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Introduction 

The Mu�tazila was a school of rationalist Islamic theology, known as kal�m, and 
one of the important currents of Islamic thought. Mu�tazil�s stressed the primacy 
of reason and free will and developed an epistemology, ontology and psychology 
which provided a basis for explaining the nature of the world, God, man and the 
phenomena of religion such as revelation and divine law. In their ethics, Mu�tazil�s 
maintained that good and evil can be known solely through human reason. 

The Mu�tazila had its beginnings in the eighth century and its classical period 
of development was from the latter part of the ninth until the middle of the 
eleventh century CE. While it briefly enjoyed the status of an official theology 
under the �Abb�sid caliphs in the 9th century, the Mu�tazila soon fell out of fa-
vour in Sunn� Islam and had largely disappeared by the fourteenth century. Its 
impact, however, continued to be felt in two groups: Sh��� Islam and, to some 
extent, Karaite Judaism. Within Sh��� Islam in particular, the influence of the 
Mu�tazila continued through the centuries and can be felt even today. 

By the latter part of the ninth century, the Mu�tazil� movement had coalesced 
into two main schools: the Baghdadi school and that of Basra. The dominant 
figures of the Ba�ran school were Ab� �Al� al-Jubb��� (d. 916) and his son Ab� 
H�shim (d. 933). The students and followers of Ab� H�shim formed an impor-
tant sub-school known as the Bahshamiyya. Of the various members of this 
school, one can mention the following: Ab� H�shim’s disciple, Ab� �Al� b. 
Khall�d (d. ca. 961), Ab� �Abd All�h al-Ba�r� (d. 980) and Ab� Is
�q b. �Ayy�sh, 
who were students of Ibn Khall�d. The chief judge �Abd al-Jabb�r al-Hamadh�n� 
(d. 1025) was a student of Ab� �Abd All�h and Ab� Is
�q and a very prolific au-
thor. One of �Abd al-Jabb�r’s own students, Abu l-	usayn al-Ba�r� (d. 1044), es-
tablished the last creative school of thought among the Mu�tazila. 

Mu�tazil� thought appealed to rationally inclined theologians of other scrip-
tural religions. In Judaism, both Rabbanite and Karaite with its strong rational 
inclination, it was adopted to varying degrees from the 9th century onwards. Jew-
ish scholars both composed original works along Mu�tazil� lines and produced 
copies of Muslim books, often transcribed into Hebrew characters. A prime ex-
ample of an original Jewish Mu�tazil� work is the Karaite Y�suf al-Ba��r’s (d. ca. 
1040) al-Kit�b al-Mu�taw� and his shorter Kit�b al-Tamy�z. The influence of the 
Mu�tazila found its way to the very centre of Jewish religious and intellectual life 
in the East. Several of the Heads of the ancient Academies (Yeshivot) of Sura and 
Pumbedita (located by the tenth century in Baghdad) adopted the Mu�tazil� 
worldview. One of them, Samuel ben Hofni Gaon (d. 1013) was closely familiar 
with the works of Ibn Khall�d and Ab� �Abd All�h al-Ba�r�. Furthermore, the 
Mu�tazil� doctrines and terminology provided a basis for discussion and polemi-
cal exchanges between Jewish and Muslim scholars. 
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INTRODUCTION 12 

Mu�tazil� works were evidently not widely copied and relatively few manu-
scripts have survived. So little authentic Mu�tazil� literature was available, that 
until the publication of some significant texts in the 1960’s, Mu�tazil� doctrine 
was mostly known through the works of its opponents. The study of Mu�tazil� 
thought has made slow but steady progress throughout the twentieth century. 
Being virtually banned from the centre of the Sunn� world from about the end 
of the 11th century, Mu�tazil� thinking was not considered an integral part of Is-
lamic intellectual history. Given the rationalistic approach of the Mu�tazila to-
wards theological issues, nineteenth-century historians of thought generally con-
sidered the Mu�tazil�s “freethinkers” within Islam who had been deeply influ-
enced by Greek philosophical thought and thus constituted an anomaly within 
Islamic intellectual history.1 

This evaluation, which was based almost solely on heresiographies written by 
non-Mu�tazil�s as few or no texts authored by Mu�tazil�s were available, was 
proven to be wrong at the beginning of the twentieth century, both in the Islamic 
world and in Western scholarship due to the publication of several significant 
texts. In 1902, Arthur Biram published a partial edition of Ab� Rash�d al-
N�s�b�r�’s Kit�b al-Mas�	il f� l-khil�f bayn al-Ba�riyyin wa-l-Baghd�diyyin,2 and in 
1910, Max Horten published a translation of the same work.3 In 1925 Henrik 
Samuel Nyberg edited the Kit�b al-Inti��r of the Baghdad� Mu�tazil� Abu l-	usayn 
al-Khayy�
,4 a refutation of the polemical treatises of Ibn al-R�wand� (d. 910) 
which in turn were directed against al-J�
i�’s (d. 868) Kit�b F��ilat al-Mu�tazila. 
Although al-Khayy�
’s work does not contain extensive information on the views 
of the Mu�tazil�s due to its apologetical character, it was the first work authored 
by a Mu�tazil� available in print. Of much greater significance for the study of 
Mu�tazilism was Hellmut Ritter’s edition of Abu l-	asan al-Ash�ar�’s (d. 936) 
Maq�l�t al-isl�miyyin wa-ikhtil�f al-mu�all�n published in 1929-1930.5 This work 
provided reliable insights into the positions of the Mu�tazil�s, as the author had 
originally been a student of the Ba�ran Mu�tazil� Ab� �Al� al-Jubb��� and was fa-
miliar with the Mu�tazil� writings of his time.6 

The next decisive step in the study of Mu�tazil� thought occurred when in the 
early 1950’s a number of manuscripts were discovered in Yemen during an expe-

1  See, e.g., Heinrich Steiner, Die Mu�taziliten oder die Freidenker im Islam. Ein Beitrag zur allge-
meinen Culturgeschichte, Leipzig 1865. 

2  Arthur Biram, Die atomistische Substanzenlehre aus dem Buch der Streitfragen zwischen Basrensern 
und Bagdadenseren, Berlin 1902. 

3  Die Philosophie des abu Raschíd (um 1068). Aus dem Arabischen übersetzt von Dr. Max 
Horten, Bonn 1910. 

4  Cairo: Ma
ba�at D�r al-kutub al-mi�riyya, 1925. 
5  Die dogmatischen Lehren der Anhänger des Islam. Von Abu l-	asan �Al� ibn Ism���l al-Aš�ar�, 

ed. Hellmut Ritter, Istanbul 1929-33. 
6  The work also served as an important background for Salomon (Shlomo) Pines, Beiträge zur 

islamischen Atomenlehre, Berlin 1936. 
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dition of a group of Egyptian scholars.7 These manuscripts contained mostly 
works of various representatives of the Mu�tazil� school of Ab� H�shim al-
Jubb���, the Bahshamiyya. These included fourteen out of the original twenty 
volumes of the encyclopaedic Kit�b al-Mughn� f� abw�b al-taw��d wa-l-�adl of �Abd 
al-Jabb�r al-Hamadh�n� (namely vols. 4-9, 11-17, 20) which were subsequently ed-
ited in Egypt between 1961 and 1965.8 Further writings of adherents of the 
Bahshamiyya that were found in the library of the Great Mosque in �an��� were 
also edited during the 1960’s. Among them mention should be made of Ta�l�q 
shar� al-u��l al-khamsa, a recension of the Shar� u��l al-khamsa of �Abd al-Jabb�r by 
one of his followers, M�nakd�m (d. 425/1034),9 as well as Kit�b al-Majm�� f� l-
mu��
 bi-l-takl�f, a recension of �Abd al-Jabb�r’s al-Kit�b al-Mu��
 bi-l-takl�f by an-
other follower of his, namely Ibn Mattawayh.10 

However, despite these rich finds, numerous lacunae remain. On the one 
hand, no texts by thinkers prior to �Abd al-Jabb�r were discovered. The same ap-
plies to rival groups to the Bahshamiyya such as the Ikhsh�diyya, or the school of 
Baghdad, whose doctrines were to a large extent formulated by Abu l-Q�sim al-
Ka�b� al-Balkh� (d. 931).11 On the other hand, quite significant parts of the works 
by adherents of the Bahshamiyya were still unaccounted for. For example, vol-
umes 1-3, 10 and 18-19 of the Mughn� were not found, nor were other works by 
�Abd al-Jabb�r, such as the original version of the al-Kit�b al-Mu��
 or his Shar� 
Kashf al-a�r��. Moreover, the finds of the 1950’s suggested that the Bahshamiyya 
had constituted the last innovative and dynamic school within Mu�tazilism. This 
impression was proved to be incorrect only some decades later, when Wilferd 
Madelung and Martin McDermott discovered and edited the extant fragments of 
Rukn al-D�n Ma
m�d b. Mu
ammad al-Mal�
im�’s (d. 1141) Kit�b al-Mu�tamad 
f� u��l al-d�n. Ibn al-Mal�
im� was a follower of the teachings of Abu l-	usayn al-
Ba�r�, the founder of what was truly the last innovative school within the 
Mu�tazila. From the Kit�b al-Mu�tamad it is evident that Abu l-	usayn al-Ba�r�’s  
views differed significantly from those of his teacher �Abd al-Jabb�r and that he 

                                                                                                                                                                                                                          
7  On the expedition and its results, see the report by Khal�l Ya
y� N�m�, al-Ba�tha al-

mi�riyya li-ta�w�r al-makh
�
�t al-�arabiyya f� bil�d al-Yaman, Cairo 1952; Q�	ima bi-l-makh
�
�t 
al-�arabiyya al-mu�awwara bi-l-m�krawf�lm min al-Jumh�riyya al-�arabiyya al-Yamaniyya, Cairo 
1387/1967. For further references, see Geoffrey Roper, World Survey of Islamic Manuscripts 
III, London 1994, pp. 645ff.  

