining to Canon Law, a view, of course, not particular to him, 

but held in common with many of the earliest Sufis, such as Abu ‘Abd 

al-Rahman al-Sulami (d. 412/1021),*! as well as Sufis of the later classical 

period, such as Ibn ‘Arabi (d. 638/1240) in particular.’ Moses thus appears 

as representative of a purely exoteric viewpoint (zahir) of the letter of the 

divine revelation (tanzil), and the lore of Khidr, ‘un personnage énigma- 

tique’,’ is characterised as one who ‘passes judgment on and commands 

the esoteric interior reality of things (batin). As Khidr announces to 
Moses, ‘I am a man of spiritual hermeneutics (mard-i ta’wilam); you are a 

man of literal exoteric religion (mard-i tanzil). 
Regarding the motif of the spiritual guide, in the Persian Sufi tradi- 

tion the Sufi master’s purported infallibility vis-a-vis his disciples derives 

directly from the same chapter and verses of the Qur’an concerning the 

tale of Moses and Khidr, i.e. Q. 18:67—82.*4 He also has cosmological func- 

tions reminiscent of the concept of the Perfect Man in Sufism, the insan 

kamil being identified by Ibn ‘Arabi as a majma’ al-bahrayn (the place 



414 Leonard Lewisohn 

where the two seas meet, Q. 18:61).°° This conventional doctrine is contra- 

dicted by the paradoxical fact that in the Sufi esoteric hierarchy, Khidr 

occupies a position that actually transcends the rank and role of the Sufi 

master (shaykh, pir, murshid), insofar as he is the supreme master of all 
those who refuse to adopt — or who at least claim under the mantle of 

his investiture to be able to dispense with - any human master, by trac- 

ing their tariga affiliation trans-historically directly back to him.*° Thus 
he is the sole initiatory figure in the history of Sufism to stand outside 
the cumulative religious tradition of Islam, his mortality pre-dating and 
his immortality transcending normative historical prophetology. For this 

reason, he is not a figure easily integrated into Sufi doctrinal tradition. 

He rather hovers in an imaginal space beyond chronological time, from 

whence his paradoxical presence pervades the entire hiero-history of 

Islamic mysticism. 

I think it is wrong, nonetheless, to argue - as did Massignon - that 
Khidr’s uniquely elevated position in Sufism allows the mystic to 
completely dispense with prophecy,” since most Sufis were always careful 

to point out the theological absurdity of the view which would interpret 

Khidr’s superiority to Moses implying the pre-eminence of the cycle of 

Sufi sainthood (wildyat) over the prophetic tradition (nubuwwat). As Aba 

Nasr Sarraj al-Tusi (d. 378/988) in his Kitab al-Luma‘ put it: 

The prophets have an understanding of the rank of messengership 

(risalat) and prophethood (nubuwwat) while the saints have not any such 

expertise. If even one intelligential ray of the Mosaic light had shone 
upon Khidr, he would have been utterly annihilated. God, however, did 

not vouchsafe Khidr this degree so that Moses would be made purer and 
more elevated. Strive to understand this point, so you may apprehend how 

it is that sainthood (wilayat) and friendship with God derives all its illu- 

mination from the lights of prophethood (nubuwwat), to which it never 

may attain. So how can saintship ever be considered superior to prophet- 
hood?** 

The point made by Sarraj al-Tusi here is that Moses’ outward humiliation 
was actually a kind of esoteric elevation - one might here recall certain 
Sufi masters such as Bayazid who professed themselves to have received 

nuggets of true wisdom from cats or dogs, although no one of course 
would ever dream of entering the names and biographies of such creatures 
alongside the masters themselves in the history books. Likewise, whatever 
the virtues of walayat that set it apart from - and occasionally above - 
nubuwwat, the superior qualities of the prophet always upstage whatever 
inclusive virtues are possessed by the saint. 
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A similar interpretation was advanced two centuries later by Rashid 
al-Din Maybudi (d. 520/1126) in his celebrated Sufi commentary on the 
Qur’an, when he glossed Q.18:65-66 with this explanation: 

Beware! Do not imagine that just because Moses was sent back to school 

to be the student of Khidr, that Khidr thereby was his better. Certainly 
not! Never! For - after Muhammad - there has never been a prophet of 

such expansive disposition nor one so intimate with God as was Moses. 

However, Khidr functioned as a forge of ascetic discipline for Moses. 
The case resembles one who wishes to refine and purify silver, to which 

purpose he lights a fire in the forge so that the superiority of the silver 

over the fire beneath the forge - rather than the forge’s fire over the silver 
— becomes apparent.°? 

In respect to the motif of esoteric knowledge in Islamic mysticism, one of 
the most interesting aspects of Khidr’s virtues is the fact that the knowl- 

edge he communicates is always characterised by a certain strangeness 

and paradox, especially when his lore is contrasted and compared to the 
sober logocentrism and temporal, legalistic truths of prophets such as 

Moses. In the psychology of Sufism in particular, the characters of Moses 
and Khidr came to function as motifs that exemplified the differences 
between the conjectural faculty that operates by vain opinion (wahm) - 

which is, as Shakespeare says, ‘but a fool, that makes us scan/The outer 
habit for the inward man’ - and the clairvoyant understanding based on 
divine revelation (wahy) and which is infused with mystical ‘inspiration 
(ilham)’.®' Rami thus diagnoses Moses’ objections to Khidr as typical of 
the distortions of the human conjectural faculty: Moses was afflicted with 
fantastic vana opinio and weak vis aestimativa; hence, ‘despite all his bril- 

liance and art (ba hama-yi nur u hunar)’,” the higher insights of Khidr to 
him remained concealed. Defending the slaying of the boy by Khidr, Rami 
remarks that since the saint is ‘a recipient of the divine revelation and one 
whose prayers are answered (wahy u jawab), whatever he does or says is 
the essence of truth’. Even murder may thus be justified because ‘he is the 
hand of God (a dast-i khuda’st).© In contrast to Moses’ misconceptions 

based on fantasy, the spiritual level of Khidr, Rumi remarks, corresponds 

to the degree of Muhammad’s spirit of prophecy (rih-i wahy), which is 

beyond, and invisible to, human reason. 
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Diagram 2: Rami’s Psychology of the Moses-Khidr Story” 

4, The Realm of the Logos (martaba-yi rih-i wahy) 

Esoteric Knowledge of Experiential Visionary Realisation 

(Glam-i tahqiqi) 

The Harmony of the Apparent Incongruity of Khidr’s Actions 

Comprehended by the Prophet’s/Prophetic Spirit or Logos 

‘ilm-i Khidr ‘ilm-i hal ruh-i wahy shuhiad Glami-i 

Muhammad ghayb 

3. The Realm of Human Reason (Glam-i ‘aql) 

Exoteric Traditional Knowledge Based on Servile Imitative Following 
of Religious Precedent and Authority (‘ilm-i taqlidi) 

The Realm of Moses, Who is Perplexed by the Apparent 

Incongruity of Khidr’s Actions 

‘ilm-i Musa ruh ya jan-i hayawani hukm-i batin 

2. The Realm of the Human Vital Spirit 

(ruh-i hayawani, i.e. anima bruta) 

ruh-i hayawani jan-i makhfi 

1. The Material, Physical Realm of the Body (jism-i zahir) 

Parenthetically, it should be noted here that this is more or less the same 

view propounded by Shahrastani (and later by Khayrkhwah-i Harati who 

cites Ramis Mathnawi to defend the rank of the hujjat as equivalent to 
that of Khidr)® when he asserts that Khidr’s spiritual degree hails from 
the realm of causelessness (Glam-i bi-sababi), whence the clairvoyant 

adept perceives consequences before their physical causes become actu- 
ally manifest. When Moses objects to Khidr’s justification of the murder 
of the boy — that he is pre-destined to become a heretic when he grows up 
(‘How can you ordain a heresy to be present, or judge that an act of infi- 

delity has taken place, when no act of infidelity itself has been commit- 
ted?’) - Khidr retorts by saying that the knowledge he possesses embraces 
all Providence, irrespective of time past or time present: 

In the realm of causes (‘Glam-i sabab), causes occur before judgements 
about them, but in the realm of causelessness (‘alam-i bi-sababi), judge- 
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ments are made without any (underlying) causes; judgements are made 
according to the Command (farman);% they are made according to 
knowledge (‘ilm), and according to the disposition of Providence (mash- 
iyyat). ‘So this is what divine Providence has ordained for you, it is not 
Your speech (gawl). It is by Your divine will, without interdiction,” That 
which is apparent and known has been already ordained (in pre-eternity), 
and that which is intended to be has already been fixed by decree. 

Rumi's psycho-spiritual analysis of Khidr’s preposterous and perplexing 
conduct in this respect echoes Shahrastani’s theodicy here: 

The intellect of the Prophet was not veiled to anyone, but his spirit of 

prophecy could not be grasped by just every soul. His spirit of proph- 

ecy has its own type of harmonious congruity that is incomprehensible to 

reason, for it is exceptionally exalted. Sometimes the rationalist regards 
that spirit as madness, sometimes he is perplexed and bewildered by 

it, since he is prevented from understanding until he actually becomes 

it. This situation resembles the harmony and concord underlying the 

conduct of Khidr, before which Moses’ intelligence was troubled. Khidr’s 

actions all seemed lacking in congruity and harmony to Moses because 

Moses did not possess his mystical state (hal).° 

Rumi explains here that the harmony of the spirit of divine revelation 
(ruh-i wahy mundsibhaast) possessed by the prophets is invisible and in 
fact inaccessible to ordinary rational modes of perception. 

In the tenth section of the third chapter of Najm al-Din al-Razi's (d. 

654/1256) manual of Sufi doctrine, the Mirsdd al-‘ibad - which is an 

exposition of the Sufi master-disciple theory inspired by the scriptural 

account of the Khidr—Moses relationship - Moses’ lack of insight and lack 
of mystical consciousness is explained as deriving from literalism. Moses’ 

exoteric logocentric understanding fails to comprehend that certain 

truths must remain ultimately ineffable. For the purposes of understand- 
ing Shahrastani’s vision of Khidr’s apophatic theology at least, what he 
explains about the ineffability of Khidr’s esoteric vision here is quite 

significant. 
There is no doubt, Razi underlines, that Moses communed directly 

with God, that he heard and in fact spoke to God, which is why he is 
termed ‘the one who spoke to God’ (kalim Allah) in the Islamic tradi- 
tion. The most famous of the various Qur’anic verses attesting to Moses’ 

capacity for supernatural interlocution concerns the oxymoronic image 

of the burning bush that hailed Moses from the right side of the valley, 

announcing, ‘J am God’ (Q. 28:30). Yet despite his reception of such divine 
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communications, Moses still lacked Khidr’s inner vision. Razi explains 

this by asserting that his communion was still veiled by the intermediation 

(wasita) of words and speech, and so lacked perfection. The pre-eminence 

of Khidr’s vision, on the other hand, derived from its ineffability and the 

transcendence of the literal letter of revelation: 

The speech of God, it should be understood, is beyond letters, sounds or 

voice. Moses was only able to hear God by mediation of letters, sounds 

or voice. If he had been able to hear God without the mediation of these 

things, he would not have been ordered to keep the company of Khidr. 

The term ‘intermediation/intermediary (wdsita)’ here is of fundamental 

significance. Moses’ theology belongs to the literal form of external reli- 
gion; compared to Khidr he incarnates a spiritual comedown or declen- 

sion into religious dogma (tanzil). It is for this reason that Shahrastani’s 
Khidr rebukes Moses as being merely a mard-i tanzili, someone who has 
remained stuck in the lower domain of positive religion, and so is unable 

to comprehend the highest reaches of negative contemplation. Razi, like- 
wise, explains this aspect of Moses’ spiritual limitation in the following 

passage in which he tells us that the Khidr’s pre-eminence in knowledge 
lay in his ‘submitting to being taught from the divine presence without 
any intermediary (ta‘allum-i ‘ulum azhadrat bi-wasita)’, 

And that [pre-eminence] can only be realised when the blemish and stain 
of all the spiritual, intelligible, traditionally narrated sciences as well as 

what is learned through the senses/sensory experience (‘ulam-i ruhani u 
‘agli u sam‘i u hissi) is washed clean from the slate of the heart. For as 
long as there is any trace of these types of sciences left as a mark upon 

the heart’s slate, they will preoccupy the heart and hinder its capacity to 

receive knowledge directly from the divine presence without any inter- 

mediary. Although Moses had acquired knowledge of the Torah, his 
knowledge was still obtained by the intermediary of the stone tablets: And 

we inscribed for him, upon the tablets. [Q. 7:145] So, one of the benefits in 

keeping the company of Khidr for Moses lay in his becoming disposed 

and susceptible to receive the divine writ directly from God in his heart 

without the inconvenience of reading those stone tablets.® 

In a word, as can be seen from the various Sufi exegeses (Sulami, Maybudi, 
Rumi, Razi) of the story cited above, Shahrastani’s exegesis of the Moses 
and Khidr legend in the Majlis shares much in common with traditional 
Sufi hermeneutics. Even if much of his terminology may be of Ismaili 
provenance, his exegesis owes just as much to the mystical culture of the 
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Persian Sufi tradition as to the theology of classical Ismailism. 

From Shahrastani’s Khidr to Shelley’s Ahasureus 

In the foregoing sectign, I have drawn attention to some of the key Sufi 

interpretations of Moses’ literal-minded exoteric personality, Khidr’s 

enigmatic character and esoteric lore, and indicated how the motifs of 

their character psychology, Khidr as the spiritual guide, Khidr’s esoteric 

knowledge and the Sufi psychology of both figures in the Islamic mysti- 

cal tradition can aid our understanding of Shahrastani’s literary portrayal 

and metaphysical allegory of their relationship, and also place his Majlis 

in the broader context of mystical Islam. However, Shahrastani’s visionary 
insights into Khidr’s deeds and words also belong to the far more signifi- 

cant and yet broader context of comparative world mysticism and litera- 

ture, to which I would here like to draw attention. 

As will have been noticed by the discerning reader, in the last section 
little was mentioned about the motif of Khidr’s immortality in the Sufi 

tradition. It is to this aspect of his character that I would now like to turn 

in what follows, endeavouring to show the timelessness of his character as 

he appears under the guise of Elijah in the poetry of William Blake and 

the figure of the mysterious Wandering Jew who is named Ahasureus in 
Shelley’s epic poem Hellas. To introduce these literary comparisons it will 

be useful first to refer to Henry Corbin’s and Carl Jung’s interpretations of 
this motif, which assist us in understanding the motif of his immortality 

within wider spiritual and intellectual contexts. 

Shahrastani characterised Khidr as a transcendent being of immortal 

vision who is beyond place and time, situated in the realm of the ‘resurrec- 
tion of the/life hereafter’ (qiyamat). Khidr exemplifies the esoteric dimen- 
sion (batin) of the adept who understands the Scripture through its inner 
hermeneutic exegesis (ta’wil). As Henry Corbin explains: 

Khidr initiates Moses ‘into the science of predestination’. Thus he reveals 

himself to be the repository of an inspired divine science, superior to 

the law (shari‘a); thus Khidr is superior to Moses in so far as Moses is 

a prophet invested with the mission of revealing a sharia. He reveals 

to Moses precisely the secret, mystic truth (haqiqa) that transcends the 

shari‘a, and this explains why the spirituality inaugurated by Khidr is free 

from the servitude of the literal religion.” 

In his commentary on Q. 18:65-82, Carl Jung touches on perhaps the most 

fascinating aspect of Shahrastani’s vision of Khidr’s personality, namely 
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the motif of immortality and transcendence of time. Jung also draws atten- 

tion to the motif of the spiritual guide, underlining that the psychological 

function of Khidr is as being a symbol of the initiate’s higher immortal Self: 

‘He is analogous to the Second Adam. ... He is the counsellor, a Paraclete, 

“Brother Khidr”. Anyway Moses accepts him as a higher consciousness 

and looks up to him for instruction.” Jung identifies Khidr with the 

fish which Moses’ servant, while travelling, had left behind at the place 

where the two seas meet (Q. 18:61), and which then miraculously revived 

and found its way into the ocean. It is at this juncture in the story that 

Khidr appears, which makes him ‘mysteriously connected with the disap- 

pearance of the fish. It looks almost as if he himself had been the fish. ... 

Where the fish disappears, there is the birthplace of Khidr. The immor- 

tal being issues from something humble and forgotten, indeed, from a 
wholly improbable source. This is a familiar motif of the hero's birth and 
need not be documented here.’”! Jung concludes that both tales in this 

Qur’anic Sura — of Moses and his servant (Joshua ben Nun), and of Moses 

and Khidr - are connected to the symbolism of rites of death and rebirth. 

Khidr functions as a projection of the timeless sense of immortality that 

is realised during this experience: 

The intuition of immortality which makes itself felt during the transfor- 
mation is connected with the peculiar nature of the unconscious. It is, in 

a sense, non-spatial and non-temporal. ... The feeling of immortality, it 

seems to me, has its origin in a peculiar feeling of extension in space and 

time,” 

Setting aside the obvious theological differences between Jung’s archetypal 
psychology and traditional Islamic metaphysics, the motif of immortality 
to which Jung draws attention clearly illuminates the psychological effect 
one experiences when reading Shahrastani’s dramatic literary evocation 

of the soaring flights of Khidr’s meditations on the laws of eternity that 
never deign to condescend to solve the petty moral and religious dilemmas 
of this lower temporal realm. Shahrastani evokes this motif of immortal- 
ity in the Majlis using well-known Nizari Ismaili terminology, viewing 
Khidr as an adept in the mysterious and timeless ‘justice of the resurrec- 

tion’ that occurs at the end of time.’”? And (as Jung postulated) the figure 
of Khidr portrayed by Shahrastani likewise functions as a symbol of the 
self’s immortality, alluding to the motif of an esoteric knowledge that is 
beyond time and space. In a key passage, we read how Khidr rebukes 
Moses for his purely mundane orientation: 
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Yesterday, today and tomorrow are all temporal: they all pertain to time. 
And you, of course, being a temporally-bound man, a man of ‘the times’, 
you pass judgement according to ‘the times’. But I am not a ‘man of the 
times’: yesterday, tomorrow and today to me are all one. Whatever shall 
come into existence in the future has already occurred for me. The tyrant 
who ‘shall come in the future’ has already visited me. The infidelity of 
that child, that is bound to occur, has for me already happened. The wall 
that shall crumble for me has already fallen down. Therefore, I don’t 
pass judgement according to ‘the times’, for the judgement I pass is not a 

temporal one; it transcends time. You must spend an entire year wander- 
ing about to find me, whereas I can find you instantaneously, in a single 
moment travelling from East to West. Time and Space obey my dictates. I 

transcend Space and Time, so that all the judgements I pass are not subject 
to temporal or spatial conditions, nor pertain to what is temporal.” 

Having shown, I hope, how Jung may help to illuminate Shahrastani’s 

exegesis of the motif of immortality in this tale, I will now conclude by 
turning to an important literary parallel to Khidr in English romantic 

literature, which sheds even more light on this motif. 

Percy Bysshe Shelley (d. 1822) was an unrivalled master of mythologi- 
cal themes and complex symbolic figures, in the handling of which he 
stands with Spenser, Milton, Blake, Coleridge and Keats above all other 
English poets except Shakespeare.” He was profoundly learned not only 

in the Platonic tradition (having translated the Symposium from Greek 
into English), but was well versed in Indian, Kabbalistic and Hermetic 

works of metaphysical gnosis. Furthermore, he was deeply influenced 

by Persian Sufi poetry, having composed imitations of some of the ghaz- 
als of Hafiz.” It is thus entirely in order to compare his type of Platonic 
hermeticism with traditions of Islamic gnosis such as Shahrastani's as well 

as works in the Sufi tradition. The comparisons about to be made are also 

particularly apt insofar as Shelley’s verses cited are spoken by the figure of 

the Wandering Jew - Ahasureus - who has also sometimes been conflated 
with Khidr by Muslim authors.” In the poem, Ahasureus addresses a 
Muslim sultan - Mahmud - whose kingdom in Greece (and hence the title 
of Shelley’s dramatic poem: Hellas) is on the verge of being overthrown. 
Many of the motifs attributed to Khidr in Islamic literature also typify 
and characterise Ahasureus. Like Khidr, Ahasureus possesses esoteric 

knowledge: he is famous for having ‘attained sovereignty and science/Over 
those strong and secret things and thoughts/Which other fear and know 

not’.”® Ahasureus is described as one who dwells in a sea cavern” which, 

in symbolic terms, is the same mythological realm of impenetrable dark- 

ness to which Khidr is associated by legend.*° As with Khidr, the motif of 
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immortality also characterises Ahasureus. 
Just as with Moses’ pursuit of Khidr’s esoteric lore, Sultan Mahmud 

seeks the wisdom of Ahasureus in order to reveal the future of his 

temporal worldly kingdom to him, believing him to be an expert in 
the art of prognostication. As we read the following oracular utterance 
of Ahasureus, the Wandering Jew, it is clear that it expresses perfectly, 
albeit by poetic paraphrase, Shahrastani’s/Khidr’s evocations of a time- 
less wisdom for which ‘yesterday, tomorrow, and today ... are all one’. 
Like Shahrastani’s dramatic speeches addressed to Moses in the Majlis 
and put into Khidr’s mouth, Ahasureus’ predictions to Sultan Mahmud 

are all couched in confusing paradoxes describing the weird realm of the 
Oxymoronic Transcendent. His pronouncements astonish and confound 

the worldly Mahmud. Asking the Wandering Jew to predict the outcome 
of his next battle, Ahasureus replies 

Sultan! Talk no more 

Of thee and me, the future and the past; 
But look on that which cannot change-the One, 

The unborn and the undying. Earth and Ocean, 

Space, and the isles of life or light that gem 

The sapphire floods of interstellar air, 

This firmament pavilioned upon chaos, 

With all its cressets of immortal fire, 

Whose outwall, bastioned impregnably 

Against the escape of boldest thoughts, repels them 
As Calpe the Atlantic clouds-this Whole 

Of suns, and worlds, and men, and beasts, and flowers, 
With all the silent or tempestuous workings 

By which they have been, are, or cease to be, 

Is but a vision; all that it inherits 
Are motes of a sick eye, bubbles, and dreams; 

Thought is its cradle and its grave, nor less 
The future and the past are idle shadows 

Of thought’s eternal flight-they have no being; 
Nought is but that which feels itself to be.*! 

Mistake me not! All is contained in each. 

Dodona’s forest to an acorn’s cup 

Is that which has been or will be, to that 

Which is-the absent to the present, Thought 

Alone, and its quick elements, Will, Passion, 
Reason, Imagination, cannot die; 

They are what that which they regard appears, 
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The stuff whence mutability can weave 

All that it has dominion o’er-worlds, worms, 

Empires, and superstitions. What has thought 

To do with time, or place or circumstance? 

Wouldst thou behold the future?-ask and have! 

Knock and it shall be opened-look and lo! 

The coming age is shadowed on the past 
As on a glass.” 

Ahasureus’ message of timeless universal wisdom beyond the reach of 
human reason and imagination is more or less identical with the tran- 
scendental truths spoken by Khidr in Shahrastani’s exegesis of Q. 18:65- 
82, representing the same prophetic voice of truth surpassing the vagaries 

of conventional morality and the vicissitudes of temporal truths. 
To my mind, perhaps the most significant philosophical aspect of 

Shahrastani’s imaginary dialogue between Moses and Khidr is his 

emphasis on the Sufi motif of Khidr’s immortality, his transcendence of 
‘all that mutability holds sway o’er’, as Shelley says. Shahrastani’s use of 

Ismaili terminology to expose and expound this fundamental theme of 

comparative world mysticism not only enriches the Islamic tradition but, 

if interpreted in terms of the kind of prophetic consciousness found in 

the poetry of a Blake or a Shelley, proves indeed that the figures of Idris 
(Enoch/Hermes), Ilyas (Elijah), Jesus and Khidr, who are often viewed in 

the Islamic tradition as prophets withdrawn from the eyes of men and 
who inhabit the hidden realm (ghayb),* are still actually eternally living 
beings, regardless in which religious spheres their literary incarnation 

may appear today. Perhaps this is the message of Blake’s verses: 

Los* is. by mortals nam’d Time, Enitharmon® is nam’d Space: 

But they depict him bald & aged who is in eternal youth 

All powerful and his locks flourish like the brows of morning: 

He is the Spirit of Prophecy, the ever apparent Elias. 

Time is the mercy of Eternity; without Time’s swiftness, 
Which is the swiftest of all things, all were eternal torment. 
All the Gods of the Kingdom of Earth labour in Los’s Halls: 
Every one is a fallen Son of the Spirit of Prophecy.*° 

In its imaginative scope and philosophical depth — with Moses and Khidr 
debating a series of wide-ranging themes encompassing the literal revela- 

tion of external religion (tanzil) vs. its esoteric exegesis (ta’wil), freewill 

vs. predestination, the causeless truths of eternity vs. the temporal laws of 

this world - Shahrastani is stunning in his daring and depth. In the end, 
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Khidr’s apparently irrational abrogation of religious laws is shown to be 

an exact mirror-image of the wild events that took place in Moses’ own 

youth. The ever-living sage’s conduct is thus justified on solid scriptural- 

theological grounds and pedagogical principles by Shahrastani, and even 

analysed in terms of the psychology of Moses’ personality! *” With its star- 

tling insights, Shahrastani’s treatise remains an illuminating commentary 

on the Moses-Khidr legend that is unequalled in the annals of Persian 
literature. This work is a wonderful example of how the ‘sober’ Muslim 

theological imagination can scale the peaks of apophatic theology, articu- 

lating the same ecstatic insights that one normally associates only with 

the likes of ‘drunken’ Sufis such as Mansir al-Hallaj, Razbihan Baqi or 

Rumi. 
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Poems of the Resurrection: 

Hasan-i Mahmtd-i Katib 

and his Diwan-i Q@ imiyyat 

S. Jalal Badakhchani 

My first acquaintance with Hasan-i Mahmtd’s Diwdn-i Qa@imiyyat 

(“Poems of the Resurrection’) was in the summer of 1964 when, in the 

company of a team of health workers, I was travelling among villages 

inhabited by Ismailis in the Iranian province of Khurasan. For a few days 
we happened to stay in Yahn, a small village some 36km north of Birjand. 

Our host was Mr Barzgar, better known among the villagers as Akhand 
Mulla Murtada, whom I found to be a man of great learning and insight. 
During the day, when my colleagues were attending to their work, I had 
the opportunity to collect first-hand information about Ismaili authors, 

scholars and their literature produced in southern Khurasan, that is, the 
historical Quhistan, a prominent centre of the Nizari Ismaili mission 

(da‘wat) in mediaeval times. 

During our conversations, Mr Barzgar referred to the existence of 

a collection of poems compiled some seven hundred years earlier enti- 
tled Diwan-i kabir-i Q@imiyyat (‘The Great Collection of Poems of the 
Resurrection’), a copy of which had recently been discovered while reno- 

vating an old building. “The manuscript contains only two volumes of the 
Diwan, he said, ‘hidden for centuries in the cavity of a wall, plastered 

over, safeguarding its existence from enemies.’ He added sorrowfully: 
‘Out of the original seven volumes only that portion has survived to our 

times.’ In response to my inquiry whether the manuscript was seen by 
Wladimir Ivanow, the famous orientalist and expert on Ismaili literature,’ 

Mr Barzgar replied with a smile on his face: ‘Tvanow came to us, but we 

did not disclose the existence of this book to him, because no one owns 

the complete collection. Mr Barzgar further added, “The only copy that 

exists in our village belongs to the family of Mr Shafi‘ Rida’i.’ 

431 
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Mr Rida’i’s copy, hereafter referred to as ‘D’, which he kindly lent to 

me, is a relatively complete text of volumes one and two, except for the 

first few pages of the poet’s introduction, which are missing. It is dated 10 

Ramadan 1105 (i.e. 5 May 1694), and is written in broken nasta'liq, with 

page dimensions of 18x28cm with fourteen to sixteen lines per page. The 
scribe was a certain Mirza ‘Ali, the son of ‘Abd al-Mu’min, who copied the 

book for his brother while acting as schoolmaster in Ma’usk (currently 

pronounced Mahisk), a village approximately 48km north-east of Birjand 

and still inhabited by Ismailis. At the time, I could not make a copy of 

the manuscript for myself and all my efforts to trace another copy proved 

fruitless. 
After almost thirty-three years, in 1997, when I was preparing a list 

of Persian manuscripts at the Library of The Institute of Ismaili Studies, 
London, I had a second encounter with the Diwan-i Q@imiyyat. In this 

instance, too, it was not a complete version, but scattered materials photo- 

graphed unprofessionally from an original manuscript in Iran. Based on 

what could be retrieved from the defective photocopies, hereafter referred 
to as ‘N’, and notes prepared by Mr Ghiyath al-Din Mirshahi, an Ismaili 

dignitary with a special interest in collecting literary materials, a total of 
146 odes (qasidas) of various lengths (twelve to sixty-five couplets) and a 
few additional fragments (git‘a) of four to five couplets were collected. At 
the margin of one ode, the unknown scribe of this collection has added: 
‘Copied in the year 1101 [1689], from a manuscript dated 855 [1451]’, which 
makes it almost five years older than ‘D’. This copy was the nucleus of my 
work on the Diwan until June 2008, when manuscript ‘D’ along with yet 
another incomplete copy of the Diwan, hereafter referred to as ‘M’, were 
transferred to the library of The Institute of Ismaili Studies. Manuscript 
‘M’ is made up of two different manuscripts bound together. Part one, 

dated 29 Sha‘ban 806/12 March 1404, contains 109 odes, specially prepared 
with colourful margins that have faded with the passage of time. Part two, 
undated, contains twenty-five odes with a colophon much resembling that 
of manuscript ‘D’, and thus either itself or a copy of it might have been the 
origin of ‘D’. Both parts had been professionally prepared and the major- 

ity of the odes in part one had been given titles and dates of compilation. 
This manuscript, I am told, had survived among the remote offspring of 
Aga Khan I, Hasan ‘Ali Shah, who migrated to India in the later part of 
the nineteenth century. The approximate dimensions of ‘M’ are the same 
as manuscript ‘D’. 