8  �Abd al-Jabb�r al-Hamadh�n�, Kit�b al-Mughn� f� abw�b al-taw��d wa-l-�adl, ed. Mu
ammad 
Mu�
af� 	ilm� [et al.], Cairo 1961-1965. 

9  Abu l-	usayn A
mad b. Ab� H�shim M�nakd�m, Shar� al-U��l al-khamsa, ed. �Abd al-
Kar�m �Uthm�n [ascribed �Abd al-Jabb�r on the title page], Cairo 1384/1965. 

10  Ibn Mattawayh, Kit�b al-Majm�� f� l-mu��
 bi-l-takl�f. Vol. 1, ed. J.J. Houben, Beirut 1965. 
Vol. 2, eds. J.J. Houben and D. Gimaret, Beirut 1981. Vol. 3, ed. Jan Peters, Beirut 1999. – 
The edition of Volume Four is currently under preparation by Margaretha T. Heemskerk. 

11  The only work of Abu l-Q�sim al-Balkh� that was found in Yemen is his Maq�l�t al-
isl�miyy�n that has partly been edited by Fu��d Sayyid, Fa�l al-i�tiz�l wa-
abaq�t al-Mu�tazila, 
Tunis 1974, pp. 63ff). 
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formulated novel positions on a number of central theological issues. Ibn al-
Mal�
im�’s Kit�b al-Mu�tamad was published in 1991,12 and his shorter Kit�b al-
F�	iq f� u��l al-d�n has also recently been published.13 Mention should also be 
made of a short work on the principles of faith by J�r All�h al-Zamakhshar� (d. 
538/1144), who was clearly under the influence of Ibn al-Mal�
im�. It is extant 
in three manuscript copies of Yemeni provenance.14 Another author who was 
familiar with Abu l-	usayn al-Ba�r�’s work and appreciated it was the Zayd� Abu 
l-Q�sim al-Bust� (late 10th and early 11th century).15  

Additional texts were made available in recent years through editions and 
studies that shed further light on the doctrines of Abu l-	usayn al-Ba�r�, such as 
the K�mil f� l-istiq��	 f�m� balaghan� min kal�m al-qudam�	. This systematic com-
parison of the doctrines of the Bahsham�s and of Abu l-	usayn, which was writ-
ten between 536/1141 and 675/1276-7 by the otherwise unknown Taq� al-D�n al-
Ba
r�n� (or: al-Najr�n�) al-�Aj�l�, is preserved in a single manuscript (Leiden 
Or. 487).16 Furthermore, the profound influence Abu l-	usayn had on the theo-
logical thinking of the Im�m� Sh���s from the 12th century onwards has been 
shown in a number of studies.17 

Not found in Yemen, however, were theological writings by Abu l-	usayn al-
Ba�r� himself. Nor were any contemporary texts by adversaries of Abu l-	usayn 
discovered that might have given evidence of the vehement disputations that 
took place between the adherents of the Bahshamiyya on the one hand and Abu 

12  Rukn al-D�n Ma
m�d ibn Mu
ammad al-Mal�
im� al-Khuw�razm� (d. 536/1141), Kit�b 
al-Mu�tamad f� u��l al-d�n. The extant parts edited by Martin McDermott and Wilferd 
Madelung, London 1991 

13  Rukn al-D�n Ma
m�d ibn Mu
ammad al-Mal�
im� al-Khuw�razm�, Kit�b al-F�	iq f� u��l 
al-d�n. Edited with an Introduction by Wilferd Madelung and Martin McDermott, Tehran 
2007. 

14  Sabine Schmidtke, “Re-Edition of al-Minh�j f� u��l al-d�n by J�r All�h al-Zamakhshar�,” 
Ma��rif 20 iii (1382/2004), pp. 107-48; J�r All�h al-Zamakhshar�, Kit�b al-Minh�j f� u��l al-
d�n. Introduced and edited by S. Schmidtke, Beirut 1428/2007.  

15  See his Kit�b al-Ba�th �an adillat al-takf�r wa l-tafs�q (Investigation of the evidence for charging 
with kufr and fisq). Edited with an Introduction by Wilferd Madelung and Sabine Schmid-
tke, Tehran 1382/2003. 

16  Taq� al-D�n al-Ba
r�n� (or: al-Najr�n�) al-�Aj�l�, al-K�mil f� l-istiq��	 f�m� balaghan� min kal�m 
al-qudam�	, ed. al-Sayyid Mu
ammad al-Sh�hid, Cairo 1420/1999. 

17  See Wilferd Madelung, “Im�mism and Mu�tazilite Theology,” in Le Shî�isme imâmite, ed. T. 
Fahd, Paris 1970, pp. 13-29; Reprinted in idem, Religious Schools and Sects in Medieval Islam, 
London 1985, VII; Martin J. McDermott, The Theology of al-Shaikh al-Muf�d (d. 413/1022), 
Beirut 1978; Sabine Schmidtke, The Theology of al-�All�ma al-
ill� (d. 726/1325), Berlin 
1991; Paul Sander, Zwischen Charisma und Ratio. Entwicklungen in der frühen im�mitischen 
Theologie, Berlin 1994; S. Schmidtke, Theologie, Philosophie und Mystik im zwölferschiitischen Is-
lam des 9./15. Jahrhunderts. Die Gedankenwelten des Ibn Ab� �umh�r al-A�s�	� (um 838/1434-35 
– nach 906/1501), Leiden 2000. See also Khul��at al-na�ar. An Anonymous Im�m�-Mu�tazil�
Treatise (late 6th/12th or early 7th/13th century). Edited with an Introduction by Sabine 
Schmidtke and Hasan Ansari, Tehran 2006. 
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l-	usayn on the other. It is only known from later sources that the animosities 
between the two groups must have been very strong indeed. 

The study of Jewish Mu�tazilism began more than a century ago with the work 
of Salomon Munk18 and Martin Schreiner.19 Munk and Schreiner, however, were 
not aware of the primary sources to be found among the various Genizah mate-
rials. Thirteen of the Mu�tazil� manuscripts found in the Firkovitch collection 
(taken from the genizah of the Karaite Synagogue in Cairo) were described in de-
tail by Andrej Jakovlevi� Borisov in an article published in 1935.20 Between 1939 
and 1943, Leon Nemoy published Kit�b al-Anw�r wa-l-mar�qib by the Karaite 
Ya�q�b al-Qirqis�n� (fl. early 10th century in Baghdad).21 Additional landmarks in 
the study of Jewish Mu�tazilism were the publications of Georges Vajda concern-
ing Y�suf al-Ba��r, particularly his edition of al-Ba��r’s al-Kit�b al-Mu�taw� on the 
basis of a manuscript from the Kaufmann collection (Budapest),22 and Harry 
Austryn Wolfson’s Repercussions of the Kalam in Jewish Philosophy (Cambridge, MA 
1979). Haggai Ben-Shammai has studied Mu�tazil� elements in the works of early 
Karaite authors – Ya�q�b al-Qirqis�n� and Yefet ben �El� (late 10th century).23 On 
the basis of Borisov’s descriptions of the Firkovitch Mu�tazil� manuscripts and 
from fragments in the British Library, Ben-Shammai was moreover able to draw 
additional conclusions regarding the identity of some of the Mu�tazil� materials 
preserved by the Karaites, showing in particular that the Karaites had preserved 
the original version of �Abd al-Jabb�r’s al-Kit�b al-Mu��
 which we now possess 

                                                                                                                                                                                                                          
18  S. Munk, Mélanges de philosophie juive et arabe, Paris 1859. 
19  Martin Schreiner, “Der Kalâm in der jüdischen Literatur,” Bericht über die Lehranstalt für die 

Wissenschaft des Judenthums in Berlin 13 (1895), pp. 1-67. Reprinted in idem, Gesammelte 
Schriften. Islamische und jüdisch-islamische Studien. Herausgegeben und eingeleitet von Moshe 
Perlmann, Hildesheim 1983, pp. 280-346. 

20  A. Ja. Borisov, “Mu�tazilitskie rukopisi Gosudarstvennoj Publi�noj Biblioteki v Leningra-
de,” Bibliografija Vostoka 8-9 (1935), pp. 69-95; see also idem, “Ob otkrytych v Leningrade 
mu�tazilitskich rukopisjach i jich zna�enii dlja istorii musulmanskoj mysli,” in Akademija 
Nauk SSSR. Trudy pervoj sessii arabistov 14-17 ijunka 1935 g. (Trudy Instituta Vostokovede-
nija 24), pp. 113-25. The two articles were reprinted in Pravoslavniy Palestinskiy Sbornik 99 
(36) (2002), pp. 219-49 and in The Teachings of the Mu�tazila. Texts and Studies I-II. Selected 
and reprinted by Fuat Sezgin in collaboration with Mazen Amawi, Carl Ehrig-Eggert, Eck-
hard Neubauer, Frankfurt am Main 2000, vol. 2, pp. 17-57. 

21  Kit�b al-Anw�r wal-mar�qib. Code of Karaite Law. By Ya�q�b al-Qirqis�n� (Second Quarter 
of the Tenth Century) 1-5. Edited from the Manuscripts in the State Public Library at Len-
ingrad and the British Museum in London by Leon Nemoy, New York 1939-43. 

22  Al-Kit�b al-Mu�taw� de Y�suf al-Ba��r. Texte, traduction et commentaire par Georges Vajda. 
Edité par David R. Blumenthal, Leiden 1985. See also Haggai Ben-Shammai’s review of 
this edition in Kiryat Sefer 62 (1989), pp. 407-26. Wolfgang von Abel has recently published 
a partial edition and translation of Y�suf al-Ba��r’s Kit�b al-Tamy�z: Y�suf al-Ba��r, Das Buch 
der Unterscheidung. Judäo-arabisch–Deutsch. Übersetzt und eingeleitet von Wolfgang von 
Abel, Freiburg 2005. See also von Abel’s contribution to the present volume. 

23  Haggai Ben-Shammai, The Doctrines of Religious Thought of Ab� Y�suf Ya�q�b al-Qirqis�n� and 
Yefet ben �Eli, PhD Thesis, Jerusalem: Hebrew University, 1978. 
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only in the paraphrastic version by Ibn Mattawayh.24 Sarah Stroumsa has pub-
lished the �Ishr�n Maq�la of the ninth-century Jewish mutakallim D�w�d b. Mar-
w�n al-Muqamma�,25 and David Sklare has reconstructed some of the Mu�tazil� 
writings of Samuel ben Hofni Gaon26 and investigated the impact of Mu�tazil� 
thought on the legal writings of Y�suf al-Ba��r.27 

In 2003, the “Mu�tazilite Manuscripts Project Group” was formed with the pur-
pose of collecting all hitherto unpublished Mu�tazil� manuscripts, of identifying 
these materials and of preparing critical editions in order to set the scientific re-
search of the Mu�tazil� movement on a broader basis.28 Mu�tazil� manuscripts have 
survived largely in two places: In Yemenite public and private manuscript collec-
tions, and in the Firkovitch collection housed in the Russian National Library in 
St. Petersburg. Yemen has been an important source of Mu�tazil� manuscripts due 
to the Zaydi branch of Sh��ism which established itself politically in Yemen. The 
Zayd�s adopted Mu�tazilism as the basis of their theology, and while they devel-
oped their own theological literature (which often contains quotations from earlier 
tracts), works of the Bahshamiyya were also copied. Numerous Mu�tazil� writings 
which were presumed lost were recently found in Yemen and India by the Iranian 
scholar Hassan Ansari, including the extensive work by Ibn al-Mal�
im�, Tu�fat al-
mutakallim�n f� l-radd �al� l-fal�sifa.29 Moreover, the Zayd b. �Ali Foundation engages 
in a systematic search in the private libraries mainly of �an��� and �a�da for manu-
script materials of Zayd� provenance, among them many Mu�tazil� manuscripts.30 

24  Haggai Ben-Shammai, “A note on some Karaite copies of Mu�tazilite writings,” Bulletin of 
the School of Oriental and African Studies 37 (1974), pp. 295-304. 

25  D�w�d ibn Marw�n al-Muqammi�’s Twenty Chapters (�Ishr�n Maq�la). Edited, translated 
and annotated by Sarah Stroumsa, Leiden 1989. 

26  David E. Sklare, Samuel Ben 
ofni Gaon and His Cultural World. Texts and Studies, Leiden 
1996. 

27  David Sklare, “Y�suf al-Ba��r: Theological Aspects of His Halakhic Works,” in The Jews of 
Medieval Islam. Community, Society, and Identity. Proceedings of an International Conference 
held at the Institute of Jewish Studies, University College London 1992, ed. Daniel Frank, 
Leiden 1995, pp. 249-70; see also idem (in cooperation with Haggai Ben-Shammai), 
Judaeo-Arabic Manuscripts in the Firkovitch Collections. The Works of Yusuf al-Basir. A Sample 
Catalogue. Texts and Studies, [Hebrew] Jerusalem 1997. 

28  For the forthcoming publication Handbook of Mu�tazilite Works and Manuscripts, eds. Gregor 
Schwarb, Sabine Schmidtke, and David Sklare, Leiden: Brill (Handbuch der Orienta- 
listik), see G. Schwarb, “Un projet international: le manuel des œuvres et manuscrits 
mu�tazilites,” Chronique du manuscrit au Yémen 2 (Juni 2006) [http://cy.revues.org/ 
document198.html (consulted 23 March 2007)]. 

29  See 	asan An��r�, “Kit�b-� t�zihy�b dar Naqd-i falsafa. Paid� šudan-i Kit�b-i ‘Tu
fat al-
mutakallim�n-i’ Mal�
im�,” Našr-i d�niš 18 iii (2001), pp. 31-32. See also his website 
http://ansari.kateban.com [consulted 23 March 2007]. An edition of the text, prepared by 
Wilferd Madelung, Hassan Ansari, and Sabine Schmidtke, is forthcoming (Tehran: Iranian 
Institute of Philosphy). 

30  See in particular �Abd al-Sal�m �Abb�s al-Waj�h, Ma��dir al-tur�th f� l-maktab�t al-kh���a f� l-
Yaman 1-2, �an��� 1422/2002. – See also the website of the foundation at www.izbacf.org 
[consulted 23 March 2007].  
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It is due to their efforts that some additional portions of Ibn al-Mal�
im�’s al-
Mu�tamad have recently come to light.31 Daniel Gimaret has recently completed 
an edition of Ibn Mattawayh’s Kit�b al-Tadhkira f� l-jaw�hir wa-l-a�r�� on the basis of 
manuscripts from Yemen and the Ambrosiana Collection in Milan,32 and in Iran 
an anonymous commentary on Ibn Mattawayh’s Kit�b al-Tadhkira, which is is pre-
served in an apparently unique manuscript copy housed at the A�ghar Mahdawi 
Library in Tehran, has been made available in a facsimile publication.33 

The manuscripts of the Firkovitch collection were collected by the Polish 
Karaite Abraham Firkovitch (1787-1874) during his travels in the Crimea and 
Caucasus and then later in the Middle East. Firkovitch purchased manuscripts in 
Aleppo, Damascus and Jerusalem, and evidently also received a consignment of 
manuscripts from Hit in Iraq. His major source, however, was the manuscript 
storeroom (genizah) of the Karaite synagogue in Cairo. The manuscripts that 
Firkovitch collected in the Middle East (the so-called Second Firkovitch Collec-
tion) were sold to the Czarist Imperial Library two years after his death, i.e., in 
1876.34 The collection contains thousands of manuscripts in Arabic (mostly in 
Hebrew characters, but also a good number in Arabic characters) and opens a 
window onto the rich Jewish culture of the medieval Middle East in general, and 
the tenth and eleventh-century Karaite communities of Jerusalem and Egypt in 
particular. The Mu�tazil� manuscripts found in the Firkovitch collection include  
 

                                                                                                                                                                                                                          
31  Wilferd Madelung is currently preparing a revised and enlarged edition of the Kit�b al-

Mu�tamad. 
32  Cairo: IDEO (in press). See also Daniel Gimaret, “Un chapitre inédit de la tadkira d’Ibn 

Mattawayh sur les illusions d’optique et autres singularités de la vision oculaire,” in Arabic 
Theology, Arabic Philosophy. From the Many to the One: Essays in Celebration of Richard M. 
Frank, ed. James E. Montgomery, Leuven 2006, pp. 281-95. 

33  An Anonymous Commentary on Kit�b al-Tadhkira by Ibn Mattawayh. Facsimile Edition of 
Mahdavi Codex 514 (6th/12th Century). Introduction and Indices by Sabine Schmidtke, Te-
hran 2006. See also 	asan An��r�, “Kit�b� az maktab-i mutakkilim�n-i mu�tazil� Rayy,” Ki-
t�b-i m�h d�n 104/105/106 (1385/2006), pp. 68-75, and S. Schmidtke, “MS Mahdawi 514. 
An Anonymous Commentary of Ibn Mattawayh’s Kit�b al-Tadhkira,” (forthcoming). 