Having access to three manuscripts of the Diwan, I was able to prepare 
the final version of the extant two volumes. The entire collection of what 
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we have currently at our disposal consists of 157 odes (totalling 4,779 
couplets). As for the quality of these manuscripts, both parts of ‘M’ have 
the most legible script. ‘D’ is also professionally prepared, but its value 

is undermined by the absence of titles for the poems and, probably an 

intentional act on the part of the scribe, the deleting of some lines that he 
either could not understand or considered faulty in the first place. In this 
respect, ‘N’ is superior to ‘D’ as most of the poems therein are complete, 
even though they were photographed carelessly. 

Manuscript ‘M’ constitutes the basis upon which I am preparing a crit- 

ical edition of the poems.’ In total, twenty-eight odes are missing in ‘M’, 

eight odes are missing in “‘D’ and eleven odes in ‘N’. The discrepancy in 

the number of odes in the existing manuscripts indicates that the origi- 

nal version might have been larger than what we have now at hand. Such 

an assumption becomes more tenable if we draw a relationship between 

the poet’s life-span and the length of the Diwan. According to ode 8, the 
existing two volumes were put together in Muharram 631 (i.e. October 

1233), when Hasan-i Mahmtd prepared a special copy to be presented 

to the Ismaili imam of his time, ‘Ala al-Din Muhammad (d. 653/1255), 

the great grandson of Hasan ‘ala dhikrihi’l-salam (d. 561/1166). The poet 

himself died at Alamut probably a few years after 640/1243, when the final 
version of the Rawda-yi taslim (the lectures on Ismaili doctrine by the 

philosopher-scientist Nasir al-Din Tusi) was produced.’ It seems unlikely, 

however, that a talented poet like Hasan-i Mahmud, who composed two 

lengthy odes in one day, odes 139 and 141, did not compose any poems 

during the latter years of his life. Moreover, in the present collection we 
cannot trace the origin of some of the odes that the poet is known to have 
composed.‘ Another complicating factor is that not all poems in the collec- 
tion belong to Hasan-i Mahmid.° This suggests that a large portion of 

the original Diwan might have been the collective work of several Ismaili 
poets of his time or the earlier periods, such as ‘Amid ‘Ali, Jamal and Ra’is 
Hasan, which probably confirms the tale of ‘seven volumes’. 

Our poet, Hasan-i Mahmud-i Katib, whose name is recorded differ- 

ently as Jalal al-Din Hasan,’ Sayyid al-Du‘at Salah al-Dawla wa'l-Din, 

Munshi-yi Jahan, Mubdi‘ al-Nazm wa’l-Nathr Hasan-i Mahmid,* Malik 

al-Kuttab Salah al-Din Hasan,’ Hasan-i Salah-i Munshi,"® and Hasan-i 

Salah-i Birjandi,"' is the author of a prose treatise entitled Haft bab (‘Seven 

Chapters’) wrongly attributed to ‘Baba Sayyidna’, that is, Hasan-i Sabbah, 

because of the resemblance of their names.” He is also the author of a 

lost treatise on Ismaili history composed before 630/1232 during his serv- 

ice to the muhtasham (governor) Shihab al-Din, when the latter was in 
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command of Gird Kuh.” 

Hasan-i Mahmitd was probably born in the vicinity of Qazwin during 

the first half of the sixth/twelfth century and at a young age joined the 
Ismaili community or, to use his own expression, the q@’imiyan."* Evidently, 

at the time of the proclamation of the doctrine of giyamat (p; qiyama, ar: 

resurrection) by Imam Hasan ‘ala dhikrihi’l-salam in 559/1164, he was 

very young since in reference to himself, he uses the plural pronoun ‘we’ » 

when referring to his witnessing of the event. ae 
At the time when Nasir al-Din Tisi was considering his conver- 

sion to the Ismaili faith, Hasan-i Mahmid was living at Gird Kth and 

acting as secretary (munshi) for the muhtasham Shihab al-Din, because 
the latter’s reply to Tusi’s letter is in his hand.'* The poet continued to 

serve Shihab al-Din when he was subsequently appointed to the gover- 

norship of Quhistan. Some of our sources give Hasan the nisba Birjandi, 

which alludes to his long stay in Quhistan and particularly in the city of 

Birjand.” In or around the year 630/1232, probably in the company of 
Tasi, he appears to have moved to Alamit, the centre of Nizari Ismaili 

political power at the time. 

During his stay in Alamtt or Maymtn Dizh, Hasan-i Mahmud 
remained a close associate of Tusi, collecting and compiling his volu- 

minous writings. Among these, the Rawda-yi taslim was completed 
on 15 Shawwal 640/7 April 1243.'8 Hasan’s close personal and intellec- 
tual relationship with Tusi enabled him not only to have a good grasp 
of the philosopher's ideas and understanding of Ismaili thought but 
also to render them in poetic form. In the critical edition of the Diwan-i 

Qa’ imiyyat, I have attempted to identify the majority of instances that 
appear to directly reflect the thinking of Tusi as found in his Ismaili trea- 
tises such as Rawda-yi taslim, Sayr wa sulik, Aghaz wa anjam, Tawalla wa 
tabarra, Matlab al-mu'minin,” and probably other treatises that have been 
lost with the passage of time.”° 

Hasan-i Mahmtd lived during one of the most turbulent periods in 
the history of the Nizari Ismailis. Having emerged from more than a 
century of militant struggle against the Saljuqs, the Ismailis of Iran were 
confronted by the hostility of a new and much more powerful adversary, 
the Mongols, who were on a quest for world power. Having devastated 
Transoxiana, the Mongols were now poised to enter Khurasan. It is under- 
standable, therefore, to see some reference to these troubling events find 
their way into the Diwan.”! 

As mentioned earlier, the Qa’imiyyat includes a number of poems by 
Hasan’s contemporaries which, due to the absence of pen names, cannot 
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be accurately attributed.” An example of this is an ode composed prob- 
ably by ‘Abd al-Rahim, father of the Ismaili muhtasham of Quhistan Nasir 
al-Din ‘Abd al-Rahman b. Abi Mansur (d. 655/1257). On the evidence of 
the poem, it appears that it was engraved on the foundation stone of the 
castle of Tan during the time of the imam Nar al-Din Ala Muhammad (d. 
607/1210): Q 

During the reign of a man who is obeyed by mankind, 

Lord Muhammad, son of [Hasan] ‘ala dhikrihi’l-salam, 

Eternally, he is the aspiration of existence in its quest for perpetuity and 
good order; 

That Resurrector, who out of bounty and generosity, 

Has stood firm, seeking betterment for all people 

At the time when his message is reaching everyone, 
O mankind, the Qiyamat has been proclaimed. 

On an auspicious sign was laid the foundation 

And in three months this castle was built; 
On the Hijri calendar it was kha, kaf and hd, seventeen days elapsed from 
the month of Ramadan.”* 

May the castle survive forever and bring a good omen for its inhabitants, 

And may all its inhabitants be servants of the imam of the time 
Peer of the faithful and lord of the people with certainty 

Son of Hasan, Muhammad, beloved of everyone 

Divine shadow, the truthful light, whose eternal grace may forever bless 

his servants 
To serve him is pure blessing and absolute fortune, for anyone blessed to 

be honoured by it. 
In the whole world there is no lower creature than this humble servant, 
Dust in the path of his servants, namely ‘Abd al-Rahim. 

When, in his blessed name, I laid the foundation of this building, and 
supplicated to God Almighty, my last words were: 

May this castle be the abode of the good people and May God protect it 

from the evil eye.” 

In the following fragment, which might have been composed on the occa- 
sion of the opening ceremony of the castle, Hasan-i Mahmud confirms 

‘Abd al-Rahim’s governorship of Tun: 

O God, protect the city of Tun from mishaps, 

Make it the abode of happiness, bliss and joy. 

Bestow eternal good fortune and wealth 
Upon the one who resides in this lofty place, 
Sustain its government with the command of the Lord of the time 

at the hand of the great king ‘Abd al-Rahim. 
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And bless the humble mind of Hasan, in his praise to 

shine as a glittering gem and a virgin pearl.” 

From a theological perspective, although the Qa ’imiyyat is permeated with 

what is generally known as ‘exaggerative expression’ (ghulaww) in eulogy 

of the Ismaili imams, the analysis of applied vocabulary and comparison 

with what we find in early Shi‘i literature shows that none of these terms 
are alien to the general lines of Shi‘i thought, especially when the doctrine 

of imamate and its relation to prophethood becomes the main issue. 

For Hasan-i Mahmid, following the same approach as his patron 

Nasir al-Din Tusi, the imam who succeeds the Prophet as ‘leader of the 

community’ must possess three distinctive features: he should be from 
the Prophet’s progeny (ahl al-bayt); he must have a clear designation for 
his post; and he should summon people to the knowledge of the Divine.” 
The imams of the Alamit period were believed to have these attributes 
and, according to our poet, rightly deserved to be addressed with such 

inspiring epithets. The main concern of Hasan-i Mahmtd in the Diwan 

is to produce a vivid description of the doctrine of giyamat and convey its 

message to the readers. In the words of Farhad Daftary, 

It [i.e. the giyamat] implied a complete personal transformation of the 

Nizaris who henceforth were expected to perceive their imam in his true 

spiritual reality. The imam in his eternal essence was defined as the epiph- 

any (mazhar) of the word (kalima) or command (amr) of God. In Shi 

thought, the imam had always been considered as the hujja or proof of 

God. But in the Paradise of the qiyama, the present Nizari imam became 

the manifestation of the divine word or order to create, that is to say, the 

cause of the spiritual world. It was essentially through this vision of the 
imam that men could find themselves in Paradise, and not by being in 
Ruadbar, Quhistan or any other particular locality. More specifically, this 

vision did not consist of merely knowing the identity of the true imam of 

the time, or of seeing the body of that imam. It required the metaphysical 

transcending of the person of the imam so as to enable the believer to see 

the unveiled truth. As a result, the believer would view the world from 

the imam’s viewpoint, enabling him to lead a purely spiritual life, which 

was the afterlife expected by the Isma‘ilis. This view of the universe, and 

of the imam in particular, would lead the individual to a third level of 

being, in effect a world of batin behind the batin, the ultimate reality or 

haqiga [read giyama], contrasted to the worlds of the shari‘a and its batin 
as interpreted by the ordinary Isma‘ili ta’wil.”” 

In the development of Persian poetry and its Ismaili component, to quote 
Shafi Kadkani’s remark: “The Q@’imiyyat is a masterly poetical work 
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much richer in Ismaili terminology, not only of the Diwan of Nasir-i 
Khusraw, his predecessor, and Nizari Quhistani, who flourished after 
him, but also of the prose writings of Nasir al-Din Tusi. ** The impor- 
tance of Hasan’s works lies in the fact that, until the discovery of a more 
reliable text on the Nizari Ismaili doctrine of giyamat, his writings remain 
the most extensive and ‘contemporary interpretation to survive up to our 

time. Although Hasan-i Mahmtd was neither a practising theologian, nor 

even an outstanding exponent of Persian prose writing, he was certainly 

a master poet, and his long-lasting friendship and professional collabo- 
ration with Tusi should be regarded as a measure of the accuracy of his 
theological articulations. 

The proclamation of the Qiyamat by Imam Hasan “ala dhikrihi’l-salam 
left a profound and wide-ranging impact on Nizari Ismaili thought of 
the late Alamtt period. A comparison between the traditional (that is, 

Fatimid) and the Nizari versions of Ismaili doctrine is beyond the scope 

of the present paper. But insofar as it relates to the works of Hasan-i 
Mahmtd, both in his Haft bab and the Diwan, it is worth mentioning 
that by the time he composed these works, the theological vocabulary of 
Ismaili literature had already undergone a major transformation. While 
the Nizari Ismaili da‘wat of the time continued to adhere to the founda- 
tional principles of classical Shi‘i and Fatimid Ismailism, there emerged 

an additional set of conceptual formulations to reflect the new intellectual 

and spiritual vistas that opened out in the age of the Resurrection. 
An interesting aspect of the doctrine of qiyamat as exhibited in the 

Diwan, which does not conform to the narratives of non-Ismaili histori- 

cal and theological writings, pertains to the relationship between the 

Resurrector (qa@’im) and the religious law (p. shari‘at; ar. shari‘a). In the 

Sunni, often anti-Ismaili, historical sources, such as Tarikh-i jahan-gusha 

by ‘Ata-Malik Juwayni, Jami‘ al-tawarikh by Rashid al-Din Fad] Allah, and 
Zubdat al-tawarikh by Abw1-Qasim Kashani, Imam Hasan ‘ala dhikrihi'I- 
salam is depicted as having abrogated the shari‘a.” In the Diwan-i 
Qa imiyyat, however, the qa’im is essentially portrayed as the agent of the 
perfection of the religious law.*® This conforms to Tusi’s representation in 

the Rawda where he says: 

He [i.e. Prophet Muhammad] warned mankind and conveyed the glad 

tidings about the Resurrector who would bring about the Resurrection, 

and since he was the last herald and conveyor of the glad tidings of the 

Resurrection, he said: ‘The Hour and I were sent together, like these two 

forefingers, *! meaning, ‘Both the Resurrector and I have come together 

like two forefingers that are stretched out beside each other ...’ Since it 
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was intended that there be no further religious law after Muhammad, and 

since the mission and religious laws of all previous Prophets were to be 

terminated by means of his own mission [in summoning people] to the 

Resurrection, he was thus the Seal of all the Prophets and their various 

legal codes (sharayi‘). The legal statutes of each Prophet who succeeded 

the Prophet who preceded him were all aimed at perfecting those previ- 

ous laws, not their abrogation. But that perfection has, from the exoteric 

and formal point of view, appeared like abrogation not perfection, because 

until something is changed from one state to another ‘it cannot be given 
the form which is the aim of the perfection of that thing. For example, 

until the sperm changes its state through alteration and modifications, it 
will not move on from the form in which it is and pass through the stages 

of coagulated blood, embryo, flesh and bone—in attaining to each of 

which it moves closer to the soul—and so it will not attain the complete- 

ness of the human form. One must understand the process of perfecting 

and abrogating (ibfal) religious laws in the same manner. If [for instance] 

a religious statute instituted by one Prophet remains unchanged and is 

not followed by another edict instituted by the Prophet who succeeds 

him, then in the end, the Lord of the Resurrection (q@im-i qiyamat) will 

be unable to exercise his [proper] spiritual authority, and consequently, 

those who are subject to this [outdated] religious edict will never be able 

to progress from the way to the aim, from the letter to the spirit, from 

deceptive similitudes to what is distinctly clear, from relativity to reality, 

and from legalistic religion (shari‘at) to the Resurrection (qiyamat).* 

Hasan-i Mahmtd presents a very similar description in one of his odes 
on the subject: 

In obedience to God’s command, the Prophets guided people to the eter- 
nal life. 

They said: The commandment of the Resurrection is absolute existence, 
whereas the periods of religious laws are possible beings. 

They said: When the period of the shari‘at is fulfilled, all ambiguities will 
turn into distinctions. 

They said: In the period of Resurrection, through the eternal Divine 

Command, the pillars of the shari‘at will obtain their perfection. 

In another composition, he reflects on the relationship between shari‘a 
and the giyama: 

In comparison, the sharv‘at is like matter and the giyamat the form; the 
qiyamat a ring and its esoteric meaning the [mounted] gem. 
Yes, in this world, when they beat the drum of the Resurrection that 
will be the moment when the world will witness the splendour of his 



Poems of the Resurrection 439 

manifestation. 
In the realm of the shari‘at, when you speak of the Imam, the Qa@’im and 
God, that is how it should be. 
But in the realm of the Resurrection, by the dictate of truth, you have to 
perceive all the three as one.** 

* 

A close scrutiny of the Diwan-i Q@imiyyat does not reveal any explicit 
indication to support the allegation of Persian historians that the religious 

law was abrogated following the proclamation of the Qiydmat. It appears 
as if the Persian historians mentioned earlier, who all wrote after the fall 

of Alamut in 654/1256, totally neglected the subsequent developments of 

Ismaili religious thought that took place during the reigns of the imams 
Jalal al-Din Hasan (d. 618/1221) and ‘Ala al-Din Muhammad (d. 653/1255). 

The only possible explanations are that either they were not aware of these 

developments or that they disregarded them for not conforming to their 
anti-Ismaili stance. Interestingly enough, the poet uses the term abrogation 

(naskh) - a technical term denoting fundamental change in the application 

of the shari‘a - only once, and that denoting the abrogation of heavenly 
rank (naskh-i martaba-yi asmiyan): 

That Great Resurrection (giyamat-i kubra), which the Qur’an describes in 

time and space, will be proclaimed. 

Time will shine with Divine Light, and earth as a result, will abrogate 

heaven’s rank.*° 

It is clear from these lines that for Hasan-i Mahmud and his contemporar- 
ies, the doctrine of giyamat constituted not a revocation of the religious 

law, but rather a summons for spiritual transformation in the quest for the 

knowledge of the Divine. 
From a different perspective, within the rich heritage of Persian poetry 

and its Ismaili constituent, the Diwdn-i Qa@imiyydat is a masterpiece 

containing a rich interweaving of religious motifs and poetical construc- 
tions, and one which hitherto has remained hidden. Its publication, it is 

hoped, will open a window for new areas of investigation and literary 
appreciation. In term of its place in the poetic heritage of the Ismailis, 
the Diwan is a lively continuation of the poetic tradition established by 
NAasir-i Khusraw (d. after 462/1070) and continued by Nizari Quhistani (d. 

720/1320), Husayn b. Ya‘qub Shah-i Sufi (ca. eighth/fourteenth century), 
Khaki Khurasani (d. after 960/1056) and many other Nizari Ismaili poets. 
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Notes 

Although Ivanow does not mention Hasan-1 Mahmid’s Diwan in his Ismaili 

Literature: A Bibliographical Survey (Tehran, 1963), he had seen some poems 

of Hasan-i Mahmid in what he termed the ‘Kerman Manuscript’, including 

an ode in praise of the fida’is (Hasan-i Mahmud, Diwan, ode: 75), which he 

wrongly attributed to Ra’is Hasan, an Ismaili poet who flourished a genera- 

tion earlier, and he published the text with an English translation in Journal 

of the Bombay Branch of the Royal Asiatic Society, NeW Series, 14 (1938), pp. 

63-72. 

Hasan-i Mahmtd-i Katib, Diwan-i Q@imiyyat, ed. S. Jalal Badakhchani, 

with an introduction and glossary of technical terms by Muhammad Rida 

Shafi‘i Kadkani (Tehran, forthcoming). 

Nasir al-Din Tisi, Rawda-yi taslim, ed. and tr. by S. Jalal Badakhchani as 

Paradise of Submission: A Medieval Treatise on Ismaili Thought (London, 
2005), p. 170, Persian text, pp. 211-212. 

See, for instance, the references in odes 91: 2805; 94: 2902. 

See, for example, odes 76 and 100. 
In odes 78, 86, 132 and 136, Hasan-i Mahmid mentions their names and 

imitates their style of poetry. Odes 4 and 79 are imitations of the famous 
poet Sana’i Ghaznawi (d. 525/1131). Sanai here is addressed as an Ismaili 

dai with the title ‘Candlelight and Crown of Preachers (sham‘ wa taj-i 

da‘iyan)’. In the oldest manuscript ‘M’, described below, a complete ode of 

Sana’i is merged into the Diwan. 

MS D, fol. 4a. 

Tusi, Rawda-yi taslim, p. 170; Persian text, p. 212 where he is described as: 

‘Most noble among preachers, prudent measure (salah) for kingdom and 

religion, the world famous secretary (munshi), producer of poetry and 

prose, Hasan-i Mahmud, may his grandeur prevail’ 

Tusi, Sayr wa sulik, ed. and tr. by S. Jalal Badakhchani as Contemplation 

and Action: The Spiritual Autobiography of a Muslim Scholar (London, 
1998), p. 30, Persian text, p. 6. 

Rashid al-Din Fadl Allah, Jami* al-tawarikh: Qismat-i Isma‘iliyan va 

Fatimiyan va Nizariyan va ddiyadn va rafiqan, ed. Muhammad Tagi 

Danishpazth and Muhammad Mudarrisi Zanjani (Tehran, 1338 Sh./1959), 
Ppp: 153-161, 

Nasir al-Din Tusi, Majmi‘a-yi ras@il, ed. Mudarris Radawi (Tehran, 1335 
Sh./1956), p. 123. 
Haft Bab-i Baba Sayyidnda, in Wladimir Ivanow, ed., Two Ismaili Treatises 

(Bombay, 1933), pp. 4-44. This work is listed as anonymous in Farhad 

Daftary, Ismaili Literature, A Bibliography of Source and Studies (London, 
2004), pp. 47, 162. For the English translation see Marshall G. S. Hodgson, 
‘The Popular Appeal of the Qiyama’, in his The Order of Assassins: The 
Struggle of the Early Nizari Isma‘ilis against the Islamic World (The Hague, 
1955; repr. New York, 1980), pp. 279-324. I am in the process of preparing a 
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new edition based on newly found manuscripts of the text. 
Rashid al-Din, Jami‘ pp. 153-161. 

As he calls them in the most complete version of Haft bab, part of a collec- 

tion at The Institute of Ismaili Studies Library, MS 64 (copied 1330/1911, fols 
2-35). 
In Ivanow’s editioh of the Haft Bab, the word is in singular: ‘bididam’ (I 

saw), in the oldest manuscript mentioned above ‘bididim’ (we saw), and in 

the Diwan, ode 46, no. 1399, ‘bididand’ (they saw). 

Tusi, Sayr wa suluk, p. 31; Persian text p. 6. 

See Mudarris Radawi, the editor of Tusi’s Majmii‘a-yi rasa il, p. 123, citing 

from Ahmad Amin Razi, Tadhkira-yi haft iglim, in which part of ode 58 is 
attributed to ‘Rais Hasan-i Salah Birjand7’. 

Tusi, Rawda, p.170, Persian text, p. 211. 

Tusi, Aghdz wa anjam: mugaddima wa sharh wa ta‘liqat, ed. Hasan 

Hasanzada Amuli (Tehran, 1366 Sh./1987); Tawalla wa tabarra (printed 

with Tusi’s Akhlaq-i muhtashimi), ed. Muhammad Taqi Danishpazth 

(Tehran, 1339 Sh./1960), pp. 562-570; Matlab al-mu’minin, ed. Ivanow in 

Two Ismaili Treatises, pp. 43-55. For a new edition and English translation 

of these three texts see S. Jalal Badakhchani, Shi‘i Interpretations of Islam: 

Three Treatises on Islamic Theology and Eschatology (London, 2011). 

An example of this category is his elaboration on the three parameters of the 
doctrine of giydamat, that is, giyam, thawab and ba'th, which is based either 

on a missing treatise by Tusi or earlier authors. In his Haft bab, Hasan-i 

Mahmid does not mention these parameters. 

Hasan-i Mahmtud, Diwan, odes 49, 114, 124 and 133. For a historical over- 

view see Daftary, The Ismd‘ilis, pp. 382-388. Another example is Ivanow, 

‘An Ismaili Poem’. 
Hasan-i Mahmiad, Diwan, author’s introduction and ode 71: 2107-2111. 

Kha, kaf and hd equals 628, so the exact date is Saturday 17 Ramadan 

628/26 July 1231. At the time, Ismailis celebrated 17 Ramadan as the feast of 

Resurrection (‘id-i qiyamat). 

Hasan-i Mahmid, Diwan, ode 100: 3020-3032. 

Ibid., ode 74: 2191-2195. 

See Tusi, Sayr wa suluk, pp. 43-44; Persian text, pp. 14-15. 

Daftary, The Ismd‘ilis, p. 364. 
M. R. Shafi‘i Kadkani’s foreword to Diwan-i Q@imiyyat. 
See ‘Ala al-Din ‘Ata-Malik Juwayni, Tarikh-i jahan-gusha, ed. Mirza 
Muhammad Qazwini (Leiden and London, 1912-1937), vol. 3, pp. 

225-230, 237-239; tr. John A. Boyle as The History of the World-Conqueror 

(Cambridge, MA, 1958), vol. 2, pp. 688-691, 695-697; Jamal al-Din Abu'l- 
Qasim Kashani, Zubdat al-tawarikh: tarikh-i Isma‘iliyya va Nizdriyya va 

malahida, ed. Muhammad Taqi Danishpazth in Revue de la Faculté des 

Lettres, Université de Tabriz, Supplément no. 9 (1343/1964), pp. 201-202, 

204; and Rashid al-Din, Jami‘ pp. 164-166, 168-169. For an overview of the 



442 S. Jalal Badakhchani 

giyamat doctrine based on historical sources see Daftary, The Ismd‘ilis, pp. 

358-367. 

30. Hasan-i Mahmtd, Diwan, ode 62: 1870 “They said, when the cycle of reli- 

gious law comes to an end, the qa’im, as required by his rank, will perfect it.’ 

31. Cited in Muhammad b. Isma‘il al-Bukhari, al-Jami‘ al-Sahih (Cairo, 1932), 

vol. 6, p. 206. 

32. Tusi, Rawda, pp. 139-140, Persian text, pp. 173-174. 

33. Hasan-i Mahmtd, Diwan, ode 31: 968-972. 

34. Ibid., ode 46: 1393-1397. 

35. Ibid., ode 62: 1871. Further, ode 142 is devoted to the celebration of the feast 

at the end of the month of Ramadan, ‘id-i fitr, which confirms that the prac- 

tice of fasting was observed. 
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Further Notes on the Turkish Names in 
Abu'1-Fad| Bayhaqi’s Tarikh-i Mastidi 

C. Edmund Bosworth 

Introduction 

In what was regrettably the final volume to appear of the journal Oriens -—a 

volume of studies in honour of Professor Franz Rosenthal, happily appear- 
ing just before his death - I published an article ‘Notes on some Turkish 
names in Abw'l-Fadl Bayhagi’s Tarikh-i Mas‘tdi’ In this article, before 

listing and attempting to elucidate these personal names, I discussed the 
lexicographical works and materials which we possess for this task and 

the previous publications in this field by Turcologists.* I noted the paucity 

of these Hilfsmittel and some of the egregious mistakes made by one 
writer who tried to elucidate Turkish, Mongolian and Chinese (sic) names 

in Bayhagqi’s History (written 451/1059) without apparently knowing any 

of these three languages.’ 
It was only after this article had been written that there came to my 

notice a work which had appeared in Turkey a few years previously, the 

posthumously published work of the well-known historian of Saljag 

Turkey, Faruk Siimer, on the Turkish names in Islamic history up to the 

Saljtigs and in the ensuing period of the Anatolian beyliks and the Turkmen 

dynasties of the central Islamic lands entitled Tiirk devletleri tarihinde 
sahis adlar1.’ A section entitled “Samaniler ve Gazneliler tiirkce adlar’® 

is essentially a dictionary of Turkish names appearing in pre-Islamic and 
Islamic historical sources, with the personages in question placed in their 

historical settings; the apparent basic meaning of the names is sometimes, 

though not always, noted, but the compiler’s aim was primarily to achieve 

a historical listing of the names and not to attempt detailed philological 
explanations of them. Nevertheless, information from this work will be 
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noted below where it seems helpful. 

The great Hungarian Turcologist Laszld Rasonyi (1899-1984) won 

a prize offered in 1932 by the Hungarian Academy of Sciences for the 

compilation of an onomasticon of Turkish anthroponyms and ethonyms, 

making a collection of over 60,000 names and variants by the various 

Turkish-speaking peoples from the opening of known Turkish history 

(essentially from the sixth century ap) to the first half of the twentieth 

century. Unfortunately, the demands of a busy académic career and the 

onset of blindness towards the end of his life meant that he was never 

able to put this collection into publishable form, and all we have had until 

recently has been the provisional list of entries made by Imre Baski, A 

Preliminary Index to Rdsonyi’s Onomasticon Turcicum.® This has been 

useful as an indication of the richness of the material, although it inevita- 

bly lacked any explanation of the names listed and of their provenance. In 
my ‘Notes on some Turkish names’ I had to use existing works, foremost 

amongst which were of course the two modern milestones in Turkish 

lexicography, Gerhard Doerfer’s Tiirkische und mongolische Elemente im 
Neupersischen’ and Sir Gerard Clauson’s An Etymological Dictionary of 

Pre-Thirteenth Century Turkish.* 

A great step forward is the recent publication of Rasonyi’s work in full, 
published as Onomasticon Turcicum, Turkic Personal Names as Collected 
by Laszlé Rasonyi (henceforth, R), thanks to the labours of Baski and 
the sponsorship of the Denis Sinor Institute for Inner Asian Studies at 

Indiana University.’ The lengthy introduction, put together by Baski on 
the basis of the many articles which Rasonyi wrote over the years on the 

topic of Turkish onomastic, contains a most valuable survey of the princi- 

ples discernible in Turkish name-giving, the categories of these names and 

their grammatical structures; any future researcher in this field should 
take it thoroughly to heart before undertaking any work of their own. The 
main body of the Onomasticon, then, has alphabetically arranged entries, 
with the occurrences of the personal and tribal names found in the writ- 
ten corpus of materials for the Turkish languages, with translations and 
explanations where this is possible; obviously, many of these last must be 
tentative. 

Of course, work on Turkish onomastic did not stand still in the thirty 
or forty years which have elapsed since the works of Doerfer and Clauson 
appeared. This is not the place to attempt a detailed listing or critique of 
the advances made during this period (in any case, beyond the present 
writer's sphere of expertise), but he would like merely to mention here that 
he has benefited much by the works of Peter B. Golden, such as his Khazar 
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Studies: An Historico-Philological Inquiry into the Origins of the Khazars, 
and other writings.'° Moreover, Professor Golden has kindly read through 
a draft of this article and has made many useful observations and sugges- 
tions; these are duly acknowledged below. 

ra 

The names 

(1) Baytaz (Gh 450, F 582)" 

This was the leader of the group of Turkish former ghulams of the 

Samanids who had established themselves at Bust in the mid-fourth/tenth 

century, and who were overthrown by Sebiiktegin (r. 366-387/977-997) 
as part of his policy of expansion into southern Afghanistan.’ Rasonyi (R 
I:105) could only tentatively suggest for this name the combination of two 
components: bay (‘rich, noble person’)’* + tuz (‘salt’),’* noting a few usages 
of this as the first component in names. However, Professor Golden feels 

that there may be other possibilities for the second component, such as 
toz-, tiiz- (‘to suffer, endure’, ‘to arrange, set in order’),’° and toz (‘birch 

bark’, especially the kind wrapped round bows).'* Yet this, he goes on to 
say, does not exhaust all the possibilities, if we have here an example of the 

sound change from Old Turkic /dh/ > Middle Qipchag /z/ (roughly speak- 
ing, that of the period between the eleventh and the fourteenth-fifteenth 

centuries AD), noted by Kashghari” as occurring in the speech of some of 
the Qipchaq, Yimek, etc. This could yield toz from todh- (‘be satiated’),"* 

later toy-, with a further sound shift /z/ > /y/. 

(2) Begttiiztin (Gh 640, F 865) 

This commander of the last Samanids, almost certainly a ghulam, was 

governor of Nishapar in 388-389/998-999 and an opponent of Mahmud 

of Ghazna (r. 388-421/998-1030) when the latter rose to power in 
Khurasan.!* The first component is the familiar beg/bek (‘chief’) and the 
second, todhun, tudhun. This last was a title in the Old Turkish admin- 

istrative hierarchy, according to Chinese sources, a hereditary title for 
high officials not of royal blood who supervised conquered territories left 
under the nominal rule of their indigenous princes; at the other end of the 
Turkish world, it is also attested in Byzantine sources on the Khazars.” 

By Samanid times, it had, like tégin, gone down in the social scale within 

the Islamic milieu.”' But again, Professor Golden notes that a form tuzun 

could have existed in Common Turkic at this time; examples are lacking, 

although later Rus’ sources mention the trunove as leaders of the Bulghars 

on the middle Volga, a name which would involve the sound shifts 
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tudhun > tuzun > turun, the latter shift characteristic of Bulgharic Turkic. 

Nevertheless, his personal feeling is that we could well have here tizin 

(‘self-controlled, well-behaved, gentle’),”? and that beg could be bek < berk 

(‘firm, solid’ = ‘very’); good behaviour and gentleness are not qualities 

to be associated with this particular ambitious and bellicose commander 

in Khurasan, but the name would doubtless have been given to him as a 

child. 
st 

(3) Khumartash (ad ‘Notes on some Turkish names’, 306-307) 

Rasonyi (R I, 290-291) has many examples for the first component from 

Ghaznavid, Saljig and Khwarazm-shahi usage onwards, with two ranges 

of meaning: first, ‘gambling’, which must come from Arabic gimar, and 
does not seem appropriate here; and second, ‘intense emotion, wish’, 

which does have some semantic connection with the meaning, given in 
‘Notes on some Turkish names’,*? of ‘memento, keepsake’, ‘well-remem- 

bered’, since one needs an effort of the emotions and memory to achieve 

remembrance of a person or thing. Siimer suggests for this element the 
associated ideas of ‘encouragement, consolation’.* Professor Golden 
further suggests a meaning from the Middle Qipchaq qumar (‘inherit- 

ance, heritage, estate’)’> Old Turkic qumar (‘legacy, memento’). 

(4) Nishtegin (ad ‘Notes on some Turkish names’, 308) 

Rasonyi (R I, 65) has for the first component, anush, the meaning ‘faith- 
ful’, citing the Khiwan historian Abu’l-Ghazi (fl. eleventh/seventeenth 
century); this would provide a parallel etymology to the Iranian one given 
in ‘Notes on some Turkish names’. The most famous Anishtegin was 
the commander of the Great Saljiqs, Antishtegin Gharcha’i, governor of 
Khwarazm for the Saljtiq sultan Malik Shah (r. 465-485/1072-1092) from 
ca. 470/1077 and precursor there of the line of shahs begun at his death in 
490/1097 by his son Qutb al-Din Muhammad.” For the component tégin, 

see below. 

(5) Oge (Gh 496, F 647: .W.K.’) 
This is the name of a messenger sent by the sons of the Qarakhanid 
ruler of Bukhara and Samarqand ‘Alitegin (d. 425/1034) in 427/1035 to 
the Saljug sultan Mas‘td (r. 421-432/1030-1041);” he had apparently the 
given name of Misategin and must have been a person of significance at 
the Qarakhanid court, perhaps a member of the ruling family. The term 
Oge is explained by Kashghari, as an appellation for ‘a person of superior 
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intelligence’.** It was in fact an important title in the Old Turkish ruling 
structures, apparently equivalent to ‘counsellor, aide’, something like the 
Arabic vizier.” 

(6) Qadir (Gh 77, F 88, etc.) 

This was the onghun name of Sultan Mahmid’s ally against ‘Alitegin, 
the Great Qaghan of the Qarakhanid confederation, Yusuf b. Haran 
(or Hasan) Bughra Khan of Balasaghin, Kashghar and Khotan (r. 

416-423/1025-1032).*° Its usage by Turkish peoples seems to be ancient; 
Golden has noted, on the evidence of an Armenian historian, a Khazar 

commander who raided through the Caucasus of the mid-seventh century 

apparently with the name *Qadir Ilteber.*! The basic meaning of gadhir/ 
gadir is ‘brutal, violent, tyrannical, oppressive’, hence as a royal appella- 

tive, ‘powerful, mighty’. Because of the identical consonantal ductus in 
Arabic script, it was often confused with the semantically close Arabic 
word qadr (‘power, might’), and with the corresponding adjective qadir 

(‘powerful, mighty’). 

(7) Qalpag (Gh 679, F 926) 

This man was a commander in Mahmid’s army which in 408/1017 

invaded and annexed Khwarazm to the Ghaznavid empire.” In later 

Turkish, galpaq is well known as a cone-shaped, sheepskin hat, used for 

protection in the harsh steppe winter, but the information on the word 

as a personal name refers to very late Tiirkmen usage.” Its appearance in 

Bayhaqi, however, implies that it has a much longer history as a personal 

name. 

(8) Qayi Oghlan (ad ‘Notes on some Turkish names’, 309) 

Rasonyi (R I, 404) notes that, as well as being a tribal name, qayi has the 

simple meaning of ‘hard, strong’. 

(9) Q.W.N.SH. (Gh 445, F 575) 

This was the commander-in-chief of the army of ‘Alitegin’s sons in 
Transoxiana in 426/1034-1035, with the name later written as t.w.n.sh.” It 

is only the first form, however, that yields possible sense, and the attesta- 

tions here are very late; Rasonyi (R II, 471) gives qonish as a component 

of names frequently occurring in Kazakh of the nineteenth century with 
the meaning ‘residence, abode, staying for the night when on a journey’. 

Professor Golden regards Rasonyi’s suggestion as possible, but would asso- 
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ciate the name rather with Middle Qipchag qonush- (‘to raid’), in particu- 

lar, to employ the tactic on the battlefield of a feigned withdrawal and 

then a return to the attack.** Also, given Bayhaqi’s spelling of the name 

on occasion as t.w.n.sh, the possibility of a corruption t.w.t.sh (‘Tutush’) 

cannot be excluded. 

(10) Sati (Gh 327, F 417, etc.) 

This was the name of a son of the Khwarazm-shah Altantash (r. 

408-432/1017-1041), governor of Khwarazm for Mahmid and Mas‘td, 

who was kept at Mas‘tid’s court as, in effect, a hostage for his father’s good 
behaviour, dying in possibly suspicious circumstances in 425/1034. As 

noted in ‘Notes on some Turkish names’, the verbal stem sat- (‘to sell’) 

was productive of various forms, obviously appropriate for slaves who had 

been purchased.*” Rasonyi (R I, 641-642) gives many examples of the 

name Sati (lit. ‘selling, sale’), from Uyghur Qaghanate times (i.e. third/ 
ninth century) onwards. 

(11) Sawtegin (ad ‘Notes on some Turkish names’, 309-310) 

Rasonyi (R H, 644) has an alternative etymology for the first element: saw 
(‘healthy’), with other examples of its use in compound names. Professor 
Golden, however, notes a slight problem here: that it is not certain that 

the sound shift gh > w, as in sagh > saw (‘sound, healthy’) had occurred 

in Qipchaq at this time (i.e. mid-fifth/eleventh century) although the Old 
Rus’ chronicles mention at the end of this century a Coman with the name 
Saouk, suggesting that the change had in fact taken place. 

(12) S.N.K.W.Y. (ad ‘Note on some Turkish names’, 310) 

Rasonyi (R II, 680) lists siingii (lance, spear, pike’), citing Houtsma (the 

anonymous text in question dates from the eighth/fourteenth century), 
where it is noted as a personal name and, in the form stingtichi (‘lance, 

spear-maker’), as a noun of profession.** The person bearing this name 

could well have been a lance-wielder, since he is mentioned as being, 
towards the end of Mas‘td’s reign, commander of the palace guard (amir-i 
haras; Gh 659, F 893), though the connection may be purely fortuitous. 

(13) Siibashi (ad ‘Notes on some Turkish names’, 310) 

Rasonyi (R II, 677) surmises that this was an Oghuz title. This is 
confirmed by the fact that the traveller Ahmad Ibn Fadlan, who jour- 
neyed from Khwarazm to the kingdom of Bulghar on the middle Volga 
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in 309-310/922, encountered amongst the Oghuz nomadising north of 
the Aral and Caspian seas their war leader (sahib al-jaysh, obviously a 
rendering of sii bashi),” and also confirmed by the attribution of the title, 
according to Kashghari, to the eponymous founder of the Saljtiq dynasty, 
Saljtiig b. Duqag (fourth/tenth century). 

(14) Tégin (Gh 410, 589, 604, F 529, 782, 804) 

This is found as a name tout court for a commander of the Buyid ruler 

of Rayy and the Jibal, Majd al-Dawla (r. 387-420/997-1029), who was 

keeper of the royal wardrobe, and for two of Mas‘tid’s commanders, a 
chamberlain called Tegin-i Saqlabi, and a certain Tegin j.y.l.m.y (the latter 
word unexplained) who may have been head of the ghulams billeted in 

the royal palace barracks. Golden points out that the early Turk empire 
meaning of ‘prince, immediate male relative of the Qaghan’ had to some 
extent been forgotten by Kashghari’s time; unaware of the title’s glorious 
past in Orkhon Turkish times, Kashghari defines it as ‘abd, with a rather 
forced explanation that tégin by itself was a title of respect used by sons 

addressing their father (hence like the later Persian use of banda refer- 
ring to oneself when in an inferior social relationship), but when used by 

slaves was compounded with another element.*’ Much more probable is 

Golden’s own explanation that tégin was widespread from the third/ninth 
century onwards as an element in the names of military slaves (ghilman, 
mamalik) in the armies of the ‘Abbasids and then of their successor states 

like the Samanids and Buyids, and it thereby became associated with slave 

status; for such soldiers there are numerous examples: see Rasonyi (R II, 

Ga!) 

(15) T.K.L.Y. (ad ‘Notes on some Turkish names’, 310-311) 

Rasonyi (R II, 728) notes teke (‘ram, he-goat’), with Uyghur usage in 

the twelfth to fourteenth centuries, so that tekeli would mean ‘having a 
he-goat’, or perhaps ‘like a ram’, i.e. ‘having its strength’. Professor Golden 
adduces the existence of tiigli ‘hairy’ in Middle Qipchaq.*” 

(16) Uker (Gh 465-466, F 604-605) 
Uker or Oger would appear to be the likely rendering of ‘w.k..r, a 

commander of the sons of ‘Alitegin involved in the attack on the Ghaznavid- 

held fortress at the Oxus crossing-point of Tirmidh in 426/1035. Rasonyi 

(R II, 592) lists Oker as part of a nineteenth-century Kazakh name, Oker- 

bay, but without any suggestion regarding its meaning; Clauson has the 
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verbal stem égir- (‘to be joyful, rejoice’), from which a personal name 

seems semantically feasible.” 
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v7 

A Book List from a Seventh/Thirteenth- 

Century Manuscript Found in Bamyan! 

Iraj Afshar 

This brief note describes a list of manuscripts that were owned by a 

unknown bibliophile from Bamyan, in modern-day Afghanistan, around 
the seventh/thirteenth century. As it is an invaluable document, I would 

like to offer it to my friend Farhad Daftary in this commemorative volume. 
The list was discovered by Mohammad Shafi of Lahore in an additional 

sheet which was attached to a folio belonging to the unicum, or only extant 

manuscript, of Wamiq wa ‘Adhra’, a Persian mathnawi written by Abu'l- 

Qasim Hasan b. Ahmad ‘Unsuri (d. 441/1049),? 

The rest of the manuscript consists of twenty-four folios and was found 

inside the paper cover of another manuscript, written in Arabic and enti- 

tled al-Kitab al-Mukhtasar min Kitab al-Wagf, a work devoted to the recita- 
tional pauses (wuqif) of the Qur’an.* Mohammad Shafi edited the Wamiq 

wa ‘Adhr@ folios, but the work was only published, together with facsimile 

plates, four years after his death in 1963 by his son, Ahmad Rabbani, by 
means of a grant received from the then shah of Iran. Mohammad Shafi 

published the first two lines of the page attached to the manuscript, but 
not the contents of the book list included on the page, which I will describe 

below. 
The extra sheet of paper is attached to the Wamiq wa ‘Adhra@’ manu- 

script folio in such a way that only four verses (bayts) and three hemis- 

tichs (misra‘s) are readable. It contains a book list consisting of some 

twenty works that belonged to and were kept in the house of the otherwise 
unknown scholar ‘Abd al-Hamid Zaki b. Muhammad b. ‘Ali al-Bamyani. 

In the nisba (Bamyani), the only dotted letter is the ba’, while the letters ya’ 

and nun are dotless, but it is highly probable that it refers to Bamyan and 
not to any other place. Mohammad Shafi’s introduction does not provide 
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any information about the identity of this man, and I have not been able 

to find any reference to him in the standard reference sources. 
The list is undated, but, as Mohammad Shafi says, the manuscript of 

the Kitab al-Wagqf was copied on 15 Ramadan 526 (i.e. 30 July 1932)" Itas 

therefore reasonable to assume that the attached list naturally belongs to 
a later date. This is further supported by the fact that it is written in the 

ta‘liq calligraphic script, a style that was popularised about a century later, 
which indicates that it is likely that the manuscript'was written in the 

seventh/thirteenth century at the earliest.” 
The order of the books in the list, their titles and the style of the 

columns are reminiscent of the siyaqi genre. The hand-list, which is repro- 
duced here in table form with the titles numbered from one to twenty, was 

written in three columns (see tables on pp. 456 and 457). 

The first column contains seven items, which are referred to by the 

genre they belong to (tafsir, figh, sh‘ir), but no titles are given (except for no. 

7). The second column consists of six items, three of which have specific 

identifiable titles - Kalila wa Dimna and the Diwans of Mas‘td-i Sa‘d 
(d. 525/1130) and Sana’ (d. 535/1140) - while the other three are generic 

(sermons, magic and a compendium of various subjects). One of the items, 
a collection of sermons (da‘awat), is said to comprise four volumes. The 

third column lists four books. 

It is noteworthy that out of the twenty manuscripts included in the list, 

five are well known while others remain obscure. The known works were 

written near to the time the list was compiled, around the fifth-sixth/ 
eleventh-twelfth centuries, as we can see from the authors’ dates: 

¢ no. 7: probably refers to the Garshasb-nama by Aba Nasr Ahmad b. 
Manstr ‘Asadi Tusi’ (d. 465/1073); 

¢ no. 8: the Diwan of Abu’l-Majd Majdid b. Adam ‘Sana’i Ghaznawi7 (d. 
535/1141); 

¢ no. 9: the Persian translation of Kalila wa Dimna by Nasr Allah 
Munshi (wr. sometime between 541/1146 and 552/1157); 

e no. 10: the Diwan of Mas‘td-i Sa‘d-i Salman (d. 525/1130); it should be 
pointed out that no. 19, judging by the title (The Diwan of the ‘anti- 
Masiid’), could be a work satirising the Diwan of Mas‘ad-i Sa‘d writ- 
ten by a certain Nasir Shamsa.° 

« no. 17: Maqama-yi Hamidi, by Hamid al-Din Aba Bakr ‘Umar 
‘Hamid? (d. 559/1163). 
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Notes 

This article was translated from the Persian by Rahim Gholami. 

Abu’l-Qasim Hasan b. Ahmad ‘Unsuri, Mathnawi Wamiq wa ‘Adhra’, intro- 

duced, edited and commented on in the margins by the late Dr Mawlawi 
Muhammad Shaf* [Mohammad Shafi] ‘Sitara-yi Pakistan’, ed. Ahmad 

Rabbani (Lahore, 1967), pp. niin + 129 (introduction) + 78 (Urdu introduc- 

tion) + 20 (notes and table of contents) + 28 (edited text) + 23 (facsimile text) 

+ 8 (English Introduction). For a description of this edition see the review 

by C. Edmund Bosworth, International Journal of Middle East Studies, 1, ii 
(1970), pp. 184-186. 
This work was commissioned for ‘Atiq b. Muhammad b. Khusraw Hirawi, 

the author of the famous Tafsir. 
See Mohammad Shafi’s Persian introduction to Wamiq wa ‘Adhra’, p. 2. 

Ahmad Munzawi, Fihrist-i mushtarak-i nuskhaha-yi khatti-i Farsi-yi 

Pakistan (Islamabad, 1986), vol. 7, p. 12, also comments on this and refers to 

the same possibility. 
This author's name does not appear in sources like Sa‘id Nafisi’s 

Tarikh-i nazm wa nathr-i Farsi (Tehran, 1344 Sh./1965) or ‘Abd al-Rasul 

Khayyampiar’s Farhang-i sukhanwaran (Tabriz, 1340 Sh./1961). 
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The owner of the house (sahib-i sara-yi') Zaki b. Muhammad 

b. ‘Ali ‘Abd al-Hamid al-Bamyani 
List of books pertaining to different genres [and] subjects’ 

(1] Qur’an [8] Diwan-i San@i [17] Maqama-yi 

Commentary (tafsir) — Hamidi 

three parts,’ one from 
the beginning and two 
from the end 

[2] Qur’an [9] Kalila wa Dimna [18] A book of 

Commentary (tafsir) Persian gram- 
— one volume on... mar (Kitab-i 

[illegible word]* usul-i Barsi = 

Farsi?) 

[3] Letter-writing [10] Diwan-i Mas‘tid-i Sa‘d_ [19] Diwan-i 

(tarassul) and na-Masid-i 

Jurisprudence (figh) in Nasir-i Shamsa 
one volume (majmu‘a)° 

[4] A Collection {11] Another collection of [20] A 

(safina) of poetry ... various subjects Collection [of 

[illegible word]’ various subjects] 

— another copy 

[5] Hamayili *- one [12-15] Sermons (da‘awat) bf 
copy four copies 

[6] Grammatical [16] Book of Magic (Kitab-i 

Terms (adawat) one Niranjat) 

copy 

[7] Karshadsb? — one 

copy 

Notes to table 

Mohammad Shafi read this word as sari, since the scribe, following the ta‘liq 
style, writes the letters alif and ya’ together in the same way as he wrote the 

words diwan and az, where he attached the letter alif to the niin and to the 

zi, respectively. 
2. These are the two lines (four in the Farsi manuscript) cited by Muhammad 

Shafi‘. 
3. The words sih (‘three’) and dunbdlah (‘continuation’) are struck through 

and written as one word. 



Nw B 

Iraj Afshar 

The title of this work is struck through. 
i.e. Parsi. 

This refers to two risdlas or kitabs put together in one volume. 

The illegible word could be read as bamyani (i.e. ‘Bamyani poetry’) or as yak 
mujallad (‘one volume’). 

This might refer to the Qur’an. 

ie. Garshasb. 
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What's in a Name? Tughtegin - ‘the Minister 
of the Antichrist’?! 

Carole Hillenbrand 

‘No voice was heard but was afflicted with sorrow, mindful of his generous 

actions. ... .This blessed amir [Tughtegin] had gone to the utmost lengths in 

enforcing justice and restraining from oppression’ (obituary of Tughtegin).” 

Introduction’ 

The years immediately preceding the Crusader capture of Jerusalem in 

492/1099 were a period of great turmoil for the Muslim rulers of Syria and 

Palestine. As is well known, their disunity and mutual rivalries eased the 
way for the Crusaders, who were able to establish four states in the region 
by 502/1109. The majority of the Muslim leaders during this key period 

of Crusader success were Turkish military commanders who had accom- 
panied the Saljuq royal prince, Tutush, and his young sons, Duqaq and 

Ridwan, to Syria in the power vacuum left further east by the death of the 
brother of Tutush, the Saljaigq sultan Malikshah, in 485/1092. 

The coming of the Turks in vast numbers to the Arab and Persian lands 
from the early fifth/eleventh century onwards proved to be a momentous 

new phase in the history of the Islamic world. Traditionally the Turks, 

many of whom crossed into Muslim territory under the leadership of the 

Saljug family, are presented in the mediaeval Arabic and Persian sources 
as pious Sunni Muslims who had converted to Islam before their major 
invasions began. This portrayal of the Turks, who went on to govern the 
heartlands of the Dar al-Islam for many centuries, is not surprising. Their 
Arab and Persian bureaucrats, court chroniclers and poets needed to put 

a brave face on political realities and to help to forge the alliance between 

the military force of the Turks and the long-established prestige of the 
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Sunni Arab and Persian religious classes. 

No doubt, over time, some of the Turkish sultans did indeed grow 

into the role given them by their biographers, court poets and chroniclers 

- namely, that of defenders of Sunni Islam and fighters of jihad against 

the infidel invaders. But alongside the panegyrics accorded them by such 
writers, there was always a tendency on the part of some writers, such as 

Usama Ibn Mungidh‘ and Ibn al-‘Adim,” to look with distaste at the mores 
of the alien Turkish newcomers, only a few generation's removed from the 
nomadic life in the steppes, and to present them as a violent, drunken, 

barbarian ‘Other’. 
Yet, even familiarity and enforced co-existence with the Turkish- 

speaking newcomers - military commanders, their private armies and 

their Turcoman auxiliaries - did not create any real understanding or 
analysis of the nomadic background, traditions and Shamanistic beliefs 
and rituals of the Turks. So the stories in Muslim sources which shed 

a light on the continuing existence of such vestiges of the pre-Islamic 
Turkish past remain unexplained in ethnographical terms. These stories 

come across in a different light altogether. They are used as religious and 
cultural ammunition against the Turks whose strange antics are savoured 
and mocked by a more sophisticated Arab and Persian readership. Thus 

the conquered can get their own back on the conquerors. 
As for the descriptions of the Turks written by Crusader chroniclers, 

they too devote regular attention to this topic, often giving detailed 
descriptions of Turkish military tactics. These historians, unlike most of 

their Arab or Persian counterparts, are, of course, not held back by any 
reasons of political expediency from writing what they wish to say about 
the Turks. So Crusader chroniclers, writing a language inaccessible to the 
enemy, are free to include less favourable and more sensational stories 
about the Turks. These anecdotes were intended to fascinate and shock 
their countrymen back in Europe and to reinforce religious and cultural 
stereotypes. 

This study examines in detail one such story about the Turks, told in 

both Muslim and Crusader sources; it concerns the killing of the Crusader 
ruler of Tiberias, Gervase of Basoches, by the Turkish military ruler of 
Damascus, Tughtegin, in 501/1108.° The broad outline of Tughtegin’s 
career in the early years of the Crusader presence in the Levant has been 
traced already in secondary sources and need not be rehearsed again here.’ 
Suffice it to say that in the early years of the Crusader presence in Syria 
and Palestine, Tughtegin pursued a policy of limited and gradual local 
expansionism against the Franks, but on occasion he could also see the 
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necessity of forging short-lived, opportunistic alliances with them when 
the small city-states of Syria were threatened from outside. ® 

The death of Gervase of Basoches, 

lord of Tiberias, in 501/1107-1108 

The Crusader leader Gervase of Basoches received the fief of Tiberias in 

498/1105; but he did not live long enough to enjoy this role to the full. His 
death in 501/1107-1108 is recorded in a number of sources, both Muslim 

and Crusader. 

The key account of this event is that of Albert of Aachen, a chronicler 
who is ‘remarkably impartial towards the enemy, the Muslims’? and who 

is aware of the differences amongst the enemy between the Turks — former 
nomadic warriors who are now a ruling elite - and Saracens, the term he 
gives to the indigenous Muslim inhabitants of Syria and Palestine.!° 

Albert of Aachen’s account of Gervase’s killing is detailed and shock- 
ing. To his audience back home in Europe it might even have seemed 
amazing and almost unbelievable: 

Gervase was brought out in the middle of the town of Damascus, and 

after much mockery he was shot through by the Turks’ arrows and gave 

up the ghost. Gervase, eminent knight, having died in this way, Soboas," 

one of the most powerful of the Turks, ordered his head to be cut off, and 

the skin of his head, with his hair which was white and abundant and had 
not been cut for a long time, to be pulled off and dried, because it was 
wonderfully ornamental and so that it might always be borne aloft on the 

tip of his spear, as a token and memorial of the victory and to stir up the 

grief of the Christians.’” 

Similar details to those given by Albert of Aachen can be found in the 
account of another Crusader author, Guibert of Nogent, who relates that 

Gervase was killed by arrows, the crown of his head was removed and a 

cup was made from his skull."* 
What of the Muslim accounts of this episode? Most of these go so far 

as to mention that Gervase was killed whilst he was Tughtegin’s prisoner, 
but they generally gloss over certain macabre details. One should begin 
with the narrative of Ibn al-Qalanisi, the city chronicler of Damascus and 
the panegyrist of Tughtegin’s family. He is deliberately evasive. Unusually, 
he takes the trouble to avoid the customary practice of Muslim chroni- 

clers, which is to vilify Frankish leaders. Instead, Ibn al-Qalanisi praises 

Gervase in fulsome terms as: 
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One of the chiefs of the Franks who were noted for knightliness, courage, 

gallantry, and prowess in combat, a man of the stamp of King Baldwin in 

his leadership of the Franks."* 

This unusual outburst of admiration for a Frankish enemy from the 

pen of Ibn al-Qalanisi must be, in part at least, a stratagem to divert the 

reader’s attention away from the horrors of the way in which Gervase was 
killed. It is possible too that Ibn al-Qalanisi wishes here to enhance the 
prestige of Tughtegin who has managed to capture a' personage of royal 

status, the nephew of none other than King Baldwin of Jerusalem himself. 
Writing later in the twelfth century at the court of Tughtegin’s succes- 

sors, Ibn al-Qalanisi would not have dared to divulge the details of what 
happened to Gervase. All that Ibn al-Qalanisi says rather obliquely in 

his description of the events which, it is clear from other accounts of the 

episode, preceded the killing, is that Gervase offered a ransom - in the 
Frankish-Muslim conflict, often a more attractive option than killing - 
for the release of himself and his companions. But Tughtegin refused to 
accept this. At this point in his account, Ibn al-Qalanisi writes somewhat 

flatly: “Gervase and those of his companions who were in captivity with 
him were executed.’ '° Another Muslim source, Sibt b. al-Jawzi, suppresses 

details of the death altogether, stating simply that Gervase and his associ- 

ates were sent as a gift to the sultan.’® 

In the account of Ibn al-Athir, in which, incidentally, he puts Gervase’s 
death a year later, in 502/1108-1109, he stresses Tughtegin’s inspirational 
leadership. Tughtegin was equipped with two thousand cavalry and a 

large body of infantry whilst ‘the nephew of the Frankish king’ (he does 
not mention Gervase by name), had four hundred cavalry and two thou- 

sand foot soldiers.” So Tughtegin had the upper hand as far as cavalry was 
concerned. Nevertheless, at the height of battle the Muslims began to flee. 
Tughtegin dismounted and, shouting to his men, he revived their courage. 
They therefore returned to the battle and routed'* the Franks. 