34  For an overview of the collection and its significance, see Tapani Harviainen, “The Cairo 
Genizot and Other Sources of the Second Firkovich Collection in St. Petersburg,” in Pro-
ceedings of the Twelfth International Congress of the International Society for Masoretic Studies, ed. 
E.J. Revell, [n.p.] 1995, pp. 25-36; idem, “Abraham Firkovich,” in Karaite Judaism. A Guide 
to its History and Literary Sources, ed. Meira Polliack, Leiden 2003, pp. 875-92; Malachi Beit-
Arié, “The Accessibility of the Russian Manuscript Collections: New Perspectives for Jew-
ish Studies,” in Jewish Studies in a New Europe: Proceedings of the Fifth Congress of Jewish Studies 
in Copenhagen under the Auspices of the European Association for Jewish Studies, ed. Ulf Haxen, 
Copenhagen 1998, pp. 82-98; Haggai Ben-Shammai, “Karaites and the Orient – Trends in 
the Study of Karaites and Karaism,” [Hebrew] Pe�amim 89 (Autumn 2001), pp. 5-18; Zeev 
Elkin and Menachem Ben-Sasson, “Abraham Firkovich and the Cairo Genizas in the Light 
of His Personal Archive,” [Hebrew] Pe�amim 90 (Winter 2002), pp. 51-95; David Sklare, “A 
Guide to Collections of Karaite Manuscripts,” in Karaite Judaism, pp. 893-924; Shimon M. 
Iakerson, Selected Pearls. Treasures of Jewish Culture in Saint-Petersburg (manuscripts, documents, 
incunabula, ritual objects), St. Petersburg 2003, pp. 27-46 (with further references). 
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both Karaite works and copies of Muslim works which were kept in Karaite li-
braries. Similar manuscripts, evidently derived from the same source as the Firk-
ovitch collection, are found in the British Library.35 One of the most spectacular 
recent findings are three extensive fragments of Abu l-	usayn al-Ba�r�’s Kit�b 
Ta�affu� al-adilla, which was believed to be completely lost,36 as well as fragments 
of two refutations of the doctrine of Abu l-	usayn, authored by his contempo-
rary, the Karaite Y�suf al-Ba��r.37 In addition, portions of �Abd al-Jabb�r’s 
Mughn� from volumes that had not been found among the Yemeni manuscripts 
have now been published.38 

The present volume reflects some of the research by members of the 
“Mu�tazilite Manuscripts Project Group”, who met during two workshops in Is-
tanbul, namely in July 2005 and in June 2006. Most of the contributions to the 
present volume were presented during one of these meetings. Gerhard Wedel, 
who did not participate in the Istanbul meetings, was invited to contribute an ar-
ticle on Mu�tazil� tendencies among the Samaritans. In order to show the extent 
to which Mu�tazil� thought was shared by Muslims, Jews and Samaritans, the 
contributions are strictly arranged in chronological order rather than by religious 

35  Gregor Schwarb, “Découverte d’un nouveau fragment du Kit�b al-mughn� f� abw�b al-taw��d 
wa-l-�adl du Q��� �Abd al-Jabb�r al-Hamad�n� dans une collection karaïte de la British Li-
brary,” Mélanges de l’Institut d’Etudes Orientales 27 (2007) (in press). – Some Mu�tazil� mate-
rials are also to be found among the materials from the Ben Ezra Genizah, see, e.g., Geor-
ges Vajda, “De quelques fragments mu�tazilites en judéo-arabe. Notice provisoire,” Journal 
asiatique 264 (1976), pp. 1-7; Colin F. Baker and Meira Polliack, Arabic and Judaeo-Arabic 
Manuscripts in the Cambridge Genizah Collections. Arabic Old Series (T-S Ar. 1a-54), Cambridge 
2001, pp. 402 (T-S Ar. 43.220), 403 (T-S Ar. 43.222, T-S Ar. 43.224, T-S Ar. 43.233), 404 (T-
S Ar. 43.242), 404-5 (T-S Ar. 43.249), 406-7 (T-S Ar. 43.275), 439 (T-S Ar. 46.121); Avihai 
Shivtiel and Friedrich Niessen,  Arabic and Judaeo-Arabic Manuscripts in the Cambridge Geni-
zah Collections. Taylor-Schechter New Series, Cambridge 2006, passim. See also Haggai Ben-
Shammai, “Medieval History and Religious Thought,” in The Cambridge Genizah Collections. 
Their Contents and Significance, ed. Stefan C. Reif with the assistance of Shulamit Reif, 
Cambridge 2002, pp. 136-51. 

36  Abu l-	usayn al-Ba�r�, Ta�affu� al-adilla. The extant parts introduced and edited by Wilferd 
Madelung and Sabine Schmidtke, Wiesbaden 2006. 

37  Wilferd Madelung and Sabine Schmidtke, Rational Theology in Interfaith Communication. 
Abu l-
usayn al-Ba�r�’s Mu�tazil� Theology among the Karaites in the F�
imid Age, Leiden 2006; 
W. Madelung, “Ab� l-	usayn al-Ba�r�’s Proof for the Existence of God,” in Arabic Theology, 
Arabic Philosophy. From the Many to the One: Essays in Celebration of Richard M. Frank, ed. 
James E. Montgomery, Leuven 2006, pp. 273-80; S. Schmidtke, “The Karaites’ Encounter 
with the Thought of Ab� l-	usayn al-Ba�r� (d. 436/1044). A Survey of the Relevant Mate-
rials in the Firkovitch-Collection, St. Petersburg,” Arabica 53 (2006), pp. 108-42. – See also 
the contribution by Madelung and Schmidtke in the present volume. 

38  Omar Hamdan and Sabine Schmidtke, “Q��� �Abd al-Jabb�r al-Hamadh�n� (d. 415/1025) 
on the Promise and Threat. An Edition of a Fragment of his Kit�b al-Mughn� f� abw�b al-
taw��d wa l-�adl preserved in the Firkovitch-Collection, St. Petersburg (II Firk. Arab. 105, ff. 
14-92),” Mélanges de l’Institut dominicain d’Etudes orientales 27 (2007) (in press). See also 
S. Schmidtke, “II Firk. Arab. 111 – A copy of al-Shar�f al-Murta��’s Kit�b al-Dhakh�ra 
completed in 472/1079-80 in the Firkovitch-Collection, St. Petersburg,” [Persian] Ma‘arif  
20 ii (1382/2003), pp. 68-84. 

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


INTRODUCTION 19 

denomination. A number of papers discuss so far unknown Mu�tazil� writings 
most of which have only recently come to light. Hassan Ansari describes a frag-
ment recently found in Yemen which he identifies as Ab� �Al� al-Jubb���’s 
Maq�l�t. Suleiman Mourad focusses on the Kit�b al-Radd �al� l-jabriyya al-
qadariyya by Ibn al-Khall�l al-Ba�r� of which a manuscript is preserved in Rome. 
Wilferd Madelung analyzes the recently discovered Tu�fat al-mutakallim�n f� l-radd 
�al� l-fal�sifa by Ibn al-Mal�
im�, and David Sklare presents portions of the Kit�b 
al-Ni�ma, an extensive theological tract by the Jewish Mu�tazil� Levi ben Yefet. 
Although the Vorlage of the text presented was originally written in Hebrew char-
acters, it is transcribed here into Arabic characters so as to render it accessible to 
a larger readership. 

A number of contributions contain first editions of Mu�tazil� texts. Wilferd 
Madelung and Sabine Schmidtke present an edition and annotated translation of 
Y�suf al-Ba��r’s first refutation (naq�) of Abu l-	usayn al-Ba�r�’s theology. Has-
san Ansari offers an editio princeps of a text by the Zayd� Mu�tazil� author 	us�m 
al-D�n al-Ra���s (d. 584/1188) dealing with the question of whether the existence 
of a created being is additional to its essence or is identical with it. Hans Daiber 
presents an edition of a manuscript from Najaf, entitled Maq�la f� l-radd �al� l-
Mujbira, which is attributed to �Abd al-Jabb�r al-Hamadh�n�. The text opens 
with a question, posed by an anonymous person as to how to respond to the 
claim of the Mujbira that miracles constitute proof for the veracity of prophets 
although this is impossible according to their doctrine. It is followed by �Abd al-
Jabb�r’s detailed response in the course of which he seeks to force the opponents 
by way of ilz�m to admit that according to their doctrine miracles do not prove 
anything. None of the classical sources mentions a work of this title or topic 
among the works of �Abd al-Jabb�r. However, the doctrinal outlook of the re-
sponsum would seem to speak for �Abd al-Jabb�r’s authorship, as does a lengthy 
quotation from Ab� �Abd All�h al-Ba�r� (d. 369/979), �Abd al-Jabb�r’s predeces-
sor in the leadership of the Bahshamiyya. It may well be that the text originated 
in one of his numerous responsa collections, none of which is extant. Other 
contributions analyze specific topics. Racha el-Omari investigates Abu l-Q�sim 
al-Ka�b�’s doctrine of the imamate and Ulrich Rudolph re-evaluates al-F�r�b�’s 
knowledge of and judgment about the Mu�tazila. Margaretha T. Heemskerk pro-
vides a detailed examination of �Abd al-Jabb�r’s notion of body, soul and resur-
rection. Wolfgang von Abel discusses the differences between the original Arabic 
version of Y�suf al-Ba��r’s Kit�b al-Tamy�z and Ibn Tibbon’s Hebrew translation 
and argues that there may have been different recensions of the original Arabic. 
Camilla Adang investigates the quotations from Abu l-	usayn al-Ba�r�’s Ghurar 
al-adilla on the issue of dal�	il al-nubuwwa that are encountered in the Kit�b al-
Munqidh min al-taql�d by the Twelver Sh��� author Sad�d al-D�n al-	imma�� al-
R�z�. She shows that the use of Ibn Rabban al-�abar�’s Kit�b al-D�n wa-l-dawla by 
Abu l-	usayn settles the controversy about the disputed authenticity of this 
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work. Gerhard Wedel describes the Mu�tazil� tendencies in the Kit�b al-�ub�kh 
by the Samaritan Abu l-	asan al-��r�.  