Having first praised Tughtegin’s leadership, Ibn al-Athir then turns 
to Tughtegin’s treatment of Gervase. In the spring of 501/1108, he and 
his men fell into the hands of Tughtegin. Ibn al-Athir relates that, having 

refused Gervase’s offer of a ransom of thirty thousand dinars and the free- 
ing of five hundred Muslim captives, Tughtegin ‘was not satisfied with 

anything but his conversion and, when he would not agree, killed him 
with his own hand. He sent the prisoners he made to the caliph and the 
sultan. ° So Ibn al-Athir goes so far as to say that Tughtegin personally 
killed Gervase. 

Not all the Muslim sources shrink from recounting the gory details of 
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Gervase’s death. Clearly, stories similar to that told by Albert of Aachen 
and Guibert of Nogent must have been circulating in the Levant. They are 
eventually mentioned, in rather laconic but frank fashion, by the much 
later Muslim historian, Ibn al-Furat (d. 807/1405). He provides the grue- 

some detail that Tughtegin hollowed out Gervase’s skull while he was still 
alive and drank from it:*° 

It (Tiberias) remained in their (Frankish) hands until Zahir al-Din 

(Tughtegin) attacked the Count, the Lord of Tiberias, in Shawwal in the 
year 501 [i.e. 14 May-11 June 1108]. He hollowed out the skull of his head 

while he was still alive, and drank wine in it, while he was looking at him 
(sic). He lived for an hour, then he died. 

This extraordinary account is provided with a useful footnote by Ursula 

and Malcolm Lyons, the editors and translators of this text.”! They suggest 
two possibilities to unravel the narrative; firstly, perhaps the skull was 
turned to face Tughtegin while he was drinking from it, or, secondly, 
Tughtegin was looking at Gervase’s body. In another part of his history, 
the Lyons point out that Ibn al-Furat gives a different account in which 

Gervase’s skull is washed out with salt and water.” Tughtegin then poured 

wine into it and drank from it, as did his associates. 
But what was behind this savage killing? Why did Tughtegin refuse 

much needed ransom money? Was Tughtegin’s judgement blinded by his 
intake of alcohol, as was often recorded in stories about Turkish leaders? 
Did he have some personal grudge against Gervase? It should be remem- 

bered that Tughtegin had a fearsome reputation among Crusader writers. 
Walter the Chancellor describes him as ‘the investigator and discoverer 

of various tortures’.”’ So this incident is by no means the only occasion 
when his cruelty is mentioned, but it is certainly the most memorable. The 

French scholar Mouton remarks in his short discussion of this episode 

that this treatment of Gervase was intended to frighten off other Crusader 

warriors from attacking the territory of Damascus. The communal drink- 
ing from his skull was a symbol of a total victory over an enemy. 

The following discussion will highlight two key aspects of the story, 
Gervase’s scalping and his skull being used as a drinking vessel. 

The scalping of Gervase 

The practice of scalping the heads of enemies in war is long testified far 

into antiquity in Central Asia. Herodotus writes as follows about the Tauri 

tribe of the Scythians: 
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Any one of them who takes a prisoner in war, cuts off his head and carries 

it home, where he sets it high over the house on a long pole. ... The heads 

are supposed to act as guardians of the whole house over which they 

hang.” 

In probing the surface of the narrative of Albert of Aachen, a good start- 
ing point is an analysis of Tughtegin’s name. Given the understand- 
able difficulties experienced by both Crusader and Muslim chroniclers 

in rendering the personal names of the other side, ‘especially across the 

divide of different scripts, it is not surprising that extra curiosity is not 

evinced about the actual meaning of such ‘outlandish’ names. In the case 
of Tughtegin, Crusader sources make valiant attempts with such versions 

of his name as Doldequinus,** Dochinus”” and Duodechinus.** On one 

occasion, Albert of Aachen underlines his uncertainty about the name by 
calling Tughtegin ‘Dochinus or Duodechinus’.” 

What does the name Tughtegin/Tug Tegin/Tog Tegin*® in these various 
forms mean? The name has two parts. The first part - tugh/tug/tog — has 

several meanings, one of which is ‘standard, flag, tail-trophy’..*' Rasonyi 
defines the word, which he writes as tugh, more precisely, as ‘horsetail 
standards’. The tugh denotes royal authority. The second part of the name 
- tégin — is a very old honorific title meaning ‘prince’** or ‘male relation 
of the khan’.*’ So the whole composite name would seem to mean ‘prince 

bearing a horsetail standard’. 
By the sixth/twelfth century, it is clear that this grandiose personal 

name, despite its royal connotations, could be given to an individual who 
was not of royal Turkish lineage. Two striking examples spring to mind in 

this context: firstly, the Tughtegin we have been discussing - the gover- 
nor of Damascus and founder of the short-lived Burid dynasty - and, 
secondly, Tughtegin, the brother of Saladin (Salah al-Din).** The first of 
these important figures was, as already mentioned, a Turk, a former slave, 
manumitted by the Saljtq prince Tutush. So the name must have suffered 
semantic depreciation and could be applied to non-royal but prestigious 
Turkish military commanders.* Saladin’s brother, on the other hand, 
was not a Turk; he was probably given the name Tughtegin as a conscious 
echo of an illustrious predecessor who had fought against the Franks.** It 
will be argued below that Tughtegin of Damascus, coming from a fully 
Turkish milieu, probably did understand the connotations of his own 
name. However, it is difficult to know whether the same knowledge could 
be attributed to Saladin’s brother, a Kurd, who lived much later on in the 
sixth/twelfth century. 

In the context of this discussion it is important to go back to the origin 
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of the tugh. One definition of it describes it as: ‘a scrap saturated with the 
enemy's blood fixed on a pole’.” Tughs had totemistic importance, and 
those who raised high the totem and rode with it into battle believed that 
they were gaining special powers from it. The use of the tugh, carried aloft 
by a mounted Turkish warrior, galloping at speed into battle, is vividly 
illustrated in the Rashid al-Din Jami‘ al-tawarikh manuscript of 714/1314, 
in the Edinburgh University Library (see Fig. 1 overleaf).* 

In the context of the story of Gervase’s death, it is important to mention 

the special features of tughs so clearly demonstrated in exhibits found in 
museums in Europe and Turkey (see Fig. 2 overleaf). Such tughs resem- 
ble not only a horse’s tail but also a human being’s flowing locks - the 
very detail carefully emphasised in Albert of Aachen’s account, where 

Gervase’s hair is described as ‘abundant and had not been cut for a long 

time’, ‘wonderfully ornamental’ and ‘it might be always borne aloft on the 
tip of his spear’.*° In other words, Gervase’s hair is seen as an extraordi- 

nary trophy, a remarkable tugh. 

It is probably no more than a coincidence that the very warrior who 

would probably have gone on to carry the tugh that was composed of the 

hair of the ill-fated Gervase, should have been called Tughtegin. Be that 
as it may, the special powers inherited from such a venerable white-haired 

old man would have been recognised by Tughtegin as an enhancement to 
his own status as a great warrior and commander. 

The use of Gervase’s skull as a drinking vessel 

The earliest known Turkish people, the Hsiung-Nu, as well as the non- 

Turkish Scythians, made drinking bowls from the skulls of prestigious 
fallen enemies.*! Wine would be poured into such a ‘bowl’ and then mixed 

with the blood of a sacrificial victim and stirred with a sword. Esin writes 

tellingly that: ‘amongst the Hiung-Nus, the Scythians and the proto- 
Bulghars, the cup became occasionally the skull of the vanquished enemy 

and the ambrosia was spilled blood’.” 
The Friulan Franciscan friar Odoric of Pordenone, describing the 

customs of Tibet in the early fourteenth century, writes that: “The son eats 
his father’s head and of the skull he makes a goblet, from which he and all 

the family always drink devoutly to the memory of the deceased father.’ 
He adds sententiously that the people in this region also have ‘many other 

preposterous and abominable customs’.** 
As late as the early sixteenth century (916/1510), Shah Isma‘l I treated 

the corpse of his defeated Oz-Beg enemy, Shaybak Khan, in similar 
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Fig. 1: A mounted Turkish 

warrior, galloping at speed 

into battle, carrying a tugh, 
from the Jami‘ al-tawarikh of 

Rashid al-Din Tabib. 

Fig. 2: Ottoman tughs captured 
at the Battle of Vienna, 1683, 

offering of King John Sobieski to 
the Church of St Ann, Cracow. 
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fashion. He gave orders for the skull to be removed and for it to be encased 
in red gold. He then drank wine out of ‘that golden skull’.“* With these 
examples alone, there is clear evidence of a continuing tradition of skulls 

being used as drinking vessels amongst the peoples of Asia. 

Concluding remarks 

Reactions to this event on the part of the mediaeval chroniclers are varied. 

On the Crusader side, William of Tyre, writing many years later, does 

not mention it. Albert of Aachen, on the other hand, concentrates on the 

scalping in very graphic detail, no doubt in horror at the perceived barbar- 
ity of the deed and to underline to his Christian European readership 

the despicable mores of the infidel. On the Muslim side, Ibn al-Qalanisi, 

writing in the employ of Tughtegin’s descendants in Damascus, glosses 
over the event, as does Ibn al-Athir, who, in any case, relies closely on the 
narrative of Ibn al-Qalanisi for his version of the history of early sixth/ 

twelfth century Syria. A much later writer, Ibn al-Furat, gives an unvar- 
nished account which in its turn focuses on the part of Gervase’s tale 

which involves his skull being used as a drinking vessel. Here the topos 

of Turkish barbarian warriors drunk after victory on the battlefield is no 

doubt too tempting for this author to omit. 
Stories about the Turks, such as the tragic end to the life of Gervase of 

Basoches, analysed above, were narrated to titillate and mock and were 

written with feelings of religious or cultural superiority on the part of 

Muslim and Crusader sources alike. To the Muslims, the Turks were both 

their overlords and also a barbarian ‘Other’. To the Crusaders, the Turks 

were another ‘Other’, even more alien than the infidel Arabs (or Saracens, 

as they were often called). 
However, both Muslim and Crusader narratives, when analysed, 

suggest, unwittingly but persuasively, through the tales they tell of 
Turkish customs dating back to the rituals of the Inner Asian nomads 
and to their pastoral hunter lifestyle, that the process of sedentarisation 

and Islamicisation amongst the Turks must have been much slower and 
more protracted than the Sunni Muslim sources would have us believe. 
Certainly the story of Gervase’s killing, featuring as it does the enact- 
ment of pre-Islamic Turkish rituals in the very heart of Damascus - a 

Muslim city since the seventh century ap — is thought-provoking. It high- 
lights the difficulties that the sedentary Muslim Arabs (and the Persians 

further east) must have experienced in coming to terms with these new 

and powerful overlords. In the case of Gervase’s death, it is the precise 
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account of a Crusader author, Albert of Aachen (whatever his motivation 

may have been), which is the most valuable testimony. 
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and Beirut, 1908) as History of Damascus 363-555 A.H. from the Bodleian 
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4, Usama Ibn Mungidh, Kitab al-I‘tibar, tr. Philip K. Hitti as Memoirs of an 

Arab-Syrian Gentleman, or An Arab Knight in the Crusades: Memoirs of 

Usamah ibn-Mungidh (Kitab al-I'tibar) (Beirut, 1964). 

5. Ibn al-‘Adim, Bughyat al-talab fi tarikh Halab, ed. Suhayl Zakkar 

(Damascus, 1988). 

6. His full names were Abi Manstr Tughtegin b. ‘Abd Allah. His honorific 
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and Sayfal-Islam. Most often in the Islamic sources which recount his career 
he is simply mentioned as Atabeg or Atabeg Tughtegin. Perhaps it is worth 
noting that Tughtegin’s father is here called ‘Abd Allah, an indication that 
he was a Muslim - this title was also often used to denote a Muslim slave 
— and thus showing that Tughtegin’s family had converted to Islam at least 
one generation back; cf. Ibn Taghribirdi, al-Nujim al-zahira fi muluk Misr 

wa l-Qahira (Cairo, 1939), vol. 5, p. 234. Not all these names are mentioned 

in all the sources; see Ibn Khallikan, Wafayat al-a‘yan, tr. William M. de 

Slane as Ibn Khallikan’s Biographical Dictionary (Paris, 1842-1871), vol. 1, 

p. 274; Sibt b. al-Jawzi, Mir‘at al-zaman fi ta’rikh al-a‘yan (Hyderabad, 1951), 
ape Pe 

7. See Taef K. El-Azhari, The Saljiiqgs of Syria during the Crusades 

463-549AH/1070-1154 AD (Berlin, 1997), pp. 171-229; Jamal al-Zanki, 
The Emirate of Damascus (Ph.D. thesis, University of St Andrews, 1989); 
Anne-Marie Eddé, “Tughtigin’, in Alan V. Murray, ed., The Crusades: An 
Encyclopedia (Santa Barbara, CA, 2006), vol. 4, pp. 1204-1205; Jean-Michel 
Mouton, Damas et sa principauté sous les Saljoukides et les Bourides, 
1076-1154 (Cairo, 1994). The achievements of Tughtegin and his family 
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Tog-Teginliler (Istanbul, 1985). 
The most important source for the life of Tughtegin, ruler of Damascus 
for almost thirty years, is the town chronicle of that city written by Ibn 
al-Qalanisi (d. 554/1160), Dhayl ta’rikh Dimasha. Roger le Tourneau’s French 
translation, Damas de 1075 a 1154 (Damascus, 1952) is fuller than Gibb’s. 
Despite his obvious bias towards his Turkish overlords and his convenient 
omissions and obfuscations of negative information, Ibn al-Qalanisi is a 
keen observer of events and he has a good grasp of dates. His evidence is 
invaluable as a starting point for writing the life of Tughtegin. 
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Jerusalem, ed. and tr. Susan B. Edgington (Oxford, 2007), p. xxxv. 
Ibid. 
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Albert of Aachen, Historia Ierosolimitana, pp. 770-771. 

Guibert of Nogent, cited by Edgington, Albert of Aachen, Historia 

Ierosolimitana, p. 771. Surprisingly, in view of their general hostility to the 

Turks, the usual Eastern Christian sources say nothing about Tughtegin’s 

killing of Gervase. 

Ibn al-Qalanisi, Dhayl ta’rikh Dimashq, ed. Amedroz, p. 161; tr. Gibb, p. 86. 

Ibid., p. 87. 

Sibt b. al-Jawzi, Mirat al-zaman, p. 25. A contemporary of Ibn al-Qalanisi, 

Muhammad b. ‘Ali al-‘Azimi, in his very fragmentary chronicle, Ta’rikh 

Halab, devotes only one short sentence to Tughtegin’s military encounter 
with Gervase; see Claude Cahen, ed., ‘La chronique abrégée d’al-‘Azimi, 
Journal Asiatique, 230 (1938), p. 379. 
Ibn al-Athir, al-Kamil fi’l-ta’rikh, tr. Donald S. Richards as The Chronicle 
of Ibn al-Athir for the Crusading Period from al-Kamil fi’l ta’rikh. Part 1. 

The Years 491-541/1097-1146: The Coming of the Franks and the Muslim 
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‘he peeled off the skin at the middle of the incision until the bone of the skull 
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Walter the Chancellor, Bella Antiochena, p. 160. Walter mentions a typical 

example of Tughtegin’s barbarous punishments in the case of Robert the 
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Ibid., p. 834. 
Siimer gives both the versions Tug Tegin and Tog Tegin; see Faruk Siimer, 

Tiirk devletleri tarihinde sahis adlar1, ed. Turan Yazgan (Istanbul, 1999), pp. 

699) 737. 

Mahmid al-Kashgari, Diwan lughat al-turk, tr. Robert Dankoff and James 

M. Kelly as Compendium of the Turkic Dialects (Diwan Luydat at-Turk) 
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Etymological Dictionary of Pre-Thirteenth-century Turkish (Oxford, 1972), p. 
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in Hans R. Roemer, ed., History of the Turkic Peoples in the Pre-Islamic Period 

(Berlin, 2000) p. 278; B. Spuler, Die Mongolen in Iran (Leiden, 1985), p. 331; 

Jean Sauvaget, ‘Noms et surnoms de Mamelouks’, Journal Asiatique, 238 
(1950), p. 50; Albert von Le Coq, “Tiirkische Namen und Titel in Indien’, Aus 

Indiens Kultur (1927), p. 2; Emel Esin, “Tés and Moncuk. Note on Turkish 

Flag-pole Finials’, Central Asiatic Journal, 16 (1972), pp. 25, 32; Haussig, 

‘Herkunft’, pp. 277-278; Clement Huart, ‘Tigh’, EI, vol. 4, p. 820; the bearer 
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fits less well; see Laszlo Rasonyi and Imre Baski, Onomasticon Turcicum. 

Turkic Personal Names as Collected by Laszlé Rdsonyi (Bloomington, IN, 
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Clauson, Etymological Dictionary, p. 483; Rasonyi, Onomasticon Turcicum, 

vol. 2, p. 727; Edwin G. Pulleybank, “The Hsiung-nu’, in Roemer, ed., History 
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Rasonyi, Onomasticon Turcicum, vol. 2, p. 727. 
For the activities of this brother of Saladin in Damascus, see Malcolm 
C. Lyons and David E. P. Jackson, Saladin. The Politics of the Holy War 



35, 

36, 

37. 

38. 

39. 

40. 

4l. 

42. 

43. 

44, 

What’s in a Name? 471 

(Cambridge, 1982), pp. 39, 83. 
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Tughtegin of Damascus - Zahir al-Din, Sayf al-Islam. 
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Emel Esin, ‘ “And”. The Cup Rites in Inner-Asian and Turkish Art’, in Oktay 

Aslanapa and Rudolph Naumann, ed., Forschungen zur Kunst Asiens. In 

Memoriam Kurt Erdmann (Istanbul, 1969), p. 227. 

Odorico da Pordenone, Relazione del viaggio in Oriente e in Cina (1314?- 
1330) (Pordenone, 1982), p. 65; cf. also H. Yule, ed. and tr., Cathay and the 

Way Thither (London, 1916; repr., New Delhi, 1998), p. 254. 

Mohammad K. Youssef-Jamali, The Life and Personality of Shah Ismail I 

(892-930/1439-1524) (Isfahan, 1998), p. 213, quoting Rawdat al-safawiyya, 

fol. 78a. 



; fess eatemme _ : 

- ee 2 Ss oS “oe 

yin. 4 6) Sas pastel’ 
«os eee i age wit an ol 

) hen et 31R e820 oom 

Ow? ae tere Gi ams. Ve qh + te 

Pn ee ae i orleans 4 - 
2? soggy Gop eman/ ietet ey 

4 Vinemnwareanlp dpe teat Aarogr tot let Oh te Lie we 
Te — a leet’ 

S o¢emmerG agg yar ioe Green eda 

-<@14 @ ween nese 

te as ey rere 

: Re An ircmetele, worn: 
ee ee ee - 
RP BRse LASS Foe PTL cr aca WH G28 
eee ah eer @ ochs@ 6a Eh 

ee ee 
® Sen. ize By oie Par 
a er oe . 
hue. Sera & : 

pee: Oain ee ee op 7% 
pi ae Se OF eo HFA yoshi go y= a 



oh 

Safavids and ‘Subalterns’: 

The Reclaiming of Voices 

Andrew J. Newman 

From the 1970s many of the ‘big ideas’ that have informed intellectual 

developments in Islamic and Middle Eastern studies and assisted in the 

challenge to such of the then dominant analytical paradigms as ‘moderni- 
sation theory’ and ‘orientalism’' have had their origins outside the field. 

To be sure, the early years of the decade featured some, apparently self- 
generated, efforts in the US and UK branches of the field to challenge 
the analytical parameters and conventional wisdoms then dominating the 

field. Some prominent, if short-lived, journals were produced as part of 

this process.’ 

But arguably the field’s premier intellectual event of the decade - the 
1978 publication of Orientalism — in fact, came from outside. Its author, 
Edward Said (d. 2003), a Palestinian, educated at Princeton and Harvard, 

was at the time a member of Columbia University’s Department of English 

and Comparative Literature. Said was himself influenced by another 
‘outsider’, the post-structuralist French philosopher, historian and soci- 

ologist Michel Foucault (d. 1984), many of whose key books were available 
in English translation by the late 1970s.’ 

Other influential volumes from without the field that appeared in this 

period included the 1973 English translation of Fernand Braudel’s 1949 La 
Méditerranée et le monde méditerranéen a l’époque de Philippe I, which 
opened the eyes of some academics to the contributions and analyses of 
the Annales School and, in 1974, The Modern World System whose author, 

Immanuel Wallerstein, is a sociologist and a specialist in African Studies.* 
Translations of the French works of the Egyptian economist Samir Amin 
began to appear in this period as well, encouraging interaction with 

‘dependency/underdevelopment theory’, a discourse whose origins also 
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lay outside the field.’ The most trenchant critiques of both world system 

and underdevelopment theory in turn also originated from outside the 

field.” 
What trajectory the field might have taken as a result of continued 

interaction with these ‘foreign’ discourses is a moot point: in January 
1978, anti-shah street demonstrations broke out in Iran. One year later 

to the month, the shah fled Iran and on 1 February 1979 the Ayatollah 

Khomeini returned to the country. 
Whatever the impact of the Iranian revolution - and the religious 

guise it quickly assumed - for Iran and its people, let alone the peoples of 

the Middle East, its impact on Middle Eastern studies was problematic.’ 

On the one hand, the field might seem to have been offered a new lease 
on life as the combination of an essentialist approach and modernisation 

theory as applied to Iran and the region as a whole was now revealed as an 

idea entirely without merit. 

On the other hand, however, in the rush to offer explanations for 

the failure of the field to predict the resurgence of Islam, many scholars 

and commentators simply adopted variants of the very orientalist para- 

digms of analysis that were under challenge in the 1970s. The subsequent 
‘collapse of communism’ in 1989 and the first Gulf War in 1991 only 
further encouraged the resurgence of such paradigms, with the occasional 

nod to contemporary events and trends.*® 

The revival of orientalist analyses can also be seen in fields of research 

that only became sufficiently populated to achieve ‘discipline’ status in 
the aftermath of the events of 1979. Both Shi‘i studies and Safavid studies, 
for example, became discrete areas of inquiry only in the aftermath of the 
Revolution.’ 

The exponential expansion of Safavid studies in particular began in 

the mid-1980s and has resulted not only in the demarcation of a distinct 
field but the appearance of myriad subfields and sub-discourses. The 
latter range from women and the family to popular literary expression. 

Nevertheless, most post-1979 authors remain beholden to an under- 

standing of the Safavid period - whose dates are, conventionally, given 
as 1501-1722 — that can be traced, at least, to the early years of the last 
century. Most notably the second Safavid century, for example, is still 
generally portrayed as having begun with a burst of cultural and intel- 
lectual achievement, in an atmosphere of military, political and economic 
stability - ascribed solely to the presence of the ‘strong’ shah, ‘Abbas I 
(r. 995-1039/1587-1629) - only to end in the darkness of fanatical reli- 
gious orthodoxy amid military, political and economic chaos, the result 



Safavids and ‘Subalterns’: The Reclaiming of Voices 475 

of ‘weak’ leadership at the centre. Whatever their specific sub-discipline, 
scholars in the field of Safavid studies still generally take as given the inev- 
itable decline and fall of the Safavid state, the latter still conventionally 
represented by the 1722 Afghan capture of Isfahan."° 

” The advent of the subaltern 

‘Subaltern studies’ refers ‘to the importance of ‘subordinate’ groups in 

the making of history. The latter are usually defined as encompassing 

the urban and rural under-classes, the majority in any society, although 
generally the term is said to refer to all non-elites, including women. Most 
often the discourse concentrates on instances of social protest as points 
whereat the ‘subalterns’ make their ‘voices’ heard in response to, or even 

independent of, the manipulations of the elite. 

The conventional understanding of the origins of this discourse looks 
to the work of the Italian Marxist Antonio Gramsci (d. 1937) but notes 

that the concept of ‘history from below, of which subaltern studies has 
been said to be a spin-off, has been extant since at least the 1960s, with the 

appearance of The Making of the English Working Class (1963), written by 
Edward P. Thompson (d. 1993).'' While other fields did take notice of the 

work of such scholars as Gramsci and Thompson, Middle Eastern studies 

was not overly influenced thereby prior to 1979." 

‘Subaltern studies’ as a distinct, named field, is usually understood 
to have risen to prominence in the late 1970s among historians of the 
subcontinent. Beginning in 1982, under the editorship of Ranajit Guha, 

the offices of the Oxford University Press in New Delhi began to publish 
volumes in the series ‘Subaltern Studies: Writings on South Asian History 
and Society’. By 2001, some eleven volumes, comprising more than 47 

essays, had appeared. In 1988 Guha co-edited a single volume entitled 

Selected Subaltern Studies, with a foreword by Said himself. In 1997 Guha 
edited A Subaltern Studies Reader, and in 2001 David Ludden published 

Reading Subaltern Studies, with an appendix listing the contents of the 

first ten volumes in the series.” 
Interest in the subaltern spread, in Third World studies, at least: in the 

1990s a Latin American subaltern studies group was established,"* and the 

analysis also attracted the attention of scholars in Middle Eastern studies. 
Prominent contributors to ‘subaltern’ discourse discussion include, for 

example, Asef Bayat and, more recently, John Chalcraft. Works by these 

two and others featured in the volume Subalterns and Social Protest edited 

by Stephanie Cronin, published in 2008. 
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As in the case of the study of the subcontinent so in Middle Eastern 

studies, it is the ‘modern’ period that has preoccupied those searching for 

the subaltern.5 In Cronin’s volume, for example, only two of the twelve 

articles address pre-nineteenth-century trends and events; none of the 

three papers on Iran address pre-nineteenth-century Iranian history. The 

few examples of recourse to the ‘history from below’ approach in Middle 

Eastern studies, as with the essays in Cronin’s volume, have also focused 

on ‘the modern’.’® 

Safavid ‘Voices From Below’ 

In the West, to date, the preoccupation of Safavid studies with the urban 

owes itself to an over-reliance on the plethora of readily available contem- 

porary Western-language sources. The latter include accounts produced 

by European travellers who themselves often spoke little Persian and spent 

most of their time in the capital, Isfahan, as well as materials generated by 

Western commercial and political operatives and missionaries, all largely 

urban-based sources. 
Although over the two centuries conventionally allotted the Safavid 

period Iran remained predominantly a rural society, it is, nevertheless, 

also true that Iran’s cities grew in size and complexity over the period, 
particularly in the seventeenth century.'” 

The urban scene was a ‘vibrant’ one, and urban subaltern voices are 

audible, if only indirectly, at least from the latter years of the reign of 
‘Abbas I. 

Firmans (royal decrees) issued over the period granting concessions 

to various guilds attest, for example, to the expansion of urban society 

over this period, to the growing strength of these guilds and to economic 
crises. In 999/1590 and 1022/1613 firmdns granting tax concessions were 

carved in Kashan’s famous ‘Imadi Mosque."* In 1014/1606, in response to 
repeated protests, a firmdn inscribed in the Congregational Mosque of 
Yazd, repealed a tax on the city’s guild of weavers; weavers were by this 
time a very powerful force in the country.” 

In the capital of Isfahan itself, the Shah Mosque contains the texts of 
a 1035/1625 firmdn reducing taxes on rope-makers and another, dated to 
1038/1628, reducing taxes for other named guilds. A 1038/1629 firman in 
the same mosque reduced taxes on barbers, among other tradesmen.”° 

The contemporary elite’s concern with disquiet among urban merchant, 
artisan and craft elements in particular is attested by a European who, 
arriving in Iran in the 1040s/1630s, noted that ‘Abbas I, fearful of the 
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activity in some of Isfahan’s coffeehouses — patronised by artists, poets, 
musicians, storytellers, and Sufis — had sent clerics to monitor their activi- 
ties and preach sermons or lead the prayers.”! 

The three Isfahan firmdns and the shah’s concern with coffeehouse 
activities coincided with changes in the spiritual expression among the 
lower orders, notably the rise of an urban-based Sufi-style, messianic 
veneration for Aba Muslim (d. 137/755), the Iranian ‘Alid agent of the 

‘Abbasid movement in Khurasan. This kind of tradition was not new in 

Iran or in the Safavid period but its appearance in the early seventeenth- 
century urban setting can be dated by the appearance between 1036/1626 

and 1038/1629 of essays attacking the veneration of Aba Muslim.” 

Socio-economic and political crises in 

the reigns of ‘Abbas I’s successors 

In the immediate aftermath of ‘Abbas I’s death and the accession of his 

grandson Safi (r. 1038-1052/1629-1642), a messianic rebellion erupted in 

Gilan, along the Caspian, which attracted thousands and brought about 
widespread plundering in the area. That merchants and royal warehouses 

containing silk, a valuable export commodity, were special targets for 

rioters suggests an economic dimension to the uprising.” 
Within months also a son of ‘Abbas, other members of the royal family 

and several court figures, were implicated in a plot to topple Safi and were 

executed. 
In June 1039/1631, two years after Safi’s accession, one Darwish Rida, 

son-in-law ofa Safavid general, launched a rising in the former Safavid capi- 
tal of Qazvin. He proclaimed himself “Lord of the Age’ (sahib al-zaman), 

a distinctly Shi‘i reference to the hidden Twelfth Imam which, combined 
with an overtly Sufi discourse, recalled aspects of Safavid millenarianism 
prevalent during the early sixteenth century. Before being crushed, the 

rebels were forced to retreat to the city’s famous shrine, where the immi- 

nent revival of its dead sayyid guardian, predicted by the self-proclaimed 
‘Mahdi’, drew considerable crowds. Material concerns were an issue in 

this rising as in that in Gilan.”* 
In 1041/1632 the remaining members of the alliance of ministers and 

clerics loyal to Safi’s grandfather ‘Abbas were removed — some violently — 
from positions of influence at court; all remaining potential rivals for the 
throne were eliminated and in 1044/1634 a new grand vizier, Sart Taqi, 

was appointed. 

The enemies of the Safavids were not slow to take advantage of the 
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opportunity for territorial aggrandisement offered by these internal 

upheavals. Within six months of Safi’s accession the Ottomans occupied 

Hamadan and attacked Baghdad. In 1045/1635 the Ottomans briefly 

seized Tabriz. In 1048/1638 the Moghuls took Qandahar and the Ottomans 

captured Baghdad and the Shi‘i shrine cities of Najaf and Karbala. The 
Uzbeks also commenced what would be a total of eleven invasions of the 

Safavids’ eastern marches during Safi’s reign, and the Portuguese plun- 

dered the town of Qishm on the Persian Gulf island of the same name. 

In the treaty of Zuhab, signed with the Ottomans ii May 1049/1639, the 

Safavids were forced to acknowledge the loss of all of eastern ‘Iraq. 
The centre was already in a dire financial situation. Substantial 

payments had been made to palace and provincial notables to guarantee 

their acceptance of Safi’s accession. Together with the disruption of East- 
West overland trade during the Ottoman wars and the fall in silk revenues 
with the Gilan uprising, it meant that a financial rethink was in order. 
‘Abbas I’s project to divert the waters of the Karun river through the capi- 

tal was cancelled, as was the court’s 1027/1619 monopoly on the silk trade; 
it is likely that the latter measure was taken in return for a substantial, 

much needed ‘gift’ from the capital’s Armenian merchant community. 

On his appointment as grand vizier, Sart Taqi moved to assert central 

control over lands in Fars province, to investigate the flow of taxes to the 

centre, to monitor closely the silk production in the Caspian region and to 

increase levels of taxation throughout the realm.” 

In the years immediately following Safi’s death and the accession of 
his son as ‘Abbas I] (r. 1052-1077/1642-1666), intrigue amongst the ruling 
elite continued apace. Finally, in 1055/1645, a palace coup ended Sart 

Taqi’s vizierate. The vizier himself was killed and a new elite configura- 
tion, composed of elements that had dominated the court in the last years 

of ‘Abbas I’s reign, came to power. 

These same years also witnessed the aggravation of the outflow 
of specie. Earlier in the century both the English East India Company 
(EIC) and the Dutch East India Company (Vereenigde Oost-Indische 

Compagnie, VOC) had been purchasers of Iranian silk but by this time 
both were buying cheaper silk elsewhere. The EIC, which ceased all 
purchases of Iranian silk in 1052/1642, and the VOC, which purchased no 
silk between 1055/1645 and 1061/1651, were converting all trade profits 
to specie that they then exported, with the assistance of local Armenian, 
Banyan (Indian) and Jewish merchants. In 1055/1645 and ca. 1058/1648 
‘Abbas II’s new vizier, Khalifa Sultan (d. 1064/1654-1655), devalued the 
coinage in the hope of stemming the trade and launched a campaign to 
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convert these minorities to Islam.?° The Dutch further curtailed their 
purchases of Iranian silk after 1063/1652, despite a treaty that year with 
Iran which promised further such purchases and contained further curbs 
on the outflow of specie. 

The specie crisis was further aggravated by the harsh winter of 
1064/1654-1655, itself marked by severe famine and rampant inflation. 

The vizier Khalifa Sultan died that same winter and was replaced by 
Muhammad Bek who made further efforts to curb the outflow of specie. 
Like his predecessor, Muhammad Bek, himself an Armenian convert, 

also moved against the minority groups associated with the specie export 
trade — notably local Jewish and Armenian merchants - trying to convert 
the former and expel the latter from the city proper, thereby singling out 

those local elements most involved in the export of specie as scapegoats for 

current economic hardship.” In 1064/1659 a new tax survey was under- 

taken and the vizier also cut some military expenditure. 

The spiritual struggle 

The centre’s efforts to deal with the practical impact of these crises on the 

social fabric are attested in the source material. In 1046/1636 four firmans 

were issued lowering taxes on a variety of groups, including guilds and the 
urban poor; the simultaneous raising of the taxes on other constituencies, 

the Armenians in particular, was most likely intended to permit lowering 

the taxes levied on the former.” 
The court also attempted to divert popular attention. State-sponsored 

ceremonies commemorating the martyrdom of the third imam al-Husayn, 

at Karbala’ in 61/680 in the month of Muharram, were ‘ramped up’ in 

this period, according to European visitors, with special attention being 
devoted to organising the ‘popular’ contributions. Efforts were also 

made to expand the court’s links with the religious establishment and 

its identification with Persian culture.” The court’s several scapegoating 
anti-minority campaigns, noted above, may also be counted as efforts to 
counter the practical impact of the economic crisis. 

‘Abbas I’s successor Safi continued his grandfather’s policy of send- 
ing clerics into the capital’s coffeehouses. In the late 1050s/1640s the 
vizier Khalifa Sultan decided to close down the taverns and ban certain 

forms of coffeehouse entertainment, concomitant with his anti-minority 

campaign, pointing out the court’s continued concern with these as focal 

points for ongoing ‘popular’ spiritual unrest encouraged by the crisis in 

the economic situation. Such unrest in this period is also attested to by the 
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1065/1655 and 1068/1657 dismissals of key local officials by Muhammad 

Bek, in response to protests from the guilds of Isfahan. 

The anti-Sufi polemic from the 1060s/1650s: 

a window into ‘the popular’ 

That elements of the populace were as enamoured of Sufi-style discourse 

in the years after ‘Abbas I’s death as during the latter years of his reign is 
attested to by the continuation of the anti-Sufi discourse thereafter. Thus 

in the two decades beginning in 1043/1633-1634 — that is during the reigns 
of Safi and his son and successor ‘Abbas II —- some twenty essays were writ- 
ten attacking the popularity of Aba Muslim and the urban storytellers 
said to be promoting the tradition, and singling out one particular cleric, 
Taqi al-Majlisi (d. 1070/1659), for especially harsh criticism. 

During his vizierate, Sari Taqi was overtly hostile to alternative, Sufi- 

style messianism of the type that had appeared in the last years of ‘Abbas 
I’s reign. Links between the court and certain senior clerics of ‘Abbas I's 
day who were sympathetic to Sufi-style inquiry were severed and middle- 

level clerics, hostile to those doctrines and practices, such as ‘Alinaqi 

Kamrai and Habib Allah al-Karaki, both known for their overt hostility 

to Sufism, were appointed to key religious posts. Their presence at court 

no doubt encouraged the production of further anti-Sufi essays. 

By contrast, during the vizierate of Sara Taqi’s successor Khalifa 

Sultan, the court reached out to the practitioners of Sufi-style modes of 

piety as part of a larger strategy to bring the more radical of the contem- 
porary spiritual movements under the influence, if not the control, of the 

court and thus minimise any danger to the stability of the realm, and the 
capital city in particular. In 1065/1654, after the death of Isfahan’s Shaykh 
al-Islam Kamrai in 1060/1650 and that of al-Karaki the Sadr (in effect the 

head of the religious establishment) in 1063/1652-1653, ‘Abbas II called 
the same Taqi al-Majlisi and his like-minded colleague Fayd Kashani (d. 
1091/1680), who were well known for their predispositions for philosophi- 
cal and ‘irfani-style (or gnostic) inquiry, to court as part of this process.*° 

The polemic continued apace. Indeed, beginning in the 1060s/1650s, 
anti-Sufi essay writers began to focus their attacks on particular Sufi 
groups and their allegedly unorthodox doctrines and practices. Initially 
authors combined these with attacks on the veneration of Abt Muslim. 
Gradually, however, the essay writers became increasingly concerned 
with named Sufi groups and the ‘extreme’ beliefs and activities of their 
members. 
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Three texts produced in these years illustrate this tendency. The first, 
the Persian-language Hadigat al-Shi‘a, although attributed to Ahmad b. 
Muhammad al-Ardabili (d. 993/1585), was a history of Islam and Twelver 
Shi‘ism written in 1058/1648 in the Deccan into which, sometime before 

1060/1650, was inserted a diatribe against the Aba Muslim tradition and 
Sufism. ¢ 

The attack on the latter included a fierce assault on the doctrines and 

practices of twenty-one named Sufi groups unprecedented in the anti- 

Aba Muslim literature produced hitherto.*! 

The named groups were accused of believing in such heretical doctrines 

as incarnation (hulil), unitive fusion (ittihdd) and the unity of existence 

(wahdat-i wujud). Some were said to claim partnership (mushdarika) with 

God, while others were said to believe in reincarnation (tajjasum) and 

predestination (jabr), to claim mystical illumination (kashf) and miracu- 

lous grace (karamat) and to have rejected the authority of the ‘ulama@ and 
formal theological knowledge (‘ilm) in favour of esoteric knowledge (‘ilm-i 
batin). Other groups were accused of abandoning such required practices 

as daily prayer, fasting and the Pilgrimage, and of wearing such unsuitable 
clothing as wool, felt hats and yellow garments, as well as associating with 
the insane. 

The author also attributed to these groups practices that were clearly 

deviant, if not degenerate. The latter were mainly of a sexual nature, e.g. 

adultery, sodomy and sexual relations with children or Sufi novices. The 

author stated, for example, that the Wasiliyya branded as an unbeliever 

(kafir) any of their members who refused the advances of another member, 
while one who accepted them was said have attained the level of friend- 

ship (wilaya) with God. These groups were also accused of such other 
unorthodox practices as drinking wine, dancing (raqs), singing (ghina’), 
and spiritual audition, i.e. listening to poetry or music (samd’), and taking 

part in gatherings where there was handclapping. 

The Ilhamiyya, for example, were said to disdain pursuit of theologi- 
cal learning and knowledge of the science of the afterlife for the study of 
poetry and witticisms, popular ditties (tarannumat), melodies (naghmat), 

minstrelsy (mutrib), singing and songs (suriid). They were said to memo- 

rise poetry with blasphemous (mulhid) tendencies and to claim that ‘we 
learn in an instant all that which the exoteric scholar (lim) understands 

during his entire life of reading and studying and considering’, and to 

argue that, for them, the licit (halal) and illicit (haram) were the same.” 

The author’s references to some of the groups clearly suggest that 

these were active in his own time. In his lengthy discussion of the first 
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group, the Wahdatiyya - who were said to adhere to jabr, claim kashf and 

karamat - for example, the author said he attended a gathering (majlis) of 

the group. The seventh group - the Mubahiyya - were accused of theft, 
as well as sexual deviation. Some of the Kamiliyya - the fourteenth group 
~ were said to advocate the abandonment of any attempt to earn a living 
(kasb), to take their meals in other people’s houses, to frequent the bazaar 

and distract traders from their work, to take part in gatherings where 
there was handclapping, dancing and singing and to promote sexual rela- 

tions with children. The eighteenth group - the Jariyya — were accused of 

taking loans and failing to repay them and of thieving. 

In discussing the twentieth group, the Jumhtriyya, the author noted 
that it was accepted that while there were originally two Sufi groups - 
the Huliliyya and Ittihadiyya - most of the branches of these two groups 
were extinct and the majority of the Sufis seen in his time were of the 
Jumhtriyya. These, he said, believed that within everyone is something 

of the Divine, and that the flesh of pigs and dogs was pure. They also 

upheld the practice of sitting in seclusion for forty days. In describing the 
twenty-first group, the Zarraqiyya, he noted that some of the eighteenth 
- the Juriyya - and the Zarraqiyya had joined forces ‘in our own time’ as 

he put it to deceive the common people (awwam). Of the Zarragiyya he 
noted that ‘some of them go to the houses of people who are weak-minded 
and tempt them ... some go to the shops of the some of the bazaaris who 

are ignorant of the rules of the faith, sit down in front of them and with 
their conversations are able to deceive them’. The Zarraqiyya were also 
accused of rejecting clerical authority and the sayyids (the descendants of 

the Prophet) promoting sexual relations with children and men, dancing, 

singing, sama’, swooning, as well as handclapping. 

In 1060/1650 there appeared the short Persian-language essay Salwat 

al-Shi‘a. The author was probably one Mir Lawhi (d. after 1083/1672), a 

prominent figure in both the physical and verbal attacks on Taqi al-Majlisi. 
Though, in the main, it was an attack on the Aba Muslim tradition, the 
author also addressed, and roundly condemned, the singing, handclap- 
ping, whirling and swooning practised by the Zarraqiyya, the twenty-first 
group in the earlier Hadiga; indeed Mir Lawhi’s reference to this work, 

and its author as the long-dead al-Ardabili, assists in the dating of its 
appearance including the anti-Sufi sections discussed above. In the course 
of the essay Mir Lawhi, defining ‘this time’ as between 1050/1641-1642 
and 1060/1650, noted that many contemporary Shi‘i scholars, including 
Kamra’i and al-Karaki, had produced fatwas condemning the actions of 
the Zarraqiyya.* 
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Some time before the death of Taqi al-Majlisi in 1070/1659, one 
Muhammad Tahir Qummi (d. 1098/1687) produced a short essay entitled 
Radd-i sufiyya, also in Persian. Like Hadiqa, which this author accepted 
had been written by al-Ardabili, the essay was in two parts, respectively 
attacking Sufism generally and denouncing the doctrines and practices 
of twenty named Sufi groups. Otherwise, however, Radd’s entries on the 
names, doctrines and practices of the twenty were shorter, but otherwise 
nearly perfect, copies of the entries in the corresponding section of Hadiga, 
suggesting that Muhammad Tahir was the author of those sections in the 
earlier work.** 

Comparison of several of Qummi’s descriptions of the doctrines and 

practices of the named groups, in Radd’s second section, with those in the 

earlier Hadiga repay attention. Qummi’s third entry, the Shamrakhiyya 

(Hadiqa’s sixth), was simply the first seven lines of Hadiqa’s entry on devi- 

ant sexual practices. Qummi’s fifth group was virtually a carbon copy 

of Hadiga’s ninth, the Halliyya. Both authors condemned participation 

in handclapping, sama‘, dancing, playing instruments and swooning, the 

latter said to effect nearness to God. Qummi’s entry for his seventeenth 

group, the Ilhamiyya, was a shortened version of Hadigqa’s fifteenth entry. 
Both concentrated on members’ love of music and singing to the exclusion 

of religious study. 
Although in this short essay Qummi excised many references to the 

activities of the various groups, many such references remained. The 

Zarraqiyya were Qummiss twentieth and Hadiqa’s twenty-first group, the 
last named in both. Most of al-Qummi’s entry was available in the earlier 

work. Qummi did not note the Zarragiyya in the bazaar as was noted in 

Hadigqa, but he did refer to their activity in his own time. But the Radd did 

detail - as had Hadiqa, at greater length - their love of sama’, dancing, 
and other forms of musical expression, and their wearing of felt hats and 

honey-coloured shawls. Qummi also noted, as had Hadiga’s author, their 
claims to kashf and karamat and their dislike of the ‘ulamda’. 

Summary and conclusion 

With its emphasis on the modern period, subaltern studies seems less well 
suited to assist in the untangling of any realities discernible from the anti- 

Sufi discourse than the ‘history from below approach of those British 

social historians who were more fascinated with the pre-modern, who 

examined the socio-political as well as the religious realms, who regarded 

them all as of a piece, certainly a key characteristic of the pre-modern, and 
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who were as comfortable with the indirect evidence as much as the direct. 

Indeed, by contrast with modern subalterns, any extant primary 

source material directly created by the pre-modern rural and urban 

under-classes is likely to be scant. In that, to date, the information on the 

Sufi groups’ beliefs and practices discussed above derives mainly from 
hostile sources, there are parallels with the information available on such 

groups as the Ranters in seventeenth-century England. The Ranters, at 

least, have attracted some scholarly attention.** By contrast, scholars of 
Safavid-period religious discourse have, to date, generally confined their 

attention to elite voices and disregarded these voices as depicted in the 

anti-Sufi discourse of the day,** nor have they pursued references to such 
voices ‘from below, urban or rural, even when these are also well attested 

in contemporary non-religious primary sources.” 
As noted in the sources cited herein, the English Ranters were charged 

with holding unorthodox and generally anti-establishment beliefs and 
practices, including the belief that acts conventionally understood as 

sinful were not so because of the indwelling of the Divine. If it is unclear 

to what extent the actual details of beliefs and practices of Sufi groups 
from the Safavid period, let alone any changes to them during this period, 

can be delineated based solely on the available but indirect evidence — for 
example, can one infer from the disappearance of diatribes against Abt 

Muslim, beginning with Qummi's Radd, that contemporary practitioners 
of the Sufi-style inquiry themselves had abandoned their focus on him? - 
the marked anti-establishment nature of the ‘Sufi’ discourse is plainly in 
evidence. The authors of all three treatises cited above consistently high- 
lighted the distinctly alternative systems of doctrine and practice of these 
groups and, as well, the alternative sources of knowledge that members 
postulated as the bases thereof. Some of Hadiqa’s groups rejected formal 
knowledge: the IIhamiyya were disdainful of the study of formal knowl- 
edge (“ilm) in favour of recourse to esoteric (batin) forms, including the 

study of poetry and singing. The Jumhtriyya, allegedly the most active 
of the groups in the Safavid period, believed —- as did the Ranters - that 
something of the Divine was present within everyone. 

Recourse to such alternative sources of knowledge would seem to have 
encouraged, among some of them, not only the abandonment of such key 
pillars of the faith as prayer, fasting and the Pilgrimage, but also the taking 
up of various other, more extreme, forms of behaviour and beliefs and the 
rejection of that institutional establishment that upheld both orthodox 
belief and behaviour and, not coincidentally, its own authoritative role 
in the definition of and practice thereof. Thus the Zarraqiyya, a group 
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clearly understood to be active in the period, were charged both with a 
litany of extreme behaviour and with rejecting clerical authority and the 
sayyids, and with actively attempting to deceive the masses. 

To be sure, some of the more fantastic charges levied against the groups 
mentioned by the authors of the above-cited three texts had a history, 
and the recitation of these charges was clearly an attempt to ‘tar’ Safavid- 
period groups with the ‘brush’ of past unorthodox beliefs. 

Whatever the reality of the beliefs and behaviour of these seventeenth- 
century groups, at the very least it can be agreed that, in the midst of 

and no doubt encouraged by the socio-political and, especially, economic 

upheaval briefly described here, these elements ‘were forsaking the inter- 

cessory and interpretative authority claimed by orthodox elements to seek 

solace and meaning in a more direct, immanent and intimate relationship 

with the divine’. 

That authority was claimed by contemporary scholars in the Usili 
Shi‘i tradition such as Kamra’i and al-Karaki who occupied key, court- 
appointed positions in the period and whose hostility to this sort of 

inquiry has been noted. It has also been suggested, elsewhere, that the 
same authority was upheld by such moderate Akhbari figures as Fayd 

Kashani and Tagi al-Majlisi: both consistently upheld the necessity of 

recourse to clerics trained, and holding positions of authority, in both the 

interpretation of doctrine and daily practice and, also, denounced ‘popu- 

lar’ Sufi activity. It should not, therefore, be that surprising that over the 
period a range of scholars of the period were equally vociferous in their 

denunciation of ‘popular’ discourse.” 

Notes 

1. ‘Modernisation theory’ in Middle Eastern studies long predated the 

1970s. See, for example, Daniel Lerner, The Passing of Traditional Society: 
Modernizing the Middle East (New York, 1958). The economic prescription 

behind modernisation theory may be said to be on offer in Walt Rostow 

(d. 2003), The Stages of Economic Growth: A Non-Communist Manifesto 

(Cambridge, 1960). In the mid-1970s, Gustave von Grunebaum’s (d. 1972) 

Medieval Islam (Chicago, 1946) was often said to be the best example of the 

orientalist project. 

2. Middle East Report and Information Project (MERIP), now Middle East 

Report, dates from 1971. No longer extant journals included Khamsin 

(1975-86), Review of Middle East Studies (six issues, published 1975-93) 

and Review of Iranian Political Economy and History (RIPEH) (1976-81). 

Appearing in the latter years of the decade, within the Middle East Studies 
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Association of North America (MESA), AMES, with the ‘A’ standing for 

‘Alternatives’, was similarly short-lived. 

Many of these translations were in print well before the appearance of such 

works as Colin Gordon, ed. and tr., Power/Knowledge: Selected Interviews 

and Other Writings, 1972-1977 (New York, 1980) and Paul Rabinow, ed., 

Foucault Reader (New York, 1984). Foucault’s 1978 sojourn in Iran and 

subsequent meeting with Ayatollah Khomeini (d. 1989) in Paris the same 

year and his subsequent praise of the Revolution were problematic. For a 

recent, full assessment of Foucault’s ‘Iran experience’, see Janet Afary and 

Kevin B. Anderson, Foucault and the Iranian Revolution: Gender and the 

Seductions of Islamism (Chicago, 2005). 
Fernand Braudel, La Méditerranée et le monde méditerranéen a l’époque 
de Philippe II (Paris, 1949), tr. Sian Reynolds as The Mediterranean and 

the Mediterranean world in the age of Philip II (London, 1973); Immanuel 

Wallerstein, The Modern World-System I: Capitalist Agriculture and the 

Origins of the European World-Economy in the Sixteenth Century (New 

York, 1974). 

When, in 1976, the Braudel Center for Study of Economies, Historical 

Systems, and Civilization was established at SUNY, Binghamton, 

Wallerstein was its first director. Samir Amin’s works included the transla- 
tion of his 1970 Accumulation on a World Scale: A Critique of the Theory 

of Underdevelopment (New York, 1974) and the translation of his 1973 

Imperialism and Unequal Development (New York, 1977). ‘Dependency’ 

theory was first made popular by André Gunder Frank, whose Capitalism 

and Underdevelopment in Latin America: Historical Studies of Chile and 

Brazil (New York, 1967) reveals his interests as also lying outside the field. 

To be sure Frank was building on the work of two other ‘outsiders’, Raul 
Prebisch and Hans Singer. 

See Robert Brenner, ‘The Origins of Capitalist Development: A Critique 

of Neo-Smithian Marxism’, New Left Review, 104 (1977), pp. 25-92, which 

remains seminal reading. Brenner, now at UCLA, is an expert on European 

social history. 

In the immediate aftermath of the Revolution appeared Benedict Anderson’s 

Imagined Communities: Reflections on the Origin and Spread of Nationalism 

(London, 1983), another influential work originating outside the field. My 

thanks to Gene Garthwaite for reminding me of this volume. Anderson 

carefully identified himself (rev. ed. 1991, p. ix) as a specialist in Southeast 

Asia. While Anderson’s contribution may be said to have been more influ- 
ential some years later by contrast, however, the very same year appeared 
Andrew Watson's Agricultural Innovation in the Early Islamic World: The 
Diffusion of Crops and Farming Techniques, 700-1100 (Cambridge and New 
York, 1983). This volume merited the special attention of an annual meeting 
of MESA within years of its publication, being understood by some at the 
time as suggesting that overgrazing explained the failure of the Middle East 
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The journal Past and Present itself was founded in 1952 by, among others, 

the same Edward P. Thompson. In his The Unknown American Revolution 

(New York, 2005; London, 2006), pp. xxvii-xxviii, the American historian 
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Lutf Allah Hunarfar, Ganjina-yi athdr-i tarikhi-i Isfahan (Isfahan, 
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Hasan Naraqi, Athar-i tarikhi-yi shahristanha-yi Kashan wa Natanz 
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Hunarfar, Ganjina, pp. 444-445, 434-436; Keyvani, Artisans, p. 135. Indeed, 
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Hartn-i Wilayat, forced ‘Abbas I to check his plans to expand that area of 

the city in the years following his accession and, instead, to opt for a new site 

which eventually became the famous Maidan-i Naqsh-i Jahan. See Mirza 
Hasan Junabadi, Rawdat al-Safawiyya, ed. Ghulam Rida Tabataba’i Majd 
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Kathryn Babayan, ‘The Waning of the Qizilbash: The Spiritual and the 
Temporal in Seventeenth-Century Iran’ (Ph.D. thesis, Princeton University, 

1993), p. 262, n.632, citing Jean Baptiste Tavernier, Les Six voyages de Jean 
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Babayan, ‘The Waning’, pp. 140, 424, n.584. 
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Muhammad Ma‘stm Isfahani, Khuldsat al-siyar, ed. Iraj Afshar (Tehran, 
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Myth and Furore: Reappraising the “Ranters”’, Past and Present, 140 (1993), 
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The World of the Ranters: Religious Radicalism in the English Revolution 

(London, 1970); and Christopher Hill, A World Turned Upside Down (New 
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the process of which, as noted by Nash, The Unknown American Revolution, 
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‘The Waning’, pp. 140f; idem, ‘Sufis, Dervishes and Mullas: The Controversy 
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in Charles Melville, ed., Safavid Persia: The History and Politics of an 
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this period by Ina McCabe, The Shah’s Silk for Europe's Silver (Atlanta, GA, 
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See, for example, the references in Muhammad Tahir Nasrabadi’s well- 

known Tadhkira-yi Nasrabdadi, ed. Hasan Wahid Dastgirdi (Tehran, 1938), 

written between 1673-1674 and 1679, and Wali-quli Shamla b. Dawad- 

quli’s Qisas al-Khaqani (MS Or. 7656, British Library), dating from the 

same period. On these and other sources, see Newman, Safavid Iran, pp. 92, 

n.78, 96, and 96, nn.26-29. 

See, for example, Julian Baldick, Mystical Islam (London, 1989), pp. 102-103, 

43-45, 

Newman, Safavid Iran, p. 84. 

Fayd carefully distanced himself from such ‘popular’ inquiry, especially 

as his own ‘high’, ‘irfani-style inquiry was often identified therewith by 

opponents. On both Maljisi and Fayd, see Newman, ‘Fayd al-Kashani’,, 

pp. 40f. Fayd’s teacher, Mulla Sadra (d. 1050/1640), in his 1027/1617-1618 

Kasr al-asnam al-jahiliyya, ed. Muhammad Taqi Danishpazhth (Tehran, 

1340 Sh./1961), had noted that artisanal elements were abandoning their 

professions to associate themselves with Sufi movements which he, also, 

condemned. See Newman, Safavid Iran, pp. 69, 199, n.136. On Baqir 

al-Majlisi’s critique of ‘popular’ Sufism and his explanation of his father 

Taqi’s association therewith as an effort at conversion, see Newman, Safavid 

Tran, pp. 226-227, n.51. Nash, The Unknown American Revolution, p. 108, 

noted that those who attacked eighteenth-century American radicals in the 

South emerged more famous than the radicals themselves, a situation which 
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Akhbari-Usuli Dispute: Yusuf al-Bahrani’s 
Assessment of ‘Abd Allah al-Samahiji’s 

Munyat al-Mumarisin 

Robert Gleave 

Introduction 

In his magisterial history of Ismaili Shi‘ism, Farhad Daftary makes an 

oblique comparison between the thought of the Fatimid jurist al-Qadi 

al-Nu‘man (d. 363/974) and the system of Imami jurisprudence developed 
by the early Imamiyya and later maintained by the Twelver Shi‘i Akhbaris: 

It may be noted ... that in the Fatimid age and earlier, the Imamis had 
not yet accepted ijtihad (the individual jurist’s effort in forming an opin- 

ion on the legal rules), which in later times continued to be rejected by 

the Akhbari school of Twelver Shi‘l law. The Fatimid Ismailis, with their 

imam ruling at the head of the community, never recognised any kind 
of ijtihdd and taglid (the following of another’s ijtihdd). In other words, 

Fatimid law rejected adjudication or legal interpretation from sources 

other than the imams. Al-Nu‘man, in a work composed after 343/954 

on the principles of law (usal al-figh),' in conjunction with most of the 

Imami scholars of his time, clearly recognizes the Qur’an, the Sunna of 

the Prophet and the dictum or teachings of the imams (qawl al-a’imma) 

as the only sources of law.’ 