Two contributions that are not focused on a single author or work were placed 
towards the end of the volume, namely the paper by Maurice Pomerantz on re-
pentance by government officials in the 10th century and Sabine Schmidtke’s 
descriptive catalogue of manuscripts of Mu�tazil� works in Arabic characters in 
the Firkovitch collection. The volume concludes with an article by Thomas 
Hildebrandt which deals with the modern phenomenon of the so-called “Neo-
Mu�tazila” and takes the thought of Na�r 	�mid Ab� Zayd as a case-study. 

It is our pleasant duty to thank a number of people and institutions for their 
invaluable assistance: The Deutsche Orient-Institut, Istanbul, and its present 
head, Claus Schönig, for hosting the two Mu�tazila workshops and for accepting 
the present volume in the series Istanbuler Texte und Studien; the Fritz-Thyssen-
Stiftung for its financial support of the Mu�tazila Manuscripts Project during the 
past two years; the Gerda Henkel Stiftung for funding the first Mu�tazila work-
shop and for financial support to the present publication; Yad Hanadiv for its 
financial support to the second Mu�tazila workshop; the Institute for Advanced 
Studies in Jerusalem for hosting the research group Mu�tazilism in Islam and Juda-
ism during the academic year 2005-06; the Zayd b. �Al� Foundation which sup-
ported the Mu�tazilite Manuscripts Project by providing us with numerous digi-
talized manuscripts from Yemen; the participants of the two workshops for their 
intellectual input; Jan Thiele and Ibrahim Marazka for their editorial assistance 
in preparing this volume; and Thomas Breier at Ergon for his patience in seeing 
it through the press. Finally, a special word of thanks is due to Wilferd Madelung 
and Gregor Schwarb, to whose numerous comments and suggestions this book 
owes much. It is our hope that this publication, the first of its kind, will further 
stimulate the study of Mu�tazilism. 

The Editors 
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Ab� �Al� al-Jubb��� et son livre al-Maq�l�t* 

Hassan Ansari 

Ab� �Al� Mu
ammad b. �Abd al-Wahh�b b. Sal�m al-Jubb��� (né 235/849-50; 
mort à Bassora 303/915-16) figure parmi les plus importants théologiens mu�tazi- 
lites.1 Adhérant à la branche basrienne de la Mu�tazila, ses thèses attirèrent ce-
pendant jusqu’à l’attention des mutakallim�n sunnites ; le fait qu’Abu l-	asan al-
Ash�ar� (m. 324/936) ait été son élève a également contribué à sa renommée. 
Pourtant, dans la théologie mu�tazilite tardive, les thèses d’Ab� �Al� furent éclip-
sées par celles de son fils Ab� H�shim (m. 321/933), qui se démarqua de son 
père sur d’importantes questions théologiques.2 Les thèses théologiques d’Ab� 
H�shim, dont l’école est connue sous le nom de Bahshamiyya, furent admises par 
Ab� �Abd All�h al-Ba�r� (m. 369/980) et par le célèbre Q��� al-Qu��t �Abd al-
Jabb�r al-Hamadh�n� (m. 415/1024), ainsi que par la majorité de leurs disciples 
contemporains et postérieurs, parmi lesquels on compte certains mutakallim�n 
zaydites tels que les frères H�r�n�, Abu l-	usayn A
mad (m. 411/1024) et Ab� 

* Je tiens à remercier Dr. Hossein Masoumi Hamedani et Gregor Schwarb pour leur aide lors
de la préparation de cet article.

1  Pour sa vie et ses œuvres, voir Abu l-Q�sim al-Balkh�, “Maq�l�t al-isl�miyy�n,” dans Fa�l 
al-i�tiz�l wa-
abaq�t al-Mu�tazila, éd. F. Sayyid, Tunis [1974], p. 74; Ibn al-Nad�m, al-Fihrist, 
éd. Ri�� Tajaddud, Téhéran 1350/1971, pp. 217-18 et 218 n. 2; �Abd al-Jabb�r, “Fa�l al-
i�tiz�l wa-
abaq�t al-Mu�tazila wa-mub�yanatuhum li-s��ir al-mukh�lif�n,” dans Fa�l al-
i�tiz�l, pp. 281-96; al-Dhahab�, Siyar a�l�m al-nubal�	 1-23, éd. Shu�ayb Arna��t, Beyrouth 
1993, vol. 14, pp. 183-84; Ibn 	ajar al-�Asqal�n�, Lis�n al-m�z�n 1-7, Beyrouth 1971, vol. 5, 
p. 271. Voir également �U. R. Ka

�la, Mu�jam al-mu	allif�n. Tar�jim mu�annif� al-kutub al-
�arabiyya 1-15, Beyrouth s.d., vol. 10, p. 269; Sabine Schmidtke, “Jubb���, Ab� �Al�,” dans 
D�nishn�ma-yi Jah�n-� Isl�m, vol. 9, pp. 540-44. Les doctrines théologiques d’al-Jubb��� sont 
discutées dans �Al� F. Khushaym, Al-Jubb�	iyy�n. Ab� �Al� wa-Ab� H�shim, Tripoli 1968. 

2  L’un des points sur lesquels Ab� H�shim se démarque des positions de son père porte sur 
le célèbre concept des “états” (a�w�l) décrivant le statut ontologique des attributs de Dieu 
et des êtres crées. Voir Richard M. Frank, Beings and Their Attributes. The Teachings of the Ba-
srian School of the Mu�tazila in the Classical Period, Albany 1978, idem, “Al-ma�d�m wal-
mawj�d. The non-existent, the existent, and the possible in the teaching of Abu Hashim 
and his followers,” Mélanges de l’Institut Dominicain d’Etudes Orientales du Caire 14 (1980), 
pp. 185-210 [réimpr. dans idem, Early Islamic Theology. The Mu�tazilites and al-Ash�ar�. Texts 
and Studies on the Development and History of Kal�m, ed. Dimitri Gutas, Aldershot 2007, no. 
IV]; idem, “Abu Hashim’s theory of «states». Its structure and function,” dans Actas do 
quarto congresso de estudos árabes e islâmicos, Coimbra-Lisboa, 1 a 8 setembro 1968, Leiden 1971, 
pp. 85-100 [réimpr. dans loc.cit., no. V; Frank a récemment admis que le terme “état” se ré-
vèlait “dans la plupart des cas” une traduction inadéquate de ��l; cf. son “Y� kal�m,” dans 
idem, Philosophy, Theology and Mysticism in Medieval Islam. Texts and Studies on the Develop-
ment and History of Kal�m, Vol. I, ed. D. Gutas, Aldershot 2005, I p. 5.]; Daniel Gimaret, 
“La théorie des a�wâl d’Abû Hâšim al-�ubbâ�î d’après des sources aš�arites,” Journal asiati-
que 258 (1970), pp. 47-86; Ahmed Alami, L’ontologie modale. Etude de la théorie des modes 
d’Ab� H�šim al-�ubb�	�, Paris 2001, pp. 205-19. 

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


HASSAN ANSARI 22 

��lib Ya
y� b. al-	usayn (m. 424/1033) et, un peu plus tard, le savant iranien al-
	�kim al-Jishum� (m. 494/1101). Ceci explique l’absence d’intérêt que les muta-
kallim�n zaydites du Yémen montrèrent pendant les siècles suivants à l’égard de 
Ab� �Al� al-Jubb���, et ce d’autant plus qu’après le 6ème/12ème siècle, l’école bahs-
hamite fut supplantée peu à peu par celle d’Abu l-	usayn al-Ba�r� (m. 436/1045). 
Dès lors, la plupart des auteurs zaydites, dont nous ne mentionnerons qu’al-
Im�m al-Mu�ayyid bi-ll�h Ya
y� b. 	amza (m. 749/1348), se référèrent principa-
lement aux œuvres d’Abu l-	usayn al-Ba�r� et de Rukn al-D�n Ma
m�d Ibn al-
Mal�
im� (m. 536/1142).3 

En ce qui concerne les œuvres d’Ab� �Al� al-Jubb���, le Fihrist d’Ibn al-Nad�m 
(m. circa 380/991), source principale de connaissance des écrits mu�tazilites an-
ciens, n’est pas de grand secours, les manuscrits contenant les chapitres traitant 
des auteurs mu�tazilites étant très endommagés.4 En revanche, Ibn 	ajar al-
�Asqal�n� (m. 852/1449) mentionne l’existence de soixante-dix ouvrages d’al-
Jubb��� cités dans le Fihrist, ce qui suggère que le texte du Fihrist dont il disposait 
était plus complet que celui qui nous est parvenu.5 Bien qu’aucune œuvre d’Ab� 
�Al� al-Jubb��� ne semble avoir survécue, Daniel Gimaret a réussi à compiler dans 
les deux articles qu’il a consacrés à la bibliographie des Jubb���s, les intitulés de 
plus de quarante de ses écrits, à partir des références faites à ses œuvres dans 
d’autres sources.6 On ne trouve cependant ni chez lui, ni dans les autres sources 
anciennes et modernes jusqu’ici étudiées, trace d’un ouvrage d’al-Jubb��� intitulé 
al-Maq�l�t.7  

3  Voir Abu l-	usayn al-Ba�r�, Ta�affu� al-adilla. The Extant Parts Introduced and Edited by 
Wilferd Madelung and Sabine Schmidtke, Wiesbaden 2006; Rukn al-D�n Ma
m�d al-
Mal�
im� al-Khw�razm�, Kit�b al-Mu�tamad f� u��l al-d�n. The extant parts edited and in-
troduced by W. Madelung and Martin McDermott, London 1991; S. Schmidtke, “The Ka-
raites’ Encounter with the Thought of Ab� l-	usayn al-Ba�r� (d. 436/ 1044). A Survey of 
the Relevant Materials in the Firkovitch-Collection, St. Petersburg,” Arabica 53 (2006), pp. 
108-42. 