A number of points come out of this interesting comparison. Firstly, 

Daftary correctly recognises that the ijtihad/taqlid system prevalent 
within early classical Sunni usil al-figh (the theory of legal interpreta- 

tion) had little impact upon Shi‘i jurisprudence (whether it be Ismaili or 
Imami) except as a doctrine to be refuted within a polemic context. In 
this sense, the later Safavid Akhbari scholars had an easier task when 
wishing to portray themselves as adhering to the ‘way of the ancients’, 

49] 
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that is, to the jurisprudence of the first generations of Imami jurists after 

the occultation in 260/874. Since there are bountiful reports in the early 

collections condemning ijtihad (and, often used as a synonym, giyds also), 

the Akhbaris had a greater body of textual evidence with which to argue 

that ijtihad was condemned by both the imams themselves and the great 
scholars of early Imami Shi‘ism.’ The Safavid mujtahids (or Usitlis as they 
were also called) had the more demanding undertaking: that is, demon- 

strating that the ijtihdd condemned within the early Imami tradition 

was quite distinct from the ijtihdd that they advocated.* In this article, I 
present a short piece by a late classical Akhbari author, Yusuf al-Bahrani, 

who (unusually for an Akhbari) argues that both mujtahids and Akhbaris 

were present in the early period of Imami jurisprudence. This contrasts 

with the usual Akhbari analysis which denies the existence of mujtahids, 

limiting the doctrinal acceptance of ijtihdd to the phase after the juristic 

period through to the time of al-‘Allama al-Hilli (726/1325).° 

Secondly, al-Qadi al-Nu‘man’s work of usdal al-figh (the Ikhtilaf usal 

al-madhahib) referenced here by Daftary could, in truth, be described as 
a refutation of the whole discipline of usdl al-figh. Nu‘man allows very 
little of that science to survive within a Shi‘i context. In this, Nu‘man’s 

work has certain similarities with the later Safavid Akhbari works, such as 
al-Fawa’id al-madaniyya of Muhammad Amin al-Astarabadi and Nagd 
al-usul al-fighiyya of Muhsin Fayd al-Kashani.° Bahrani, on the other 
hand, was one of the few Akhbaris to seriously engage with the usal al-fiqh 
tradition. In the prologues to his work of fiqh, al-Hada@’ig al-nadira,’ he 
offers a detailed Akhbari alternative to the dominant Ustli paradigm of 
legal theory.® 

Thirdly, al-Qadi al-Nu‘man’s position, outlined by Daftary, that only 
the Quran, Prophetic sunna and the dicta and actions of the imams may 
act as sources of law, is clearly analogous to the prevalent Akhbari notion 
that there are two sources of law (Qur’an and sunna, the latter includ- 

ing the dicta and actions of the imams) rather than the four sources of 
the mujtahid-Ustlis (which included also consensus and reason). Whilst 

admitting that this is an important debate within the Shi‘a, Bahrani (once 
again, in contrast to his Akhbari colleagues) reduces the importance of 
the dispute over sources, by pointing out that the internal differences 

within the two schools are so great that this eclipses the significance of 
the differences between the schools.’ 

Finally, Daftary astutely observes that the Fatimid jurists did not recog- 
nise ijtihad or taqlid ‘of any kind’, and this, in part, was due to the pres- 
ence of their imam. The need for ijtihad (and the concomitant community 
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requirement of taqlid) disappears when an ultimate and indisputable legal 
authority (the imam) is present. This position also mirrors the position 
of most Akhbaris who argue that since ijtihad was not permitted when 
the imams were present, it cannot suddenly become permitted during 

the occultation.” Bahrani, however, in the piece translated and analysed 
below, argues that there is a distinctive difference between the period of 

the imam’s presence (hudir) and that of his absence (ghayba). During the 

occultation, he argues, there is a need for scholars. Only they can read 
and present the content of the revelatory texts to the community. He, 

an Akhbari, explicitly rejects a simplistic understanding of the Akhbari 
slogan, ‘all the community is follower of the imam’. This slogan had, he 
feared, given the impression that Akhbaris were advocating some sort of 
populist, ‘free-for-all’ in the interpretation of texts. This, he asserted, was 
not only an incorrect understanding of Akhbarism, but it was also not 
defensible within any Shi‘i juristic system. 

In this sense, Bahrani’s critique of the Akhbari-Usuli conflict 

(presented below) is his attempt to persuade the reader that the rejection 

of ijtihad, which lies at the heart of the Akhbari movement, need not lead 

to a thoughtless anti-intellectualism; in this sense, he could be said to 

share some common concerns with the scholar-jurist al-Qadi al-Nu‘man. 

Yusuf al-Bahrani and the Akhbari-Usili conflict 

The late-classical Imami scholar Yasufb. Ahmad al-Bahrani (d. 1186/1772) 

produced an impressive body of material, most of it relating to jurispru- 

dence (figh) and its principles (usa). Perhaps the most interesting aspect 

of his intellectual legacy is the recurrent question of whether he can be 
considered an advocate of the Akhbari trend (or school) of Imami juris- 

prudence, considering his reformulations of Akhbari juristic notions of 
reason and revelation. As I have explained elsewhere, whether any scholar 
is described as an Akhbari is hardly a neutral act of classification." It 

depends, in large part, on the definition of Akhbarism being employed, 
and that definition is almost inevitably influenced by one’s assessment of 

the importance of the Akhbari school. Within the Imami tradition, the 

debate over the definition of Akhbarism is a foil for a debate over whether 

the Akhbari movement should be considered an innovation (bid‘a) or 

original Shi‘ism. The opponents of Akhbarism naturally tend towards the 

former explanatory framework, whilst Akhbaris themselves advocate the 

latter. The views of Yusuf al-Bahrani presented in this paper represent an 

interesting variant on these established characterisations. 
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Yusuf al-Bahrani’s theoretical construct of Imami jurisprudence, 

as laid out in his voluminous and unfinished work of jurisprudence 

al-Hada’ig al-nadira, generally conforms to Akhbari legal theory: at no 

point did he incorporate the notion of ijtihad. His jurisprudence is, I 

believe, a conscious attempt to construct a legal theory without reference 

to ijtihad, either as a convenient terminological marker, or in substan- 
tive terms (i.e. as a real exegetical procedure). The result is a version of 

Akhbarism which surpasses the primarily reactive and polemical expres- 

sions of the school’s doctrines found in earlier works of Akhbari juris- 

prudence. His rigour in applying the principles of usil to the details of 
figh probably explains the enduring popularity of the work,’ despite the 

fact that his methodology runs counter to the dominant Usili mode of 

modern Imami jurisprudence.’ His views on specific issues are regularly 

unconventional, yet this does not seem to prevent his work being a major 

source for juristic training in the seminaries of contemporary Shi‘ism. 

Bahrani’s Akhbari Usil al-fiqgh is most clearly and succinctly laid 

out in the prologues (mugaddimat) to al-Hadda’iq al-Nadira.” | say this 

notwithstanding the fact that in these prologues, he never identifies 
himself as an Akhbari and he even explicitly criticises the so-called 
founder of the Akhbari school, Muhammad Amin al-Astarabadi (d. 

1036/1626-1627). His most overt criticism of Astarabadi can be found in 

the twelfth (and last) of these prologues, and involves a rejection of the 
bitterness, insult and abuse introduced into the normally polite and self- 
deprecating discourse of Imami jurisprudence.’ Bahrani explains that he 

was, in his early career, a propagator of Akhbari ideas. He wrote a book 

entitled al-Masa@ il al-Shiraziyya (‘The Questions of Shiraz’, either lost 
or, if extant, not yet published) refuting a mujtahid colleague. However, 

he now feels that any continuation of the dispute will be harmful to the 
Shi‘a and that the insults and antagonism between Akhbaris and Usilis 
should end. He outlines three reasons why it is intellectually pointless 
and practically harmful to prolong the dispute any further. First, the Shi‘a 
have started to insult each other, on occasions even accusing each other 
of unbelief. Apart from the obvious damage to community unity this is 

doing, it is hypocritical: the Shi‘a accuse the Sunnis of doing precisely 
this as they divide their religion into four madhhabs. Second, the differ- 
ences between the Akhbaris and Usilis are not so serious. He outlines 

three differences. These three are, in fact, subject to such wide internal 
debate within the two schools that it is meaningless to describe them as 
‘school’ differences. In fact, they are merely examples of areas of natural 
disagreement between Shi‘ scholars. Third, in the early period of Imami 
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thought, mujtahids and Akhbaris were both present. They had healthy 
debates which did not descend into accusations of unbelief. It is always 
desirable to follow the way of the ancients (al-mutaqaddimin, i.e. earliest 
Imami scholars). For them, different opinions needed to be recognised 
as such, but any dispute and argumentation between scholars should not 

lead to insult. Bahrani blames Astarabadi for introducing unpleasantness 

into the debate. Bahrani says this, even though he considers Astarabadi to 
have held many opinions which were correct and sound. 

This twelfth prologue, which could be subjected to a more detailed 

analysis than the brief synopsis presented here, is largely based on 

Bahrani’s previous musings on the differences between Akhbaris and 
Usulis. With al-Masd@ il al-Shirdziyya unavailable to us, one turns to a 

passage in Bahrani's al-Durar al-Najafiyya (‘The Najafi Pearls’).'° Each 
chapter within this work is headed Durra Najafiyya (‘A Najafi Pearl’ or 
‘A Pearl of Najaf’) and the title of the relevant section within that volume 
could be translated ‘On Arbitrating between the Akhbaris and the mujta- 

hids, since all of them agree on Religion itself’.!? This “‘Najafi Pearl’ on 
the difference between the two schools is translated in the second part 

of this article. The relationship between this exposition and that found 
in Bahrani’s al-Hadd’iq is parasitic. In many places within the prologue 
the wording is simply lifted from al-Durar. In other places, the wording is 
changed slightly, but the later prologue is clearly based on (and could be 
seen as a refinement of) the earlier al-Durar. At one point in the twelfth 

prologue, al-Bahrani explicitly references al-Durar, saying that the reader 

can consult his discussion there. 
Having said that, the purpose of the Durra Najafiyya on the differences 

between Akhbaris and Usilis is quite distinct from that of the twelfth 

prologue. In the prologue, Bahrani is concluding his systematic account 
of his legal theory. This is the legal theory which he then employed within 
the furi‘ section of al-Hadd@ iq al-Nadira. This legal theory, outlined in 

the preceding eleven prologues, is undeniably Akhbari in both tone and 

substance. His avoidance of the label Akhbari throughout, even though his 
theory is quite obviously a considered version of Akhbari jurisprudence, 

is, at least initially, curious. One possible explanation is his irenic inten- 

tion generally in the prologues, made explicit in the twelfth prologue. The 
damage caused by the Akhbari-Usiili dispute should be put to one side 

and the points of dispute between the two schools, though real, should 

not lead to intra-community tensions. On all the three points of differ- 

ence that he describes in the prologue, his own position (as outlined in the 

previous prologues) is Akhbari. However, his passionate defence of the 
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Akhbiri position does not, in his view, justify calling the mujtahid-Usulis 

unbelievers. 

This contrasts with Bahrani’s purpose in the earlier al-Durar al-Najafi- 

yya. Here, his target is more specific — he is criticising a particular Akhbari 

author, ‘Abd Allah al-Samahiji (d. 1135/1722), for exacerbating the dispute 

between Akhbaris and Usilis by writing a list of forty-three differ- 
ences between the schools.'* This list can be found in Samahiji’s Munyat 

al-Mumarisin, and became the definitive list of differences, trotted out by 

subsequent Akhbaris and Usilis. Scholars of both schools wished to reit- 

erate the invalidity of the opposing view, and Samahiji’s list of differences 

(sometimes numbering 40, sometimes 43)’ was an invaluable instrument 

in this polemical exchange. For this reason, Bahrani felt the need to debunk 

Samahiji’s list, even though he himself espoused a juristic theory which 

was basically Akhbari. Bahrani, in al-Durar, selects eight supposed differ- 

ences between the schools, and demonstrates that, on closer inspection, 
the points of difference collapse into one another. Samahiji, he argues, is 

multiplying differences between Akhbaris and Usilis in order to empha- 

sise the differences between the schools. This has, in turn, encouraged 

internecine conflict. This multiplication of differences, then, is a ‘waste of 
ink’ and ‘serves no purpose’.”” 

With this quite distinct aim, it is unsurprising that the material in 

al-Durar underwent some reordering and rearrangement when it was 
represented in al-Hada‘iq, but that need not concern us here.*! The section 

translated below is divided into an introit ((Preamble’ in the translation 

below), two subsections (in the translation below, ‘0: Introduction’ and 

‘1-8: The Points of Difference between Akhbaris and mujtahids’ respec- 
tively) and some final remarks (°9: Conclusions’). The two subsections 

contain the bulk of the piece. In the first, Bahrani outlines for the first 

time the material which was to be refashioned in the twelfth prologue 
of al-Hada’iq al-nadira. He outlines the reasons why the dispute should 
be toned down, and these are reproduced in the twelfth prologue almost 
word for word (sections [0.2.1], [0.2.2] and [0.3] in the translation below). 

He also blames Astarabadi for the vitriolic nature of the dispute ([3.2.2]) 

and defends al-‘Allama al-Hilli ((3.3]). Notwithstanding his own criticism 

of Hilli elsewhere in al-Had@’iq (and indeed within al-Durar), Bahrani 

here makes great play of Hilli’s achievements, both in terms of scholar- 
ship, but also in terms of community recruitment. It was not fitting of 
Astarabadi to insult him in this way. 

The second subsection (section [1] through to [8]) is perhaps more 
significant since only a small section of it was reused within the much 
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better known al-Had@’iq al-ndadira ({1.1-1.2.2], [2.1-2.2.2], though with 
substantial sections of text omitted in the representation in the twelfth 
prologue). This subsection consists of citations (or near citations) from 
Samahiji’s text, in which a difference between the two schools is described, 
followed by an ‘answer’ (jawab) by Bahrani. In the ‘answer’, the apparent 

difference is dissolvedyor collapsed into a previous difference, or accepted 
as a natural consequence of scholarly debate. The presentation is often 
elliptical, assuming audience familiarity with the details of the disputes 
described in Samahiji’s Munyat al-mumarisin. therefore, a brief contextu- 

alisation of the disputes mentioned by Bahrani is appropriate. 

Commentary on the differences between Akhbaris 

and Usilis listed by Bahrani 

[1] The dispute over the number of sources of the law 

Bahrani admits there is a significant difference between the two schools, 

with the mujtahids arguing for consensus (ijma‘) and the ‘indicator 
of reason’ (dalil al-‘aql). However, the proponents of the schools differ 
amongst themselves. Some Akhbaris do not accept the Qur’an as a legal 
source, and most mujtahids propose such restrictive conditions on the use 

of ijma‘ and dalil al-‘aql that they actually become irrelevant in practical 
terms. Dalil al-‘aql is glossed as comprising two principles — ‘the presump- 

tion of fundamental permission’ (al-barda al-asliyya), and ‘the presump- 
tion of continuity’ (istishab al-hal). The former is the ‘practical principle’ 
(i.e. one of the usil ‘amaliyya) that when there is no specific indicator which 

demonstrates an action to be legally classified as obligatory or forbidden, 

that action must be considered permitted. The latter is the notion that an 
established legal classification must be assumed to continue to be valid 
until there is certain evidence that the classification should change. Both 
principles were subject to dispute amongst the mujtahid-Usilis. 

[2] The three-fold/two-fold division of assessments 

Whilst the Akhbaris accept that there are some actions which are ulti- 

mately unclassifiable because they are not mentioned in the revelatory 

texts, the mujtahid-Usilis argue that actions not mentioned in the texts 

are to be considered permitted. Bahrani, once again, indicates that there 

were Akhbaris who advocated the Usili position here, and hence this is 



498 Robert Gleave 

not a point of difference between the schools. Furthermore, this dispute is 

really a dispute about the ‘presumption of fundamental permission’, and 

therefore is really a repetition of the dispute outlined in [1] above. 

[3] The obligatory nature of ijtihad 

This was Samahiji’s first point, and is perhaps the central element of the 
Akhbari-Usali dispute, with Akhbaris being defined by their rejection 

of ijtihad. Bahrani attempts to downplay the significance of this division 

here, saying it is merely a matter of terminology. Akhbaris may not call 
their scholars mujtahids, and may not describe what they do as ijtihad, 
but they still advocate a scholarly class (the ‘ulama’) who are responsible 

for explaining the texts to the general population. Deriving legal rulings 

from the sources is no simple task, Bahrani argues — and this is the case 

whether the scholar attempting to do this is a mujtahid or an Akhbari. 
The difference for Bahrani is not over ijtihad, but over whether the scholar 
to whom the people turn for legal guidance relies upon the Qur’an and 
the sunna of the Prophet and imams, or whether he uses consensus and 

rational indicators in his legal derivation. So, in conclusion, this differ- 

ence, in fact, collapses into the dispute [1] outlined above. 

[4] The acceptability of rulings based on the mujtahid’s opinion (zann) 

Zannis the opinion a mujtahid comes to having employed his effort (ijtihad) 
in finding a legal ruling. The dispute here, then, concerns whether the 
results of a mujtahid’s efforts are acceptable bases for the deeds ofa believer. 
The Akhbaris claim that they act purely on ‘certainty and ‘knowledge’ 
(yaqin and “ilm respectively), not ‘opinion’ (zann). Bahrani’s response is 

rather unstructured here. He mixes up his response to the difference with 

his description of the dispute (i.e. there are elements of his response in 

[4.1] which should, in truth, be in [4.2] - his ‘answer’). However, his posi- 

tion is not difficult to delineate. The Akhbaris consider themselves to be 
basing their rulings on certainty, not mere opinion. However, what they 

count as certainty is ‘customary’ certainty — that is, not certainty as might 

flow from a mathematical or logical proof, but a certainty which can act 
as the basis for action. It can be contradicted and is not ‘absolute’ (mutlaq). 

The implication here is that the difference is purely terminological. That 
is, customary certainty can be contradicted, as can the mujtahid’s opin- 
ion ~ therefore they are not as different as Samahiji portrays them. In fact 
they are best bracketed together, and contrasted with absolute knowledge 
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which cannot be contradicted. 

[5] and [6] Classification of the reports from the imams 

These two points are given a combined response by Bahrani. However, he 
cannot resist an asidewhen describing point [5]. The mujtahid-Usiuli four- 
fold classificatory schema for reports is terminological, he says, whilst the 
two-fold Akhbari schema is what is ‘based on meaning’. The dispute here 
concerns how one comes to know, and therefore follow, the words of the 

imam. The Akhbaris argue that one comes to know them through the 
recorded accounts of their words and actions (the akhbdar). The Usilis do 

not disagree, but are merely more sceptical over the reliability of these 
reports. Hence, they have four categories of report with different levels 

of reliability, or, perhaps more accurately, they have four categories with 

different levels of utility as legal proofs: sound (sahih), good (hasan), reli- 

able (muwaththaq) and weak (daif). The Akhbaris, on the other hand, 

present a simple two-fold schema (sound and weak). Bahrani’s position 

is that the real distinction is between reports that can be used as legal 

evidence and proofs that cannot - that is, his position is basically that of 

the Akhbaris. He rejects the four-fold terminology as an innovation by 
al-‘Allama al-Hilli. Interestingly, he argues that if the mujtahids were to 
be true mujtahids and follow the way of the ancient mujtahids, then they 
should reject the four-fold classification system, because it was invented 
by a latter mujtahid (i.e. Hilli). Once again, the differences between the 
mujtahids mean this cannot be a point of difference between the two 

schools. Continuing this line of argument, Bahrani argues that even 

though a mujtahid scholar may support the four-fold categorisation of 

hadiths, when one looks at the scholar’s practical jurisprudence (i.e. his 
works of furi‘ al-fiqh), one sees he actually subscribes to the two-fold 
Akhbari classification scheme. The list of hadith-related procedures listed 
in [6.2.2] would lead to a report being considered unsound or weak. And 

yet, one finds mujtahids using them all the time in their books of derived 
jurisprudence (furi‘ al-fiqh). Once again, to use this as a point of differ- 

ence between the schools is pointless. 

[7] The two-fold division of the community 

The mujtahid-Usiulis, as is well known, divided the community into 

mujtahid and mugallid (the latter being the follower of the former). The 

Akhbaris refuted this distinction and proclaimed the slogan that the 
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community as a whole are followers (muqallidin) of the imam, not the 

mujtahid. Bahrani explains that he has already dealt with this question in 

[3] above (which, in turn, actually collapses into [1]). What is interesting 

in an additional comment here ((7.2.3]) is Bahrani’s view that in following 

the scholar, the community is following that scholar’s opinion as to the 
law, whether the scholar is an Akhbari or a mujtahid. In other words, here 

Bahrani considers it perfectly possible for two Akhbari scholars to differ 
over the meaning of a report (he argues that one encounters this very 

often). The implication here is that this is no different from the mujtahid 
claim that mujtahids may differ over a particular legal issue (i.e. there is 
‘difference of opinion’ or ikhtilaf), but that this is not problematic, as the 
mujtahid is charged with ‘trying his hardest on the basis of the available 

evidence’, not with finding the right answer. 

[8] The permissibility or otherwise of ijtihad during the occultation 

The Akhbaris, predictably, do not consider ijtihad permitted either during 

the presence of the imam or during his occultation. The mujtahid-Usulis, 
on the other hand, do. Bahrani states from the outset that this dispute in 
fact collapses first into the third of the differences described above (([3]) 

and ultimately into the first dispute ((1]). There is little need to posit this as 

yet another point of difference between the schools. Bahrani argues that 

yet another problem with Samahiji’s presentation is his restriction of the 
meaning of the term ijtihdad to ‘adopting views not based on the Book and 
the Example’ (i.e. Qur’an and sunna [8.2.3]). In fact, Bahrani argues, one 

can return to the true meaning of ijtihad (expenditure of effort in acquir- 
ing rulings from the legal sources) and say that Akhbaris and mujtahids 
are both involved in ijtihad. They differ over the constituent elements of 

the legal sources (that is point [1] above). Even if the mujtahids do accept 

elements which are not acceptable to Akhbaris, he continues, one in fact 

sees the mujtahids abandoning their legal theory when performing their 
substantive jurisprudence, so, in truth, the mujtahids also follow the way 
of the Akhbaris. Furthermore, on occasion the results of a mujtahid’s 
reasoning by means of rational indicators results in the same ruling as 
that of the Akhbari who follows the Qur’an and sunna because reason and 

the law are ultimately consonant. 
Bahrani'ss final position, as laid out in his analysis of these so-called 

differences between Akhbaris and Usilis, is that there is a real dispute 
here, and it concerns the composition of the legal sources from which legal 
indicators can be produced and can then be used in the derivation of legal 
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rulings. On the one side, there are those who take their legal rulings from 
the Qur’an and the sunna alone. On the other, there are those who supple- 
ment these two with ijma‘ (consensus) and the indicator of reason (dalil 

al-‘aql). The crucial point for Bahrani here is that there are mujtahids who 

take their rulings from the Qur’an and sunna alone and restrict the use of 
consensus and the indicator of reason such that they are useless as indica- 
tors. All the other elements of the dispute ultimately flow from this one 
point of difference and this is not a point of difference between Akhbaris 
and mujtahids but between Akhb§aris and some mujtahids on the one hand 
and other mujtahids on the other. Even when the fundamental nature of 

this dispute has been established, Bahrani is arguing that the difference 
here is not one which should split the community but instead consti- 
tutes one of the ‘issues on which there has been divergence’ (al-mas@ il 
al-khilafiyya) from the earliest period, and which has not caused a fissure 
in the community in the past. Debates need to be had, and wrong posi- 

tions exposed as such, but this should not lead to the disintegration (and 
therefore the weakening) of the Shi‘a. 

Conclusion 

In the passage, one gets a snapshot of Bahrani’s juristic development 

which culminated in the prologues to his al-Hadd’iq al-Ndadira. The 

prologues are the only place in which Bahrani lays out his jurisprudence 

in systematic detail, and are clearly the end point of a process of devel- 

opment which saw him swing from being an ardent Akhbari to being 
more accepting of certain fundamental mujtahid-Usuli assumptions and 

then back to a more confirmed Akhbarism. The accuracy of the wide- 
spread assessment of Bahrani as a ‘moderate’ Akhbari” is contingent 
upon the point at which the assessment is made. His early period, by his 

own account, seems to have been thoroughly Akhbari as he engaged in 
polemic against the mujtahids. Access to his al-Masa’il al-Shiraziyya may 
confirm this self-assessment. His ‘middle period’, during which the text 
below was written, sees him condemning the bitter tone of the dispute 

initiated by Astarabadi. What he does not do, however, is relinquish the 
idea that Akhbaris have existed throughout Imami history, a point which 

most Usilis denied in their attempt to portray the Akhbaris as innova- 

tors. This assertion makes his approach a development of, rather than a 

break from, the Akhbari tradition begun by Astarabadi and maintained 

through the Safavid period. 

Bahrani does attempt to incorporate certain elements of mujtahid- 
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Usuli thinking into the reformulated Akhbarism of this middle period. 
However, these are rejected in his final formulation in the prologues to 
al-Hada’ig al-nadira. Two examples of this characteristic can be given. 

First, it is quite unusual for an Akhbari to adopt the position outlined 

in section [7], namely that Akhbari scholars who follow a properly 
formulated Akhbari jurisprudence might come out with different opin- 
ions. This is not admitted in the prologues and it is difficult to see how 
it would fit into the juristic system outlined there. One could conclude 

that, here, Bahrani is testing out an idea which he,eventually rejects in 

his final formulation. Secondly, and more explicitly, at one point [8.2.2] 

in the passage translated below, Bahrani argues against the Akhbari idea 
that any difference of opinion (ikhtildf) is due to differences in the akhbar 
themselves and is not an inevitable consequence of human involvement in 

the interpretive process. Bahrani, arguing against this, states that differ- 
ences amongst the Akhbaris can also be due to “different understandings’ 
of the akhbar. These two points are, of course, linked: they both represent 
an acceptance on Bahrani’s part of ikhtilaf amongst the Shi‘i scholars. As 
I have noted elsewhere, his whole juristic theory is aimed at reducing, if 

not eliminating, differences of opinion amongst the scholarly elite. This 
is done through two mechanisms: (1) the employment of a complex set of 
hermeneutic tools which bring certainty as to the akhbdr’s meaning, and 
(2) a promotion of the principle that a scholar should identify and follow 

the most cautious course of action (al-ahwat) out of those sanctioned by 

akhbar when they appear to be in contradiction. Such a system is designed 
to engender in the individual believer (mukallaf) the certainty that the 
action they are performing fulfils the demands of God in the shari‘a. 
Sometimes it may surpass that demand, but occasional overzealousness 
in the performance of ritual is, in Bahrani’s view, a small price to pay for 
ensuring total obedience to the law. Even in this thumbnail sketch, it is 
difficult to see how even a rudimentary element of ikhtilaf could be intro- 
duced into Bahrani’s system. The passage below, then, provides further 
background material for understanding the later, and more influential, 
theory of this important thinker of the Akhbari Shi‘i school. 
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TRANSLATION 
A Najafi Pearl: On Arbitrating between the Akhbaris and the 

Mujtahids, since they all agree on Religion itself” 

by Yusuf b. Ahmad al-Bahrani 

/ [Preamble] 

Know - May God the Exalted One strengthen you by his power - that 
questions from students concerning the difference between the mujtahids 

and the Akhbaris have become numerous. Respondents [to these ques- 
tions] have multiplied the differences on this matter until our Shaykh, 

the sound muhaddith, al-Shaykh ‘Abd Allah b. al-Hajj Salih al-Bahrani” 

(may God sanctify his secret), being one of the stalwart, strict Akhbaris, 
has listed them as forty-three in number.”® 

[0: Introduction] 

[0.1] I was, in the beginning, one of those who travelled along this 
road, and I engaged in much disputation with a contemporary mujtahid 
colleague. I have already written a book, named The Questions of Shiraz. 
[It comprises] an extensive discussion including a bundle of clarificatory 

discussions and a sufficient number of reports, all relating to this [topic] 

and supporting what was [set forth] there.” 
[0.2] However, it has become clear to me - after giving consideration to 

the truth of the matter, and after having examined the views of the differ- 
ent groups mentioned by those learned scholars - that this door should be 
closed, and the curtain and screen which has covered it should be drawn 

back. [I felt this] even though people of great merit have opened up [the 

debate] on this topic and have expanded the areas of both discussion and 
agreement [between the parties]. 