4  Voir Josef van Ess, “Die Mu�tazilitenbiographien im Fihrist und die mu�tazilitische biogra-
phische Tradition,” dans Ibn al-Nad�m und die mittelalterliche arabische Literatur. Beiträge des 
Johann Wilhelm Fück-Kolloquium (Halle 1987), Wiesbaden 1996, pp. 1-6. – Pour un état géné-
ral de la recherche sur le Fihrist, voir Devin J. Stewart, “Scholarship on the Fihrist of Ibn al-
Nad�m. The Work of Valeriy V. Polosin,” Al-�U�ur al-Wus
a 18 i (April 2006), pp. 8-13. 

5  Ibn 	ajar al-�Asqal�n�, Lis�n al-m�z�n, vol. 5, p. 271. Voir aussi Johann Fück, “Neue Mate-
rialien zum Fihrist,” Zeitschrift der Deutschen Morgenländischen Gesellschaft 90 (1936), p. 317. 

6  Voir Daniel Gimaret, “Matériaux pour une bibliographie des �ubb���,” Journal Asiatique 
264 (1976), pp. 277-332; idem, “Matériaux pour une bibliographie des Jubba’i. Note com-
plémentaire,” dans Islamic theology and philosophy. Studies in honor of G.F. Hourani, éd. Mi-
chael E. Marmura, Albany 1984, pp. 31-38. 

7  La seule exception est d’al-Jund�r� (m. 1337/1918), qui cite normalement les sources plus 
anciennes. Dans la notice biographique qu’il a consacrée à al-Jubb��� (voir “Tar�jim al-rij�l 
al-madhk�ra f� Shar
 al-azh�r,” repris dans l’introduction d’Ibn al-Murta��, Sharh al-azh�r 
1-4, �an��� 1400/1980, vol. 1, p. 35), al-Jund�r� écrit: wa-lah� Maq�l�t mashh�ra f� l-awwal�n. 
Il est peu probable, nous semble-t-il, qu’al-Jund�r� entende par cela un ouvrage. Il est sans 
doute question des doctrines théologiques d’al-Jubb���. 
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Cela dit, certaines raisons nous incitent à penser qu’il avait rédigé une œuvre 
portant ce nom. Ainsi, �Abd al-Jabb�r, au début de son livre Fa�l al-i�tiz�l, cite-t-il 
plusieurs passages d’al-Jubb��� qui ont trait aux questions d’hérésiographie.8 En 
outre, sur un point précis, il compare la thèse d’al-Jubb��� à celle d’Abu l-Q�sim 
al-Balkh� (m. 319/932).9 Puisque, dans le cas de ce dernier, il s’agit de son livre 
sur l’hérésiographie intitulé Kit�b al-Maq�l�t, on peut supposer que le livre d’al-
Jubb��� cité par �Abd al-Jabb�r ait aussi traité du même thème et se soit égale-
ment intitulé al-Maq�l�t, à l’instar des autres œuvres de cette époque appartenant 
à ce genre de littérature. 

De plus, un passage de Y�suf b. Mu
ammad al-	aj�r� (première moitié du 
7ème/13ème siècle) dans son ouvrage intitulé Raw�at al-akhb�r wa-kun�z al-asr�r, se 
révèle particulièrement éclairant sur la question. Al-	aj�r� écrit en effet: wa-Ab� 
�Al� al-Jubb�	� al-Ba�r� Mu�ammad b. �Abd al-Wahh�b �annafa f� l-Maq�l�t, indiquant 
ainsi qu’Ab� �Al� al-Jubb��� aurait composé un ouvrage intitulé al-Maq�l�t.10 Par 
ailleurs, Sulaym�n b. Mu
ammad al-Mu
all� (milieu du 6ème/12ème siècle), savant 
zaydite de la branche mu
arrifite, dans son ouvrage inédit intitulé al-Burh�n al-
r�	iq, mentionne un Kit�b al-Maq�l�t d’Ab� �Al� al-Jubb���.11 On trouve égale-
ment, chez un autre savant zaydite du Yémen, quelques pages d’un Kit�b  
al-Maq�l�t qu’il attribue explicitement à al-Jubb���. Il s’agit de l’ouvrage intitulé 
al-�Iqd al-na��d de Fakhr al-D�n �Abd All�h b. al-H�d� b. Ya
y� b. 	amza (m. ca. 
793/1391).12 On peut donc déduire qu’al-Jubb��� a composé un livre traitant 
d’hérésiographie intitulé al-Maq�l�t et que, jusqu’à une date assez tardive, ce livre 
a été à la disposition de certains auteurs zaydites du Yémen. 

De fait, le copiste d’un vieux manuscrit de Kit�b al-Ta�r�sh conservé à la biblio-
thèque de la mosquée à Shah�ra (Yémen) – et dont l’auteur nous semble être 
�ir�r b. �Amr (m. circa 200/815)13 – cite en première page le Kit�b al-Maq�l�t 
d’al-Jubb��� (f. 59a) : q�la Ab� �Al� al-Jubb�	� f� Kit�b al-Maq�l�t m� laf�uh� wa-
k�na wa�a�a ya�n� �ir�r f� tilka l-ayy�m Kit�b al-Ta�r�sh wa-k�na �ir�r k�fiyan 
n��ibiyan f� kal�m 
aw�l dhakara fih� annahu t�ba �al� yaday �Al� al-Asw�r�. De façon 
intéressante, on trouve dans le même recueil de textes un traité d’hérésiographie 
(ff. 115a-172b) dont la première feuille, et par conséquent l’intitulé et le nom de 

                                                                                                                                                                                                                          
8  Voir “Fa�l al-i�tiz�l,” pp. 142-43, 146, 149, 153, 158-59. 
9  “Fa�l al-i�tiz�l,” p. 142. 
10  Ab� Mu
ammad al-	aj�r�, Raw�at al-akhb�r wa-kun�z al-asr�r wa-nukat al-�th�r wa-

maw�	i� al-akhb�r, MS Maktabat Mu
ammad Mu
ammad Zayd al-Mufarra
 (Yemen), 
vol. 3, f. 132b. 

11  Sulaym�n b. Mu
ammad b. A
mad al-Mu
all�, al-Burh�n al-r�	iq al-mukhalli� min war
 al-
ma��yiq, MS �an���, al-J�mi� al-kab�r, al-Maktaba al-sharqiyya, no. 673, f. 229b. 

12  �Abd All�h b. al-H�d�, al-�Iqd al-na��d, MS Maktabat al-Gh�lib� (Yemen), p. 677. 
13  Nous nous sommes intéressés à cet ouvrage par ailleurs; voir Hassan Ansari, “Kit�b-i 

Kal�mi az �ir�r b. �Amr,” Kit�b-i M�h-i D�n 89-90 (1383-84/2004-5), pp. 4-13. 
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l’auteur, ont été perdus.14 On y rencontre cependant les phrases d’al-Jubb��� déjà 
rapportées par le copiste à la première page du Kit�b al-Ta�r�sh, ce qui peut nous 
conduire d’une part à identifier l’auteur de ce traité, et d’autre part à supposer 
que le copiste tenait pour certaine son identité.15 Par ailleurs, ce traité fut corrigé 
à partir d’un autre manuscrit, comme en témoignent les notes marginales tout au 
long du manuscrit. La date de copie ne nous est pas connue, mais étant donné 
que ce traité se trouve juste après le Kit�b al-Ta�r�sh, et qu’il a été écrit de la 
même main, il est fort probable qu’il ait été copié à peu près à la même date que 
le Kit�b al-Ta�r�sh, c’est à dire environ en l’an 540/1145.16 Ce recueil de traités 
fait vraisemblablement partie d’une collection de manuscrits rapportée au Yé-
men en 541/1146-47 par le savant zaydite iranien, Zayd b. al-	asan b. �Al� al-
Bayhaq� (m. circa 543/1149).17 Ainsi, les auteurs zaydites yéménites que nous 
avons déjà signalés s’appuyaient-ils probablement sur le manuscrit dont il est 
question ici, puisque celui-ci se trouve actuellement au Yémen.  