[0.2.1] Firstly: [the dispute] has led to slander between the scholars of 

the two groups, and [feelings of] contempt between the great minds of the 

two groups. The scholars of each group have insulted those of the other. 
On occasions, [the dispute] has been drawn into matters of religion itself, 

which are usually reserved for implacable opponents - such as when the 

Shi‘a condemn [the Sunnis] for their practice of dividing their religion 
and their school into four schools, and also the manner in which the lead- 

ers of the four schools condemn each other. 
[0.2.2] Secondly: having reflected with an intense sense of justice and 

avoiding the way of excess and deviance, [I have concluded that] most, or, 
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rather, all, of what they’ consider to be elements of division between the 

two [schools] and what they construct as distinctions between the two 

groups do not, in truth, necessitate any division. This I will make clear 

to you in the following, with an explanation, the clarity of which those of 

sound disposition and understanding yearn for. 
[0.3] The early period was full of muhaddiths* and mujtahids. However, 

the clamour of this dispute was never raised. One of them did not insult 

another by describing him in these terms, even though they disputed with 

each other over the details of issues and differed over,the priority of indi- 
cators [of the law], as the scholars of every group have done, and continue 
to do so, generation after generation. In those days, the most fitting and 
appropriate [stance] for the possessors of faith, and the most proper and 
the strongest position concerning this topic, was that it be said: 

The scholars of the true sect and great experts on the true sharia (may 
God Most High raise their levels to the highest of heights, and add them 

to the noble ones from the first to the last) only acted in accordance with 

the school and way of the sinless imams which they [the imams] have 

made clear to them [the scholars]. 

The loftiness of their station, brilliance of their proofs, their piety, their 

godliness which was famous, or rather indisputably transmitted through 
the days and the ages, all of these [qualities] prevented them from deviat- 
ing from this sure path and straight course. Perhaps some of them did 
deviate from this path, be they Akhbari or mujtahid, out of ignorance or 
presumption, or a lack of knowledge, or a paucity of understanding on 
some issues, or for other similar reasons. However, this did not lead to 
mutual imprecation or insults concerning the principle of ijtihad. All of 
the matters, which they have made points of division, were of this type, 
whether they were issues over which there had been different options, and 
over which views and ideas had clashed in the past, or whether that view 
came about because of one of the aforementioned reasons or their like - as 
will be made plain to you, God willing. 

[0.4] You know that all mujtahids and Akhbaris differ on various ques- 

tions. Indeed, perhaps one of them disagreed with his own [group], but this 
never led to mutual imprecation and insult. The leader of the Akhbaris, 

al-Sadaq” (may God Most High have mercy on him), did tend towards 
a group of strange opinions with which neither mujtahid nor Akhbari 
would agree, but this did not lead to him being insulted, nor to any attack 
on his knowledge or greatness. 

[0.5] The clamour of this dispute and the perpetration of this deviation 
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only came about since the time of the author of The Benefits of Madina®® 
(may God bless him and repay him with his pleasurable mercy). He let 
loose the tongue of insult on [his] colleagues. He went on at great length 
concerning it and multiplied the transgressions which were not appropri- 

ate for a good scholar such as he. Even if he was right on some of the issues 
which he mentioned in that book, they should not have gone beyond the 
matters which we have mentioned on which there is [acceptable] differ- 

ence of opinion. Rather, they are included in what we have called ‘differ- 

ent approaches’. The most appropriate course of action for one such as 

he would have been to carry [those scholars] on a camel litter of proper 
behaviour and wisdom, even if he found nothing within their arguments 
which might have prevented them from being abominable. 

[0.6] This is because they (may God be pleased with them) [i.e. the mujta- 
hids} have never ceased expending effort to uphold religion and revive the 
way of the Prince of the Messengers [i-e. the Prophet Muhammad]. This is 
particularly true of Ayat Allah al-‘Allama*! whom he [Astarabadi] went to 
great lengths to insult and defame. [Al-‘Allama] forced indubitable proofs 

and arguments on the enemy's scholars and on those who oppose [i.e. the 
Sunnis], such that a great number were brought to salvation through him. 
They all entered this great faith, the great and the small, the rich and the 
poor. He wrote books which plumbed the depths of research and the intri- 

cacies of investigation; anyone who came after him could only gather the 

pearls he had scattered. [Anyone who came after him] could merely draw 
upon what flowed from his sea. He had skills which were greater than 
[Astarabadi’s] and other scholars of the Saved Sect. Hence he is worthy 

of beautiful praise and greater honour and veneration, not condemnation 

and the accusation of ruining religion which [Astarabadi’s] pen had the 
audacity to advance against him (may his secret be sanctified) and against 

others mujtahids. 
[0.7] When you know this, then know also that the differences that our 

Shaykh, the sound one, referred to above,” mentions and the divisions 
he went on about at great length are, in large part — mostly rather — long- 

winded without point and inconclusively repetitious. In demonstrating 
this claim, we shall mention here only what is fundamental for them, and 

what is the most pertinent of what he and others have explicitly stated. 

[1-8: The points of difference between Akhbaris and mujtahids] 

There are different points [of difference between Akhbaris and mujta- 

hids}: 



506 Robert Gleave 

[1.1] First: For the mujtahids, there are four indicators [of the law]: the 

Book, the Example, the consensus and the indicator of reason.*’ For the 

Akhbiris, there is only the Book and the Example. Some of them restrict 
this to the Example alone, based on the view that the Book cannot be 

interpreted or form the basis for action, except when there is an explana- 

tion from the People of the House (God’s blessings be upon them). This is 
the most pertinent of the different points of dispute for them. 

[1.2] The Answer: 

[1.2.1] It is obvious that the mujtahids do include,consensus as one of 

the legal indicators in the books of legal theory, and perhaps they even 

make it have priority [over other indicators] in their books of applied 
[jurisprudence]. However, in the areas of verification and discussion 

concerning the issues, their most expert astute-minded scholars dispute 

vehemently whether this aforementioned consensus has taken place [or 
not]. They engage in vitriolic attack on it and take up opposing positions 

which hold no hope of being reconciled. This is obvious to anyone who 
studies [their] works of applied jurisprudence, such as The Honoured One, 

The Paths, The Perception, The Remembrance and The Treasure of the 

great scholar Khurasani, and other [works].** This, praise be to God, is 
obvious to anyone who consults the aforementioned books. At that time, 
the issues on which there was a claim that consensus was proven were [in 

fact] issues of dispute amongst the scholars — be they mujtahid or Akhbari. 

So it is not appropriate that this become a point [of dispute] in this matter. 

[1.2.2] Secondly, concerning the indicator of reason, which is glossed 
as the presumptions of fundamental permission and continuity: There 

is dispute amongst the mujtahids concerning its probative force, as can 

be found in more than one place [in their writings]. The experts amongst 
them reject it. Muhaqqiq,*° at the beginning of his book The Honoured 
One, and the expert Shaykh Hasan in his book The Signposts,” and other 
[scholars] in other [places], have described the principles of fundamental 

permission and continuity in such a way that prevents one having any 
objection to [their description] on this matter. Some of them, such as 
the Sayyid al-Sanad in The Perception,* allow action on the basis of the 
principle of fundamental permission, but forbid action on the basis of the 
principle of continuity. Whatever confirms this position on this topic will 

be presented to you. At that time, this issue was also one of the issues on 
which there was dispute amongst the scholars. So it is not appropriate that 
this become a point [of dispute] in this matter [either] - and this is obvi- 
ous to those who possess understanding. 

[2.1] Second, for the Akhbaris, things are of three types: clearly permit- 
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ted, clearly prohibited, and those without clarity which are between them. 
For the mujtahids, there are only the first two. 

[2.2] The Answer: In this, there are [different points to be made]: 

[2.2.1] Firstly: this difference of opinion is based on the permissibility, 
or lack of it, of acting on the basis of the principle of fundamental permis- 
sion. For one who relies on [this principle] and supports it, things will be 
either permitted or forbidden. For one who forbids it, the position on the 

three-fold [division] will take priority. So, this issue merely refers back to 

the first [issue], and it is no more than an expansion of numbers [of differ- 

ences] and a waste of ink. 

[2.2.2] Secondly: As has already been presented in the section concern- 

ing the issue of the principle of fundamental permission, this was the view 

of the Shaykh of the True Sect and the Leader of the Right Community, 
al-Shaykh [al-Tusi],*’ and his teacher, al-Mufid.*° The citation from [Tusi’s] 

book The Readiness"! has already been presented and [his view] was the 

three-fold [division] - just as has been attributed to the Akhbaris. But 

these two great figures are two pillars of the mujtahids. And, like them, 
Muhagqgiq in his The Honoured One holds the same opinion. At that time, 

this opinion was not unique to the Akhbaris. Al-Saditiq’s statement in his 

book The Beliefs is explicit, and in The Jurist it is obvious.** [His position 

is] that which has been described as ‘the two-fold position’ - and this is 
attributed to the Usulis. In the book The Beliefs, he says: 

Chapter on the belief in caution and permission. The Shaykh (may God 
have mercy on him) said: “We believe that all things are unrestricted until 

there is a prohibition which refers to one of them.’ * 

Things for him were either permitted or forbidden, just as they are for the 

mujtahids. However, he was the leader of the Akhbaris and the one whom 
they consider the founder of this way. 

[2.2.3] From this, it should be clear to you that this point [of dispute] 

cannot appropriately be called a difference. Rather, it is one of the issues 
about which the scholars debated — just as has already been mentioned. 

[3.1] Thirdly: The mujtahids make ijtihdd obligatory either as an indi- 
vidual duty or as an optional duty. The Akhbaris forbid it and [instead] 
make it obligatory to abide by transmissions - whether they are from 

the Sinless One himself,** or from one who relates from him, with any 

number of intermediaries. This is just as our Shaykh,” the sound one, who 

has already been mentioned, relates it in his aforementioned book [ie. 

Munyat al-Mumarisin]. 
[3.2] The Answer: 
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[3.2.1] There is no doubt that the people, during the time of the imams 

(upon them be peace), were commissioned with referring to them and 

taking [their rulings] from them either by direct speech or through an 

intermediary or intermediaries. There is no dispute on this amongst the 

generality of the scholars, Akhbari and mujtahid alike. However, during 
the time of the occultation, our own time and times like this one, the 

people are either scholars or they are unlearned. Or, using an alternative 

terminology, they are either jurists or non-jurists. Or, using a third termi- 
nology, they are either mujtahids or followers. We have already made this 
clear in our Fourth Benefit of these Benefits, concerning a commentary 

on the accepted tradition of ‘Umar b. Hanzala.** [I explain there that] this 

scholar and jurist, to whom it is obligatory to refer, must have the ability 

to derive legal rulings from the individual indicators. Not everyone in the 

general populace or amongst the common folk can acquire rulings from 

these sources and derive them from them. This is obvious to anyone who 
considers what we have presented at the aforementioned place. The ijtihad 
which the mujtahids make obligatory is only equivalent to ‘expending 

effort to acquire rulings from the legal indicators and derive them from 
them by the accepted means and the accepted principle.’ 

[3.2.2] There is no doubt that it is not permitted to take rulings from, 

or rely on the fatwa of anyone who has not reached this scholarly level, and 
this elevated rank. From this, it should be clear to you that his statement, 

‘The Akhbaris make it obligatory to abide by transmissions’, is, if under- 

stood unconditionally, forbidden. One has learned exactly this: for an 
ordinary person from amongst the people to adopt a transmission during 

the period of the occultation is an obviously invalid [course of action], and 

this needs no explanation. Why is this [invalid]? [Because] the transmis- 

sions he might come across may be unqualified or qualifying, unclear or 
ambiguous, and they will contradict [each other] in terms of legal rulings. 
Deriving a legal ruling from them requires a significant amount of ability 

and a devout, well-grounded skill - as we have already mentioned in the 
place referred to above.” Where might the commoner seek this knowl- 
edge? He must, without doubt, refer to a scholar who has the abilities just 
mentioned. 

[3.2.3] Agreeably, there does remain one other matter to discuss. If this 
jurist relies, in his derivation of rulings, on the Book and the Example, this 
is something that, all agree, confirms [that the commoner should] rely on 
him. If, however, he only relies on other indicators, such as consensus or 
the indicator of reason, or such things, then this is what the Akhbaris 
deny, and insult the mujtahids for doing. At this point, one should refer 
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this point to the first point above. Counting this as a point of difference 
in itself is simply an embellishment, [designed] to increase the number 
[of differences], and a waste of ink. You will have already learned from 

the answer to the first point of difference [above] that there was dispute 
amongst the mujtahids concerning the indicators apart from the Book 

and the sunna. This point [of dispute] cannot appropriately be called a 

point of difference between the two groups. Rather, it is one of the matters 
which have already been explained on which there has been dispute. 

[4.1] Fourthly, the mujtahids permit adopting legal rulings on the basis 
of opinion. The Akhbaris forbid this, and give no opinion except with 

knowledge. Knowledge for them is [information] which is certain and 
accords with the thing in itself, commonly [understood] and essential. 
This is what comes from the Sinless One, and they do not, customarily, 
permit any mistake in this. This is what the Lawgiver,** as well as the schol- 

ars of language and everyday practice, call ‘knowledge’. Opinion, on the 

other hand, is what comes from ijtihad and deriving [legal rulings] with- 
out reference to the transmission [of the imams]. They never call ‘adopt- 

ing [the ruling from a] transmission’, mere ‘opinion’. To prove that acting 
on the basis of opinion is forbidden, [the Akhbaris] give proofs from the 

Book and the Example. The objection that the one who acts on the basis 
of the reports [of the imams] is not himself devoid of acting on the basis 
of opinion is not permitted. This is because [action on the basis of the 
reports of the imams] is not usually termed [acting on] ‘opinion’ - not 

in language, not in common practice and not in the law. [Furthermore,] 
the permissibility of a possible contradiction of something does not mean 

that [the thing is distinct from knowledge] because legal knowledge is 
something that does permit the possibility of contradiction, by custom 
and by common understanding - {legal knowledge] is not absolute. This is 
because the permission to adopt what transmitters say has come along with 
a prohibition on [acting on] ‘opinion’, and contradiction in the [imams’] 

statements is not permitted. In this way, our Shaykh,” mentioned above, 

confirms this in the book mentioned above. 
[4.2] The Answer: The answer here is taken from what we have already 

made clear in the Fifteenth Benefit of these Benefits concerning the 
commentary on the accepted report of ‘Umar b. Hanzala,”° and from the 

Pearl on the dispute with the author of The Benefits of Madina™ on this 

precise issue. There is no need to lengthen the response by repeating it 

here. Consult that [section] - it will become clear to you what is claimed, 

and it will be clear to you which is the preferable and stronger [position]. 

[5.1] Fifthly, the mujtahids divide the hadiths into four types: ‘sound’, 
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‘good’, ‘reliable’ and ‘weak’. The Akhbaris [divide them] into ‘sound’ and 

‘weak’. The truth is that if it is permitted to act on the basis of the ‘good’ 

and the ‘reliable’, which are not ‘sound’, then [in reality] they are ‘sound’. 

If not, they are ‘weak’. The four-fold division is terminological, and the 

two-fold distinction is based on meaning. 
[6.1] Sixthly, the mujtahids understand ‘sound’ to mean whatever has 

been transmitted by a reliable just Imami from someone with the same 
qualities, back to the Sinless One. ‘Good’ means that their transmitters, 

or one of them, is an Imami who may be praiseworthy, but is not recorded 

as declared to be have been reliable. Then he [Samahiji] mentions the 

categories ‘reliable’ and ‘weak’ in accordance with their definitions, until 

he says, “The Akhbaris understand “sound” as meaning “it has been 
confirmed and proven to have come from the Sinless One”.’ The types of 

soundness differ. Sometimes it is through transmission by multiple chains 

of authorities; sometimes it is through isolated reports which have been 

elevated through external indicators which demonstrate the soundness of 
the report. He then mentions the external indicators which necessitate the 

soundness of the reports, in the same manner as the Shaykh did in The 
Readiness,” and other have done [elsewhere]. 

[6.2] The Answer: These two differences, even though he [Samahiji] 

has made them into two differences in order to multiply the number [of 
differences], refer to a single matter. This is obvious to anyone who has 
given it any thought. So the reply is: 

[6.2.1] First, this terminology, by common agreement, only came about 

during the time of al-‘Allama (may God perfume his grave).* It is an 

innovatory terminology of the modern mujtahids. The way of the ancient 

mujtahids — like al-Shaykh al-Tusi and his Shaykh Mufid and al-Sayyid 
al-Murtada™ and their contemporaries and their successors up until the 
time of al-‘Allama - was, in relation to these two differences, simply the 
way of the Akhbaris. So how can this point [of dispute] appropriately be 
called a point of difference between the mujtahids and the Akhbaris in 
an unqualified manner, when the founding fathers of the mujtahids did 
not see it this way, and did not mention [this terminology] at all? This 
is nothing more than a clear error and disgraceful lurch. If this claim is 
confirmed in relation to some of the mujtahids, then it is permitted for an 
opponent to turn it around and say, ‘the mujtahids and the Akhbaris agree 
on the non-existence of this terminology, and the invalidity of whatever 
is derived from it’, basing this on the fact that the earlier [mujtahids] are 
reliable. 

[6.2.2] Second, even though those who propound this typology openly 
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support it, you see most of them in their works of derived [jurisprudence] 
not deviating from the statement of the earlier scholars, as they [recom- 
mend] action on the basis of reports which are weak by their calculation. 
They hide their deviation from the classification with excuses. For exam- 
ple, they accept the reports of Ibn Abi ‘Umayr® which have incomplete 
chains of transmission. [They do the same] with others like him about 

whom all [of the schdlars] have agreed that what he says ‘is sound’ is [in 

fact] sound. But [according to their terminology] they will not transmit 
other than from someone who is trustworthy. Another example is that 
they declare some reports to be ‘sound’ when the [chain of transmission of 
the report] includes one of the shaykhs of ijaza*° even though [the shaykh 
of ijaza] will not have been recorded as being reliable. Another example 
is [claiming] that a report in The Jurist is ‘sound’ on the basis of what its 
author says in the introduction of the book. Another example is [that they 

accept] a transmitter whom the authors of The Sources*’ say is ‘weak’ in 
transmitting reports. Another example is [their claim] that [the truth of] 

a report is compelling by virtue of it being well known. Another example 

is [their claim that] a [report] is agreed upon as a basis for action on the 

basis of its contents alone. And there are other examples which one who 

studies their statement will come across. 
[6.2.3] In sum, if you study their statements, you find that they do not 

differ from the way of the ancients, except on rare occasions. So, their 
simply mentioning this division and terminology, as he accuses them of 

doing, when taken into account with their practice, as we have said, does 
not necessitate a true, meaningful difference [between the two groups]. 

And so, in sum, his statement here (may God sanctify his soul) has no 
benefit to anyone who desires to learn - it merely serves to increase the 

level of debate. 
[7.1] Seventhly, the mujtahids restrict the community to two groups - 

mujtahid and follower —- and amongst the Akhbaris, the community as a 
whole follows the Sinless One, and there are no mujtahids at all. 

[7.2] The Answer: 

[7.2.1] You already know, from my answer to the Third Difference 
[above], that the people, during the time of the occultation, are only 

[divisible] into the two categories mentioned previously, whether one 
describes these two groups with the terms mujtahid and follower, or with 

the terms scholar and unlearned, or with the terms jurist and commoner. 

It is obvious that the terminology, whatever it may be, has a single mean- 

ing. Dispute and difference of opinion only appear over whether, in deriv- 

ing legal rulings, the scholar, or jurist, or mujtahid relies on something 
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other than the Book and the Example. Otherwise, when his sources, from 

which he derives the rulings, are restricted to these two indicators, there 

is no dispute over [the fact that] it is obligatory to follow him so long as 
the other qualifications of him being observant, pious, virtuous and the 
others, are met. This [is the case] whether he is called a mujtahid or an 

Akhbari. So this point can be referred back to the first point, as is obvious. 

[7.2.2] When [Astarabadi] says, ‘the community as a whole follows the 
Sinless One’, this, when stated without qualification, is a point of dispute. 

‘Following’ ** is — as they already know - defined ag ,‘accepting the opin- 

ion of another without [knowing] the indicators [he has used]’. This idea 

cannot be applied to the commoner. Rather, it can only be applied to 

the Akhbari jurist, because [reaching] a ruling requires [the ability to] 
derive [rulings] and extensive contemplation of the sources — just as we 

have already made clear in the Pearl on the dispute with the author of the 

Benefits of Madina concerning the differences in understanding the vari- 
ous levels of perception.* The bulk of the differences between the scholars 

occur for this reason only. Hence, the Akhbaris differ [amongst them- 
selves] on issues, just like the mujtahids do - we have already explained 

most of this in the Pearl alluded to previously. 
[7.2.3] So, the commoner should only take rulings from this Akhbari 

who gives rulings on the basis of what he understands from the reports [of 
the imams]. This is how his ruling is, and hence how can the [commoner] 

[otherwise] be a follower of the imam? For another Akhbari may give a 

different opinion, based on what he understands and perceives. At that 

point, how is it possible for one to say, “These Akhbari scholars, even 
though they have different opinions, are all followers of the imam, and 
those who follow them are also followers of the imam’? What is this other 
than obvious arbitrariness? 

[8.1] Eighthly, the mujtahids say that during the occultation, one 
should seek knowledge through ijtihdd, and during the presence [of the 
imam] one should take it from the Sinless One - even if [it comes] through 
intermediaries. In these [latter] circumstances ijtihdd is not permitted. 

This is, in fact, the position of the Akhbaris. The Akhbaris, however, do 

not make any distinction between the time of the occultation and the time 

of presence. Rather, [they say], what Muhammad permitted is permitted 
until the day of resurrection, and what he prohibited is forbidden until the 
day of resurrection. There is no other position, and no other position can 
come about - just as is found in the hadiths. 

[8.2] The Answer: 

[8.2.1] This point also refers back to the differences in the indicators. 
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When a scholar - whether he is called a mujtahid or an Akhbari ~ relies 
only upon the Book and the Example in [deriving] the legal rulings, then 
there is no dispute that what [the ruling] is based upon is sound, and there 
is no dispute that it is permitted to adopt legal rulings from him, and 
act on the basis of his opinion. As for the statement that the period of 
occultation and the period of presence are the same for the people, then 

this is a plain error, once you have understood the answer to the Third 
Difference ([3.3] above). The meaning of the hadith just mentioned refers 

only to when one says that ijtihdd is permitted in the way the Sunnis say 
it is, based on opinions, analogies and rational proofs — these differ, and 
form different answers, all the time. 

[8.2.2] Agreeably, these [sources - namely opinions, analogies and 
rational proofs] may agree with the Book and the Example on a particular 

issue on which there is a difference of understanding and a conflict of 
views. This has occurred amongst the scholars in every age and place, be 
they mujtahid or Akhbari. We have already explained this in the Pearl 

devoted to the discussion with the author of The Benefits of Madina.°! 
This is the case even if the Akhbaris deny it, and claim that the differences 

which occur amongst [the scholars] have only come about because of the 
differences within the reports [of the imams] themselves. However, we 

have already laid out, in the aforementioned Pearl, the refutation of this 

claim. We have made it clear that the difference of opinion amongst them, 
in relation to the differences amongst the mujtahids, may have come about 
due to differences in the reports themselves. However, it may also have 
come about because of different understandings [of the reports] - and that 

is the ultimate source of most of the rulings. 

[8.2.3] In sum, then, his view” on all of these points of difference is that 

ijtihad means adopting opinions and views which are not based on the 
Book or the Example. This is true, if the unqualified meaning of ijtihad 
is restricted to this meaning. However, ijtihad — as they know - is simply 

the expenditure of effort in acquiring rulings from the legal sources. The 
dispute between Akhbaris and mujtahids here is on the means of veri- 
fication in relation to these sources. The Akhbaris restrict them to the 

Book and the Example, or, according to the opinion of some of them, 

to the Example alone. The mujtahids expand these sources to the four 

well-known ones. This is the case, even though, in their books of derived 
jurisprudence, they dispute over what might contradict the Book and the 

Example — just as we have already mentioned concerning this topic, and 

concerning other topics in the course of the previous Pearl in this book. 
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[9: Conclusions] 

[9.1] So, the acknowledgement of ijtihdd is accurate when applied to 

someone who restricts the derivation of legal rulings to the Book and the 
Example. This is so, even if the Akhbaris avoid describing him as such, 

due to their attack on the mujtahids - an attack which is out of place, as is 

obvious to any just person. 

[9.2] How is this? Some mujtahids, on some of the details of rulings, 
depart from adopting [the rulings] from the Book and the Example, and 

act on opinion-based forms of derivation only. However, this does not lead 
to an attack against the basis of ijtihad [itself], according to the definition 
we have mentioned. One of the Akhbaris deviates in his understanding of 
a report from the general understanding of the most learned scholars, and 
so that becomes an opinion which is clearly unfounded to all who possess 

understanding. However, this does not lead to an attack on the way of 
the people of the reports - as was the case with al-Sadtig (may his secret 

be sanctified) on numerous occasions with regard to legal rulings. God 

knows best. 
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Al-Fawaid al-Madaniyya, written by Muhammad Amin al-Astarabadi (d. 
1036/1626-1627), the alleged ‘founder’ of the Akhbari school. It was origi- 
nally published in a lithograph edition in the nineteenth century and more 
recently has been edited by Nur al-Din Misawi (Qumm, 2003). 
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The use of Ayat Allah here is, of course, interesting, but it also predates the 
nineteenth-century formalisation of the term in which it referred to one 
who has gained a specific rank within the scholarly hierarchy. Here the term 
is employed merely as a mark of respect. 
A reference to Samahiji. 

Respectively, al-Kitab, al-sunna, al-ijma‘ and dalil al-‘aql. 
These works being (respectively): 

1. al-Mu'tabar by al-Muhaqgqiq al-Awwal Najm al-Din Abu’l-Qasim al-Hilli 
(d. 676/1277) 
2. Masalik al-afham by al-Shahid al-Thani Zayn al-Din b. ‘Ali al-‘Amili (d. 
966/1559) (published by Mu’assasat al-Ma‘arif al-Islamiyya, 15 vols, Qumm, 
1413/1933) 

3. Madarik al-ahkam by Muhammad b. ‘Ali al-Muasawi al-‘Amili (d. 

1009/1600) (published by Mu’assasat Al al-Bayt li-Ihya al-Turath, 8 vols, 
Qumm, 1410/1990) 

4. Dhikra al-Shi‘a by al-Shahid al-Awwal Shams al-Din Muhammad b. 

Makki al-‘Amili (d. 786/1384) (published by Mw/assasat Al al-Bayt li-Ihya 
al-Turath, 4 vols, Qumm, 1419/1999) 

5. Dhakhirat al-maad by Muhammad Bagqir b. Muhammad Mu’min 

al-Sabzawari (d. 1090/1679) (lithograph, published by Mu’assasat Al al-Bayt 
li-Ihya al-Turath, Qumm, n.d.). 

The principle of the ‘presumption of fundamental permission’ (al-bara‘a 

al-asliyya or baraat al-asl) is the principle that unless there is a specific 

prohibition in the revelatory texts against a particular action, the action is 

to be considered permitted. The principle of the presumption of continuity 

(istishab al-hdal) is the principle that the assessment of an action remains 

as it was previously unless a change is known to have come about which 
changes the assessment of the action. I describe both principles in Bahrani’s 

thought in detail in Inevitable Doubt, pp. 96-101. 
Al-Muhagqgiq al-Hilli, famous Shi‘i jurist and author of al-Mu'tabar, an 

important and much studied work of figh. 

Ma‘lim al-din by Shaykh Hasan b. Zayn al-Din al-Shahid al-Thani (d. 
1011/1602) (published by Murassasat al-Nashr al-Islami, Qumm, n.d.). 

Sayyid al-Sanad is the penname of Muhammad b. ‘Ali al-Misawi al-‘Amili 
(d. 1009/1600), author of Madarik al-ahkam, mentioned above, n.32. 

Shaykh al-Taifa Muhammad b. Hasan al-Tusi (d. 460/1067). 

Al-Shaykh al-Mufid Muhammad b. Muhammad b. Nu‘man al-Baghdadi (d. 

413/1022). 

Al-Shaykh al-Tusi, ‘Uddat al-usil, ed. Muhammad Rida al-Ansari (Qumm, 

1996). 

Al-Shaykh al-Sadtiq’s al-I‘tiqadat fi din al-imamiyya, ed. Ghulam Rida 

Mazandarani (Qumm, 1992) and Kitab Man la yahduruhu al-faqih, ed. ‘Ali 

Akbar al-Ghaffari (Qumm, 1415/1995) respectively. 

Al-Shaykh al-Saduq, al-I‘tiqadat fi din al-imamiyya, p. 113. 
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Robert Gleave 

This is a general reference to all of the imams. 

A reference to Samahiji. 

A famous companion of Ja‘far al-Sadiq. This is an internal reference to 

another section of al-Durar al-najafiyya, the twelfth section (or ‘pearl’, 

durra) in which the famous delegation hadith of ‘Umar b. al-Hanzala is 

examined (for a translation of the hadith in question, see Gleave, “Two 

Classical Shi‘i Theories of gada”, in Gerald R. Hawting, Jawid A. Mojaddedi, 

and Alexander Samely, ed., Studies in Islamic and Middle Eastern Texts and 
Traditions in Memory of Norman Calder (Oxford, 2000), pp. 119-120). This 

section is divided into 16 ‘Benefits’ (fawd@ id, sing. fa’ida) and a conclu- 

sion and is found at al-Durar al-Najafiyya, pp. 45-68. The ‘Fourth Benefit’ 

referred to here is found at pp. 48-54. 

Namely in the Fourth Benefit within the Twelfth Pearl of al-Durar al-Najafi- 

yya. 
Shari‘ - a reference to God in his role as provider of the Law to humankind. 

Namely Samahiji. 
See above n.46. The ‘Fifteenth Benefit’ can be found at al-Durar al-Najafi- 

yya, pp. 62-64. 

This ‘Pearl’ is the nineteenth in al-Durar al-Najafiyya and can be found at 

al-Durar al-Najafiyya, pp. 86-93. 

See above, n.36. 
Namely al-‘Allama al-Hilli. 

Al-Shaykh al-Tusi is Shaykh al-Ta#ifa mentioned above, n.39; for Shaykh 

Mufid, see above, n.40; al-Sayyid al-Murtada is ‘Alam al-Huda ‘Ali b. 

Husayn al-Muasawi (d. 436/1044). 

Muhammad b Abi ‘Umayr (d. 217/832-833), a prolific early Imami author 

and collector of hadiths. In many cases, the reports he presents are mursal 

(i.e. with incomplete chains of transmission), hence for some subsequent 

Imami thinkers these hadiths are of dubious authenticity. See Ahmad b. 

‘Ali al-Najashi, Rijal al-Najashi, ed. Musa al-Shubayri al-Zanjani (Qumm, 
1987), p. 326. 
A reference to the scholars to whom has been given permission (ijaza) to 
transmit, comment on and teach texts. 

A reference to al-Usal - the collections of hadiths attributed to companions 

of the imams from which the authoritative Shi‘i collections of hadiths were 

formed. 

The word used here is taglid - sometimes translated as ‘imitation’ it 
describes the relationship of all those who are not mujtahids to those who 
are mujtahids. The former are commanded to ‘follow’ the latter. 
See above, n.46. 
The reference here is to the hadith ‘halal Muhammad halal ila yawm 
al-giyama wa-haramuhu ila yawm al-qiyama’. See Muhammad b. al-Hasan 
Abo Ja‘far al-Qummi, Bas@ ir al-darajat fi fada@’il al Muhammad, ed. Mirza 
Muhsin Kacha Baghi Tabrizi (Tehran, 1961), p. 168; Aba Ja‘far Muhammad 
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b. Ya‘qub al-Kulayni, al-Kafi, ed. ‘Ali Akbar al-Ghaffari (Qumm, 2003) vol. 

fp. 58: 

See above, n.46. 

That is, Samahiji’s view. 
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and Khidr 419-420 

and mafrigh 408-409 

Proclus, and Ismaili Neoplatonism 

326, 330 

prophethood, and sainthood 414 
Pseudo-‘Attar 271 

Pseudo-Empedocles, Arabic 325 

Pythagoreanism 107-109, 348 

and Rasa ‘il Ikhwan al-Safa’ 191, 192 

al-Qa‘bi see al-Balkhi, Abu’l-Qasim 

Qabis b. Wushmgir, Shams al-Ma ‘Ali 
Abu 1-Hasan (d. 402/1012) 347 

al-qada wa'l-gadar (divine decree), 

and Rasa@’il Ikhwan al-Safa’ 194 
qadr (free will), and Ikhwan al-Safa’ 

193-194 

al-Qadi al-Nu‘man see al-Nu‘man, al- 

Qadi Abt Hanifa al-Nu‘man 

Qadir (Turkish name) 447 

al-Qadir bi’llah (‘Abbasid caliph 381- 

422/991-1031) 172 

Qadmis, library of Al Sulayman 311, 
314, 332 n.2 

qaim 104, 130-131, 134-136, 317- 

39°95320).3235,3297457 

al-Qaim bi-Amr Allah (Fatimid 

imam-caliph; r. 322-334/934-946) 

262-263, 264, 265-267 

Qalonymos ben Qalonymos 202 n.2 

Qalpaq (Turkish name) 447 

Qaramita 16, 182 

and ‘Abbasid caliphs 227-237, 238- 

239 

and Basra 229)232-233, 237,.240- 

241 

in Bahrayn 227-249 

and bedouins 228-229, 232-235, 

242, 245, 248-249 

and Buyid amirs 238-242, 245 
and external relations 227-249 

and Fatimids 227, 243, 244-249 

and Imamate 227, 232, 234-236, 

249, 317-318 

and Neoplatonism 310 

and Palestine 243, 244 

peace for privileges 231, 236-237, 

239, 241, 248-249 

raids in ‘Ayn al-Tamr 232; Baghdad 

227, 232-234, Egypt 246, 247, Mecca 

227, 235-236, Palestine 243, 244, 

245 

and Samanids 242 

and trade 228, 229, 231, 232-233, 

236, 240-242, 249 

and ‘Uman 230, 233, 235, 240 

and Yamama 230 

Qarmat, Hamdan see Hamdan Qarmat 

b. al-Ash‘ath 

Qarmatis see Qaramita 

gasama (oath) 289 

Qasim b. Muhammad b. Abi Bakr 88 

Qasim b. al-Qa’im 267-268 

Qasim-Shahi Nizaris 2, 15 

Qasr-i Arifan 99 n.52 

Qayi Oghlan (Turkish name) 447 

Qayrawan, and al-Qadi al-Nu‘man 

275 

Qays b. Mansur al-Dadihi (d. 

655/1257), Risdlat al-asabi' 332 n.2 

Qazvin (as early Safavid capital) 477 

Qissat al-ru’ya min wafat al-walad 

388, 389-390, 392-396, 398 

Qissat al-ru’ya al-thaniya 388, 389- 

396, 398 



594 Fortresses of the Intellect 

Qiwam al-Din al-Dargazini (d. 

5271/1133) 373 

giyama ar.; giyamat p. 369, 408, 410, 

419, 429, n.73, 435-439 

and poems of Hasan-i Mahmud-i 

Katib 434 

giyas 278, 296, 492 

Quatremére, Etienne M. (1782-1857) 

8 

Qubawi, Aba Nasr Ahmad 167, 

174-177 

Quhistan 107 

Quhistani, Aba Ishaq see Abt Ishaq 

Quhistani 

quietism 77 

al-Qummi (d. 913) 16 

al-Qummi, Muhammad Tagqi 92 

al-Qummi, Muhammad Tahir (d. 

1098/1687) 483, 484 

Quran 

allegorical interpretation 222, 371, 

406, 413 

and Arabic language 60 

commentaries and translations 

64-66 

Light Verse (ayat al-nuir) 81-82, 223 
es) 

and Mubayyida 169, 171-172 

and Persian language 63, 64-65 

Sura/s 53 169 

as uncreated 193 

see also tafsir; ta’wil 

al-Qushayri, Abu’l-Qasim 403 

Qusta b. Liga al-Ba‘albakki 385 n.56 

Qutb al-Din Muhammad 446 

Q.W.N.SH. (Turkish name) 447-448 

al-Radi (‘Abbasid caliph; r. 322- 

329/934-940) 236-237 

Rafidis 82-87, 89-91 

Rais Hasan 433, 440 n.1 

raja 178 

Raqqada (Aghlabid capital) 261 

Rasail Ikhwan al-Safa’ 23, 189-190 

authorship 197-198, 314 

date 190, 191, 193-196, 201 

and Divine Decree 194 

and Intellect 213-223 

and Ismailis 190-192 

political theology 101, 192-201 

and predetermination 193-194 

Rashid al-Din Tabib, Fadl Allah, Jami‘ 

al-tawarikh 24, 437, 465, 466 

Rasonyi, Laszl6 444-449, 464 

rationalism 105, 403-434 

Rawandiyya 170 

ra’y (personal opinion) 278 

Rayy, Mubayyida 172 

Rayy Qur’an 65 

al-Razi, Aba Bakr Muhammad b. 

Zakariya (Rhazes; d. 313/925) 218, 

385 n.55, 386 n.65 

al-Razi, Abu’l-Futah Husayn b. ‘Ali (d. 

ca. 525/1131) 66 

al-Razi, Abt Hatim (early Ismaili da7 

and author) 310, 330 

al-Razi, Fakhr al-Din Muhammad b. 

‘Umar (d. 606/1209) 61, 347, 348, 

383 n.35 

al-Razi, Najm al-Din (d. 654/1256), 

Mirsad al-‘ibad 417-418 

reason, and Ismaili Neoplatonism 327, 

328, 374 

Rida Shah Pahlavi (r. 1925-1941) 2 

Rida’, Shafi‘ 431-432 

Ridwan (Saljiiq prince) 459 

Risala Dhat al-bayan fi'l-radd ‘ala 

Ibn Qutayba 279-282, 284-292, 

304-307 

al-Risdla al-jami‘a 190, 194, 218 

Risala jami‘at al-jami‘a 218 

al-Risala al-Mudhhiba 

authorship 310, 311-312, 314, 316, 
319 

and cosmology 319-326, 330 
date 316 

editions 309, 311, 312-313, 315 

and emanationism 310, 323-326 
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and fall of the soul 326-327 

and Kirmani 330-332 

and Neoplatonism 309-310, 319- 
332 

and qa@’im 317-319, 320, 323, 329 

and salvation 329-330 

structure 313-314, 315, 316 

theory of knowledge 327-328, 329 

and Universal Soul 322, 323-326, 

330 

Risdlat al-Islam 92 

Risalat al-Taqrib 94 

al-Riyashi, al-‘Abbas (d. 257/871) 284 

Rizamiyya 177 

Rosenthal, Franz 443 

Radaki, Aba ‘Abd Allah Ja‘far (d. 

329/940) 67, 191 

Rumi, Mawlana Jalal al-Din 13, 346, 

356-357 

Mathnawi 413, 415 

and Moses and Khidr 415-417, 418, 

424 

Ruzbihan Baqli 424 

Sabig (Preceder), 108 

as Universal Intellect 105, 323-324, 

326 

al-Sabzawari, Muhammad Baair b. 

Muhammad Mu’min (d. 1090/1679) 

517 n.34 

Sa‘d b. ‘Abd Allah al-Ash‘ari 63 

Sa‘di (Abd Muhammad Muslih al-Din 

b. ‘Abd Allah Shirazi) 356 

al-Sadr, Muhammad Sadiq 92 

al-Sadtaq, Muhammad b. ‘Ali b. 

Babawayh al-Qummi 63, 71, 277, 

504, 507, 514 

Safavid dynasty 
decline and fall 475 
and Ottoman empire 478 
and propagation of Shi‘i Islam 87 

socio-economic and political crises 

477-479, 485 

and spiritual struggle 479-480 

and Sufism 480-483, 484-485 

Safavid studies 474-475 

and subalterns 476-477 

al-Saffar al-Qummi, Aba Ja‘far 

Muhammad b. Hasan 63-64 

Saffarid dynasty 62 

Safi (Safavid shah 1038-1052/1629- 

1642) 477, 478, 479, 480 

Sahl b. Sa‘d 78 

Said, Edward, Orientalism 473-474, 

475 

Sa‘id al-Musayyib 298 n.55 
sainthood, and prophethood 414 

Saladin (Salah al-Din) 464 

Saliba, Jamil 189 

Salim b. Abi Hafsa 79 

Salim b. Abi Rashid (governor of 

Sicily; r. 313-325/925-936) 265-266 

Saljuiq b. Dugagq 449 

Sallami 170 

Salman Farisi (the Persian) 65, 88 

Salwat al-Shi‘a 482 

sama (hearing) 278 

Samahiji, ‘Abd Allah (d. 1135/1722), 

Munyat al-Mumarisin 495, 497, 498, 

500, 503, 505, 509-510, 513 

al-Sam‘ani, Ahmad (d. 534/1140), 

Rawh al-arwaéh 405 

Samanid dynasty (204-395/819-1005) 

62, 242 

Samsam al-Dawla, Abu Kalijar (Buyid; 

r. 372-376/983-987) 243 

Sana’1, Abu’l-Majd Majdid of Ghazna 

(poet; d. 536/1141) 67, 346, 348, 356, 

440 n.6, 454, 457 

Sanhaja Berbers 268 

Sanjar (Saljuq sultan; d. 1157) 403 

Saqr, al-Sayyid Ahmad 299 n.78 
al-Sarakhsi, Ahmad b. Muhammad al- 

Tayyib (d. 286/899) 195-196 

al-Sarakhsi, Muhammad b. Ahmad (d. 

483/1090) 63 

al-Sarakhsi al-Hakim, Aba Bakr 

Muhammad b. ‘Ali al-Khusrawi 347 



596 Fortresses of the Intellect 

Sardar Abu’l-Hasan Khan (ancestor of 

Daftary; d. 1880) 2-3, 9 

Sart Taqi (grand vizier) 477, 478, 480 

Sati (Turkish name) 448 

de Saussure, Ferdinand 59 

Sawtegin (Turkish name) 448 
Sayf al-Dawla (Hamdanid amir; r. 

333-356/944-967) 244 

Sayyid al-Sanad see al-‘Amililanka, 
Muhammad b. ‘Ali al-Muasawi 

Schimmel, Annemarie (1922-2003) 

376 

Scitovsky, Tibor 5 
script, ta‘liq 454 

Sebiiktegin (r. 366-387/977-997) 445 

Sen, Amartya 5 

seven (number), significance 128-136, 

191, 317 

Shabistari, Mahmiad b. ‘Abd al-Karim, 

Sa‘adat-nama 370-371 

Shafi, Mohammad 453-454, 457 n.1 

Shafi‘i Kadkani, M. R. 436-437 

al-Shafii, Muhammad b. Idris 64, 91, 

95, 278 

Shafi‘ school 278 

and use of Persian 64 

Shah Khalil Allah (Nizari Ismaili 

Imam, d. 1817) 2,9 

Shah-Kazemi, Reza 26 

al-Shahid al-Awwal see Ibn Makki, 

Muhammad 

Shahid al-Balkhi (d. 315/927) 191 

Shahidi, Sayyid Ja‘far 357, 367 n.54 

al-Shahrastani, Abu’l-Fath 

Muhammad b. ‘Abd al-Karim (d. 

548/1153) 167, 177, 182 

character typology of Moses and 
Khidr 405-413, 418 

and Ismailis 404-405, 408-409, 

412-419 

Kitab al-Milal 108, 383 n.35, 403- 

404 

Kitab al-Musdara‘a 106-108, 404- 

405 

Kitab Nihayat al-aqdam ft ‘lm al- 

kalam 404 

Mafatih al-asrar wa masabih al- 

abrar 404, 410-411 

Majlis-i maktub 405-424 

and the Oxymoronic Transcendent 

407, 409-412, 422 

and Sunni traditionalism 403-404 

and time and eternity 406-407, 

408-410, 420-421 
Shahrazuri, Shams al-Din Muhammad 

b. Mahmad 189-190 

Shaltat, Shaykh al-Azhar Mahmud (d. 

1963) 92 

Shaked, Saul 62 

Shakir, Mohammed 402 n.35 

Shamrakhiyya 483 
Sharif Jurjani, ‘Ali b. Muhammad al- 

Sayyid (d. 816/1413) 362 n.3 

al-Shaybani, Muhammad b. al-Hasan 

(d. 189/805) 63 
Shaybak Khan 465-467 

Shayegan, Daryush 17 

Shelley, Percy Bysshe, Hellas 419, 

421-423 

Shibli Nu‘mani, Muhammad 356 

Shihab al-Din 433-434 

Shi‘ii Islam 

Ithna‘ashari see Twelver (Imami) 

Shi‘is 

Ja‘fari school 92-4 

and Ja‘far al-Sadiq 80-81, 82-83, 

87-91, 92-95, 96 

and Mubayyida 172 

and Rasail Ikhwan al-Safa’ 189 
under Safavid dynasty 87 

as school 93 

see also Akhbari Shi‘is; Ismailis; 

Imami (Ithna‘ashari; Twelver) Shi‘is 

Shi‘i studies 474 

Shiloah, Amon 211-212 n.96 

shir (poetry) see poetry 
Shu‘tbiyya movement 62, 66 
Sibt b. al-Jawzi 462 
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Sicily, Fatimid control of 264-266 

al-Sijistani, Abt Hatim (d. ca. 
250/864) 284 

al-Sijistani, Abt Ya‘qub Ishaq b. 
Ahmad (d. after 361/971) 199, 

PUG=Z 175 2212223531003 255330) 

338 n.60, 385 n.52 / 

Kitab al-Yanabi' 338 n.60 

Tuhdfat al-mustajibin 332 n.2 
silk trade 478-479 

Silvestre de Sacy, Antoine I. (1758- 

1838) 8, 19, 22 

Singer, Hans 486 n.5 

Sira 262, 266, 267, 269-270 

Siraf (port), and Qarmati trade 231 

Sirat al-Malik al-Mukarram 396, 400 

n.17, 401 n.29 
Sirhindi, Ahmad (Imam-i Rabbani; d. 

1034/1624) 88-89 

De Smet, Daniel 309-332 

S.N.K.W.Y. (Turkish name) 448 

soul, human 

ascent 329-330, 354 

and reason 327, 328, 357-358 

fall of the soul in al-Risdla al- 

Mudhhiba 326-327 

perfection of human soul and 
Imamate 329 

see also Universal Soul 

Speaker-Prophet/s (sing. natiq) 104, 

124, 128-130, 132-133, 135-136, 

412 

spirituality, and Persian language 

59-67 

Sprenger, Aloys 189-190 

Spuler, Bertold 62 
Steigerwald, Diane 412, 413, 427 n.43, 

428 nn.53, 66, 429 n.73 

Stern, Samuel Miklos (1920-1969) 6, 

16, 105, 190, 196-198, 309-310 

al-Surabadi, Aba Bakr ‘Atiq b. 

Muhammad (d. 494/1100) 65 

subaltern studies 475-476 

and Safavid Iran 476-485 

Stibashi (Turkish name) 448-449 

Succession, see imamate 

Sufism 

and Ja‘far al-Sadig 78, 87-89 

and Moses and Khidr 413-419, 

423-424 

and Nasir-i Khusraw 369-380 

and poetry 348 

and Rasa‘il Ikhwan al-Safa@’ 190 

and Safavid millenarianism 477 

and Safavid polemic 480-483, 484- 
485 

and Shahrastani 413, 418-419 

and Sufi master 413-414 

see also Naqshbandis 

Sufyan b. ‘Uyayna 95 

Sufyan al-Thawri (d. 161/776) 78 
Sultan Muhammad Shah (Nizari 

Ismaili Imam), see Aga Khan III 

al-Suhrawardi, Shihab al-Din ‘Umar 

61 

Suhrawardi, Shihab al-Din Yahya, 

‘Shaykh al-Ishraq’ (d. 587/1191) 62 

348, 370-371 

al-Sulami, Aba ‘Abd al-Rahman (d. 

412/1021) 81, 413, 418 

al-Sulayhi (d. 459/1067), ‘Ali b. 

Muhammad, and dream narratives 

387-398 

Sulayhid dynasty 387-398 
Sulayman b. Amir al-Zawahi 393 

Sumer, Faruk 443, 446, 470 n.30 

Sunni Islam 

and ‘Abbasids 284, 292 

and Arabic language 60 
and Ismailis 19, 437 

and Rightly-Guided Caliphs 79-82 
and al-Shahrastani 403-404 

and Turks 459-460 

al-Suyuati, Jalal al-Din ‘Abd al-Rahman 

b. Abi Bakr (d. 911/1505) 61 

Syria 
and Fatimids 245-248 

and Hamdanids 243 
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and Qaramita 244-246, 247-248 

and Muhammad-Shahi Nizaris 309 

Syriac, as sacred language 69 n.11 

al-Tabari, Abu Ja‘far Muhammad b. 

Jarir (d. 310/923) 28, 65, 185 n.28 

Tabaristan, histories 15 

Tabariyya, Qaramita attacks on 

243-244 

Tabsirat al-‘awamm 177 

tafsir (exegesis) 403, 409 
Tahirid dynasty 62, 284 

al-Ta’i‘ (‘Abbasid caliph; r. 363- 

393/974-1003) 242 

al-tali (the Follower), as Universal 

Soul 105, 322, 323, 326 

Ta‘limis, see Nizari Ismailis 

Tamim b. al-Mu‘izz (d. 374/985) 265, 

267-268 

Tamir, ‘Arif (1921-1998) 309, 311- 

SS 536,334 0205337 nials 339 

n.84 

tanasukh (metempsychosis) 169, 316, 

317 

al-Tanukhi, al-Muhassin b. “Ali 297 

n.48 

tanzil (revelation) 408, 410, 413, 418, 

423 

Taqi al-Majlisi (d. 1070/1659) 480, 

482-483, 485 

taqiyya (precautionary dissimulation) 

and Ja‘far al-Sadiq 77, 79, 81, 95 

and Mubayyida 173, 175 

and al-Qadi al-Nu‘man 277 

and qaim 317-318 

taqlid 278, 361, 491-493, 518 n.58 

Tarikh-i Bukhara 167, 172-173, 174- 

WAS, SUIT, ES) 

al-Tawhidi, Aba Hayyan “Ali b. 

Muhammad b. al-‘Abbas (d. 

414/1023) 189-190, 196-198, 201, 

297 n.48 

Kitab al-Basa ir 198 

Kitab al-Imta‘ wa’l-mwanasa 197- 

198 

ta’wil (esoteric interpretation) 111, 

215, 286, 371, 423 

and Shahrastani 406-407, 409, 419 

al-Tayyib b. al-Amir 397, 399 n.3 
Tayyibi (Bohra) Ismailis 7, 27, 104, 

190, 279, 309, 331, 387-397, 402 

N.o2 

Tégin (Turkish name) 449 

Tehran ¥ 

Dar al-Funtn 3 

Dabiristan-i Alborz 3 

Qa’im-maqam Madrasa 3 

Teresa of Avila, St (d. 1582) 411 

al-Tha ‘alibi, ‘Abd al-Malik b. 

Muhammad 62, 170 

Thabit b. Qurra (d. 289/901) 191 

theology 

apophatic 405-419, 424 

Ismaili 104-109 

kalam 105-106, 169, 403, 406 

and Rasa‘il Ikhwan al-Safa’ 191, 

192-201 

Thompson, Edward P. 475 

Tibawi, A. L. 190 

al-Tihrani, Agha Buzurg (d. 

1389/1969) 277, 516 n.26 

time and eternity, in al-Shahrastani 
407-410, 420-421 

T.K.L.Y. (Turkish name) 449 

transcendence of God 107-108 

Transoxania 

and Abt Tammam 174, 178, 182 

Mongol conquest 434 

and al-Muqanna‘ 170, 172-173, 177 

Tughril Beg, capture of Baghdad 276 

Tughtegin b. ‘Abd Allah, Aba Manstr 

459-468 

and death of Gervase of Basoches 

461-467 

Tughtegin (brother of Saladin) 464 

Tulunids 243 

Tunukabuni, Muhammad b. 

Sulayman 516 n.22 
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Turks 

invasions of Muslim lands 459-467 

Turkish names 443-450, 464-465 

al-Tusi, Abt Ja‘far Muhammad b. 

Hasan (d. 460/1067) 64, 275, 507, 

510 

Tusi, Abt Nasr Ahmad b. Mansur 

“Asadi (d. 465/1073), Garshasb- 

nama 454 

al-Tusi, Abt Nasr Sarraj (d. 378/988) 

414 

al-Tusi, Nasir al-Din Muhammad 

b. Muhammad (d. 672/1274) 347, 

436-437 

Rawda-yi taslim (Tasawwurat) 

408-409, 433, 434, 437-438 

Safinat al-ahkam 104, 107-109 

and al-Shahrastani 403, 404, 408 

Tutush (Saljiig prince) 459, 464 
twelve (number), significance 125- 

128, 129-130, 134-137 

Twelver (Imami) Shi‘is 16, 28-29, 63, 

64, 66, 77, 81, 92-94, 96, 107, 275 

and jurisprudence 491-495 

and al-Qadi al-Nu‘man 275-276, 

491, 493 

see also Akhbari Shi‘is; Ja‘fari school 

‘Ubayd Allah b. Ziyad 284-285 

Uker/Oger (Turkish name) 449-450 
‘Uman, and Qaramita of Bahrayn 230, 

233, 235¢ 240 

‘Umar b. Hanzala 508, 509 

‘Umar b. al-Khattab (caliph) 191, 287 

and Ja‘far al-Sadiq 60-61, 78-81, 

83-86, 89, 93 

‘Umar Khayyam 67, 348 

Umayyad dynasty, and status of 

Arabic 59-60 

underdevelopment theory 473-474 
Universal Soul 105, 215, 217-219, 222, 

322, 323-326, 330, 331, 348 

ascent of human soul 329-330 

fall 326-327, 331 

and al-Risdla al-Mudhhiba 322, 
323=326, 330 

as al-Tali (Follower) 105, 322, 323, 

326 

‘Unsuri, Abu’'1-Qasim Hasan b. 

Ahmad, Wamig wa ‘Adhra’ 453 
urban society 476-485 

Urumiya 91 

Usama b. Mungidh 460, 469 n.22 

al-Ustadh Jawdhar see Jawdhar, al- 

Ustadh 

usul al-figh 491-492, 494 

Usilis, and Akhbaris 492, 494-514 

al-‘Utbi, Abt ‘Abd Allah Muhammad 

(d. ca. 254/868) 279 

‘Uthman b. Affan Dhw’l-Nurayn 

$5=86, 89, 191,285 

Uwal see Bahrayn 

‘Uyun al-akhbar 255 n.41 

‘Uyun al-hada‘ig 255 n.42 

Vazir Daftar (title in Daftary family) 2 

Vazir Daftar, Mirza Hidayat Allah 

(great-great-grandfather of Daftary) 
2 

Vazir Daftar, Mirza Muhammad 

Husayn (great-grandfather of 
Daftary) 2 

Vermeulen, Urbain 27 

verse, and poetry 344 

Wahdatiyya 482 

Walker, Paul E. 21, 22, 27, 103-109, 

167, 314 

Wallerstein, Immanuel 473 

Walter the Chancellor, Bella 

Antiochena 463, 468 n.1 

Walzer, Richard 199 

Wandering Jew figure 419, 421-423 
wasi (legatee) 80, 222 

in Abdan 104-105, 121, 124-125, 

129, 133 

Wasiliyya 481 
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Will, divine, and Ikhwan al-Safa’ 214, 

216 

William of Tyre 467 

Word (kalima) 108 

world systems theory 473-474 

al-Ya‘lawi, Muhammad 295 n.37 

Yamama, and Qaramita of Bahrayn 

230 

al-Yamani, Aba Muhammad see Abt 

Muhammad al-Yamani 

Yarshater, Ehsan 62 

Yazd, Congregational Mosque 476 
Yazid b. Mu‘awiya (Abt Khalid) 285 

Yemen 

Sulayhid dynasty 387-398 

see also Tayyibi Ismailis 

Yusuf b. Hartn Bughra Khan (r. 416- 
423/1025-1032) 447 

Yusuf b. Ziri see Bulukkin b. Ziri, 

Yusuf (373/984) 

Zahiri school, and use of Persian 64 

al-Zahir (Fatimid imam-caliph; d. 

427/1036) 393 

Zakeri, Mohsen 62 

Zaki, Ahmad 189 

al-Zamakhshari, Jar Allah Abu’l- 

Qasim Mahmid b. ‘Umar (d. 

538/1144) 64 

Zanata Berbers 268 

al-Zanjani, al-Qati 198 

Zanj slave revolt 228 

zann 498-499 

Zarraqiyya 482, 483, 484-485 

Zayd b. ‘Ali 80-81 

Zayd b. Rifa‘a 201 

Zaydis 93 

and Ismailis 19, 81 

in Yemen 393 

Ziyadat Allah HI (Aghlabid amir; r. 
290-296/903-909) 196, 261 

Zoroaster 107 

Zoroastrianism 171-172, 192, 404 
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