Les autorités qui se trouvent au bout de la chaîne de transmission des tradi-
tions prophétiques ou des anecdotes historiques citées par l’auteur de ce traité ne 
nous sont pas toutes connues, mais celles qui le sont vivaient à la même époque 
qu’al-Jubb���. A propos de l’une de ces traditions prophétiques, l’auteur précise 
qu’il l’a entendue à Bagdad, ce qui concorderait avec le voyage qu’al-Jubb��� fit à 

14  Le majm��a en son entier comporte 187 feuilles, le Kit�b al-Ta�r�sh commençant au f. 59a et 
finissant au f. 114a. Fait également partie de ce recueil Kit�b al-If�da d’Ab� ��lib al-H�r�n� 
(ff. 1a-49b), ainsi que certains traités de l’Imam zaydite Ya
y� b. al-	usayn al-H�d� (m. 
298/911), notamment le Kit�b al-�Adl wa-l-taw��d (ff. 49b-57b), Tathb�t im�mat Am�r al-
mu	min�n (ff. 58a-b). Il semble que certaines feuilles de ce recueil, parmi lesquelles se trou-
vent les deux premières feuilles de Kit�b al-maq�l�t, ont été arrachées. A en croire les pro-
priétaires de la bibliothèque à laquelle appartient ce manuscrit, ces deux feuilles naguère 
existaient. – Pour une description de ce manuscrit collectif, voir �Abd al-Sal�m �Abb�s al-
Waj�h, Ma��dir al-tur�th f� l-maktab�t al-kh���a f� l-Yaman 1-2, �an��� 1422/2002, vol. 2, p. 
616, no. 69. Al-Waj�h décrit le fragment que je pense être le K. al-Maq�l�t d’Ab� �Al�, 
comme un Kit�b �awla l-firaq d’un auteur anonyme. Il indique cependant qu’au début du 
majm��a se trouvent deux folios du Kit�b al-Maq�l�t d’Ab� �Al� (waraqatayn min Kit�b [al-
Maq�l�t] li-Ab� �Al� al-Jubb�	� al-mu�tazil�) – il n’est pas évident pourquoi il indique ‘al-
Maq�l�t’ entre parenthèses. Sur la base de la photographie digitale du codex qui était à ma 
disposition, ce à quoi il fait référence ne m’apparaît pas clairement. Il est possible que 
deux feuillets indépendants contenant le début du texte étaient placées en tête du codex 
lorsque al-Waj�h l’a consulté, qui plus tard furent déplacés. 

15  L’auteur cite Ab� Bakr A
mad b. �ir�r al-�ir�r� (f. 134b:1-4): 

���  ���� ��	
��� ��	
�� ���� ���� ������� ���� ����� ��� � ��� !" ���� ���� ��#$ %
�&��

 �'�(�� )�* � �!+� ,!- �#
%
�&��. /	(�
 0���1�� 2�3 4�5
�� 6# 78�9
 ����:�.

16  Voir le colophon à la fin de la copie du Kit�b al-Ta�r�sh (f. 114a) daté du 1er Mu
arram 
540/23 Juin 1145; voir aussi Ansari, “�ir�r b. �Amr,” p. 6. 

17  Voir �Al� Mu
ammad Zayd, Tayy�r�t Mu�tazilat al-Yaman f� l-qarn al-s�dis al-hijr�, �an��� 
1997, pp. 132-34. 
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cette ville.18 Nous allons donc passer en revue la liste des autorités citées par 
l’auteur (chaque autorité étant introduite par �addathan� ou �addathan�):  

– Hil�l b. al-�Al�� (f. 118b:3; il s’agit probablement de Hil�l b. al-�Al�� al-Raqq�, 
m. 280/894);19 

– �Abd al-Malik b. �Abd al-�Az�z qui cite Ya
y� b. Ma��n, m. 233/848 
(f. 118b:10); 

– Ab� Bakr A
mad b. �ir�r al-�ir�r� (f. 134a:20-134b:1); 
– A
mad b. D�w�d al-Makk� (f. 149a:16);20 
– Ab� Zur�a �Abd al-Ra
m�n b. �Amr al-Ba�r� (f. 160a:10); 
– al-	�rith b. Ab� Us�ma (ff. 167a:6; 171b:9),21 célèbre traditionaliste, mort en 

282/896. L’auteur le cite à propos d’une tradition prophétique qu’il lui avait 
transmise à Bagdad; 

– Ibr�h�m b. A
mad al-W�si
� (f. 167b:7, il s’agirait d’Ab� Is
�q Ibr�h�m b. A
- 
mad b. Marw�n al-W�si
�, mort après 285/898);22 

– M�s� b. Kath�r al-Washsh�� (ff. 168a:6; 172a:18); 
– probablement un traditionaliste nommé Ibn Ab� Maryam (f. 172b:1).23 

Au début du traité, l’auteur parle des diverses questions juridiques et théologi-
ques qui suscitaient débat à la fin du 3ème/9ème siècle en terre d’Islam, telles que 
l’intellect, l’âme, la création du paradis et de l’enfer, le châtiment dans le tombe, 
le retour de Jésus, l’Antéchrist, le problème de la création du Coran, celui de 
l’abrogation de certains versets du Coran, les controverses au sujet des prophètes, 
l’imamate, le Mahdi, le Sufy�n�, l’histoire du Fadak, le statut religieux de 
l’astrologie et de la médecine, les traditions transmises par les 
ashwiyya, etc.24 A 
la fin de cette introduction, l’auteur promet de traiter de toutes ces questions de 
façon organisée, dans des chapitres appropriés, et de mettre en avant, argument à 
l’appui, sa propre opinion à propos de chacune d’entre elles. Le fait qu’il 
n’honore pas sa promesse laisse supposer que le traité, tel qu’il se présente au-
jourd’hui, est tronqué. 

Le traité s’ouvre sur les Murji	a et leurs doctrines (ff. 117a:13-118a:12). 
L’auteur passe ensuite aux 
ashwiyya (dhikr al-
ashwiyya al-�aw�mm; f. 118a:13ff) 

                                                                                                                                                                                                                          
18  Selon Ibn al-Nad�m (Fihrist, p. 218 n. 2), Ab� �Al� aurait fait un voyage à Bagdad. Voir aus-

si Schmidtke, “Jubb���,” p. 541. 
19  Voir Ibn 	ajar al-�Asqal�n�, Tahdh�b al-tahdh�b 1-12, Beyrouth 1984, vol. 11, pp. 73-74. 
20  Il était maître de Sulaym�n b. A
mad al-�abar�n� (m. 360/971). Voir al-�abar�n�, Al-

Mu�jam al-�agh�r 1-2, Beyrouth s.d., vol. 1, p. 22. 
21  Voir al-Dhahab�, Tadhkirat al-�uff�� 1-3, Beyrouth, vol. 2, pp. 679ff. 
22  Voir al-Kha
�b al-Baghd�d�, Ta	r�kh Baghd�d 1-14, éd. M.A. �A
��, Beyrouth 1417/[1997-98], 

vol. 6, p. 5. 
23  Il s’agit, probablement, d’Ibn Ab� Maryam, de qui al-�abar�n� cite quelques traditions. 

Voir al-�abar�n�, Kit�b al-Du��	, éd. M.A. A
��, Beyrouth 1413/[1992-93], p. 22. 
24  Pour se faire une idée de la structure du traité, nous en citerons l’introduction (ff. 115a-

116b:5) dans l’Appendice I. 
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à propos desquels il écrit: thumma l-
ashwiyya al-�ay�r� l-nuww�m al-sak�r� … 
[ici un mot est illisible] wa-hum al-��mma attb�� al-mul�k wa-ahl al-shuk�k a�w�n 
kull jabb�r 
�gh� wa-an��r kull f�siq b�gh� ... Il rappelle certaines traditions prophé-
tiques selon lesquelles les fidèles sont enjoints à s’en tenir au texte du Coran et à 
ne pas consigner la transmission de �ad�th par écrit. Il traite, à ce propos, du pro-
blème de l’anthropomorphisme (al-tashb�h), en écrivant (f. 125a:14-15): fa-l-

ashwiyya qawm j�hil�n mukh
i	�n yu	min�n bi-l-Qur	�n tanz�lan wa-yakfur�n bih� 
ta	w�lan wa-yufarriq�nah� ta�r�fan. L’auteur signale certaines traditions que les 

ashwiyya emploient afin d’étayer leurs doctrines, tout en précisant qu’elles ont 
toutes été forgées par les 
ashwiyya eux-mêmes. Il établit une correspondance, 
sur la question du tashb�h, entre les 
ashwiyya et les Raw�fi�, en notant (f. 
124a:7-9): kam� sami�� min ikhw�nihim al-Raw�fi� Hish�m b. al-
akam wa-Shay
�n 
al-T�q wa-man w�faqahum f� maq�latihim ��n q�l� huwa ��ra l� ka-l-�uwar wa-lah� 
yad l� ka-l-ayd�. Selon l’auteur, A
mad b. 	anbal (m. 241/856) est le chef de file 
des 
ashwiyya, le désignant de l’épithète «al-Sunn� al-jam���» (f. 132b). Par ail-
leurs, il critique la thèse des 
ashwiyya renvoyant à la nécessité d’obéir au gou-
verneur. Au cours de son analyse des 
ashwiyya, l’auteur mentionne les “piliers 
de l’Islam” (dhikr da��	im al-isl�m) (f. 138b:3-9) et, sous ce titre, il cite les cinq 
principes mu�tazilites sans les nommer comme tels. 

Vient ensuite un chapitre intitulé dhikr al-Qar�mi
a wa-dhikr al-Mas�� (ff. 
141b:15ff), faisant de ce traité l’une des sources les plus anciennes signalant les 
Qar�mi
a. Selon l’auteur, ces derniers croient qu’un autre prophète se présentera 
après le prophète de l’Islam. De ce chapitre, l’auteur passe à un autre sur les sectes 
du chiisme (dhikr al-shiya� wa-m� f�h� min al-Raw�fi� wa-ghayrihim) (ff. 142b:4ff). 
Ce qu’il écrit à ce propos est important, car il témoigne de l’opinion de l’auteur 
sur les chiites de son époque. A cet égard, son point de vue est comparable à celui 
d’Abu l-	asan al-Ash�ar� (m. 324/935-36) dans ses Maq�l�t al-isl�miyy�n et Abu l-
	usayn al-Khayy�
 (mort vers la fin du 3ème/9ème siècle) dans son Kit�b al-Inti��r.25 
Notre auteur écrit (f. 142b:5-9): wa-amm� al-shiya� fa-minhum firqa q�	ila bi-l-�aqq 
l�zima li-l-�aw�b laysa �indahum ghul�w wa-hum alladh�n yaq�l�n bi-l-�adl wa-l-taw��d 
wa-yatawall�n kull man tawall�hu �Al� b. Ab� ��lib min alladh�n �ahara minhum nakth 
aw a�d�th f� l-isl�m wa-yaq�l�n: �Al� k�na ab�ar wa-a�raf bi-man yatawall� wa-�amman 
yatabarra	 wa-huwa min awliy�	 All�h sub��nah� yatawall� waliyyah� wa-yatabarra	 
min �aduwwih�. Par cela, il entendrait certains groupes des Zaydites mais aussi pro-
bablement des Imamites. En ce qui concerne les Raw�fi�, il écrit (f. 142b:10-11): 
thumma al-Raw�fi� alladh�n l� yarawna al-amr bi-l-ma�r�f wa-l-nahy �an al-munkar wa-
yu�allil�n al-salaf wa-yukha

i	�nahum wa-yukaffir�nahum idh lam ya�qid� al-im�ma li-
�Al� qabla ghayrih�. Il évoque ensuite certaines de leurs doctrines, et ce qu’il écrit 
est très important du point de vue doxographique. Parmi les sectes des Raw�fi�, il 

25  Voir Wilferd Madelung, “Im�mism and Mu�tazilite Theology,” dans Le Shî�isme imâmite, 
ed. T. Fahd, Paris 1970, pp. 13-29 [réimpr. dans W. Madelung, Religious Schools and Sects in 
Medieval Islam, London 1985, no. VII]. 
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mentionne (dhikr ikhtil�f al-Raw�fi�, ff. 142a:13ff): al-Bat��iyya (peut-être : al-
F�t�iyya), al-Afla�iyya, al-Qar�mi
a, al-Batriyya, etc. 

Il fait quelques remarques à propos de la thèse chiite de l’imam caché, et dis-
cute la position chiite selon laquelle l’imam a une connaissance des choses oc-
cultes (ghayb) (ff. 144a:20ff). Les chapitres suivants traitent également de diverses 
croyances chiites, parmi lesquelles la question des ombres (a�illa) (ff. 133a:16ff), 
puis l’auteur soulève quelques problèmes qui n’ont aucun lien apparent avec le 
chiisme (ff. 147b:15ff).  

On sait par ailleurs qu’al-Jubb��� avait entretenu des discussions avec des 
Imamites de son temps, discussions dont quelques rapports nous sont d’ailleurs 
parvenus.26 Les titres de certains de ses ouvrages témoignent également de son 
intérêt pour de tels sujets.27 Dans les fragments de son exégèse coranique qui 
nous sont parvenus, al-Jubb��� parle ainsi des doctrines imamites.28 Ce fait est 
également attesté par l’ouvrage du savant chiite Ibn ��w�s Sa�d al-su��d29 et par 
quelques autres sources.30 De plus, étant donné que l’auteur vivait à une époque 
décisive pour la formation de la doctrine imamite,31 celle de l’Occultation mi-

                                                                                                                                                                                                                          
26  Il croyait ainsi à l’existence de points de convergence entre les chiites et les mu�tazilites. 

Voir �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 291. Pour son opinion sur les Imamites, voir �Abd 
al-Jabb�r, Tathb�t dal�	il al-nubuwwa 1-2, éd. �Abd al-Kar�m �Uthm�n, Beyrouth 1966, vol. 
2, pp. 528-29. Ism���l b. �Al� al-Nawbakht�, al-	asan b. M�s� al-Nawbakht�, Ab� �Abd All-
�h Mu
ammad b. �Abd All�h al-Jurj�n� al-I�fah�n�, Maj�lis ma� Ab� �Al� al-Jubb�	� (Dhar��a, 
vol. 19, p. 366; vol. 20, p. 353; Mu�jam al-tur�th al-kal�m�, vol. 5, p. 39 nos. 10398 et 
10399; p. 101 no. 10701). 

27  Voir Schmidtke, “Jubb���,” p. 542. 
28  Pour son Tafs�r, qui a été fréquemment cité par les auteurs d’autres commentaires corani-

ques, voir Etan Kohlberg, A Medieval Muslim Scholar at Work. Ibn ��w�s and His Library, 
Leiden 1992, p. 342 n. 563. Trois chercheurs ont entrepris de colliger les fragments qui 
existent de cet ouvrage. Voir Rosalind W. Gwynne, The Tafs�r of Ab� �Al� al-Jubb�	�. First 
Steps Toward a Reconstruction, with Texts, Translation, Biographical Introduction and Analytical 
Essay, PhD. thesis, University of Washington, 1982; Daniel Gimaret, Une lecture mu�tazilite 
du Coran. Le Tafs�r d’Ab� �Al� al-Djubb�	� (m. 303/915) partiellement reconstitué à partir de ses ci-
tateurs, Leuven / Paris 1994; Khu�r Mu
ammad Nabh� (éd.), Tafs�r Ab� �Al� al-Jubb�	�, 
(Maws��at taf�s�r al-Mu�tazila, 3), Beyrouth 1428/2007. 

29  Voir Ibn ��w�s, Sa�d al-su��d, Qum s.d., pp. 13, 142, 144, 165, 167, 173. 
30  Même si, durant sa vie, Ab� �Al� al-Jubb��� semble n’avoir pas pu trancher la question de 

la supériorité relative des compagnons du prophète, et qu’il a préféré ne pas s’y prononcer 
à en croire al-Q��� �Abd al-Jabb�r, il aurait cependant adopté, vers la fin de sa vie, la thèse 
de la supériorité d’�Al�. Voir Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha 1-20, éd. M.A. Ibr�h�m, 
Caire 1959, vol. 1, p. 8 (l’auteur cite le Shar� al-Maq�l�t [li-Abi l-Q�sim al-Balkh�!] d’�Abd 
al-Jabb�r). 

31  Voir Hossein Modarressi, Crisis and Consolidation in the Formative Period of Shi�ite Islam. Ab� 
Jacfar ibn Qiba al-R�z� and His Contribution to Im�mite Sh��ite Thought, Princeton 1993; Said 
Amir Arjomand, “Imam Absconditus and the Beginnings of a Theology of Occultation. 
Imami Shi�ism circa 280-90 A.H./ 900 A.D.,” Journal of the American Oriental Society 117 
(1997), pp. 1-12; idem, “The Consolation of Theology. Absence of the Imam and Transi-
tion from Chiliasm to Law in Shi�ism,” The Journal of Religion 76 (1996), pp. 548-71; idem, 
“The crisis of the Imamate and the Institution of Occultation in Twelver Shi�ism. A So-
ciohistorical Perspective,” International Journal of Middle East Studies 28 (1996), pp. 491-515. 

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


HASSAN ANSARI 28 

neure (al-ghayba al-�ughr�), les doctrines qu’il attribue aux Imamites méritent une 
étude sérieuse, au même titre que les autres sectes dont il traite. 

L’auteur s’attache ensuite à l’examen des croyances de ceux qu’il considère 
comme les disciples d’�Uthm�n (al-naw��ib al-�uthm�niyya) et mentionne leurs 
théories à propos de l’assassinat de ce dernier. A cette occasion, il met en lumière 
les opinions des Khaw�rij et des Mu�tazilites à propos de cette même question 
(ff. 158a-161b).  

La mention des Khaw�rij à ce propos (dhikr al-Khaw�rij, ff. 161b:14ff) conduit 
l’auteur à consacrer le chapitre suivant de son œuvre à cette secte et à ses diverses 
branches, dont il mentionne les suivantes: al-Ib��iyya, al-�ufriyya, al-Az�riqa et 
al-Najdiyya. Il est ainsi amené à aborder le problème du khur�j et du amr bi-l-
ma�r�f wa-l-nahy �an al-munkar.32 Il reprend ensuite les doctrines des Imamites et 
des Mu�tazilites en mettant en avant leurs thèses au sujet de ces deux dernières 
questions. Il déclare que, selon les Mu�tazilites, il n’est obligatoire d’instaurer le 
règne de la religion que lorsque l’imam est présent et qu’il est accompagné au 
moins de 313 compagnons (f. 162b). Il attribue aux Im�miyya une doctrine quel-
que peu différente, en les citant: q�lat al-Im�miyya: l� ya�illu li-a�ad an yan�ura 
d�nan wa-l� an ya	mura bi-ma�r�f wa-l� yanh� �an al-munkar �att� ya	t�him im�m 
ya�lamu al-ghayb (f. 162b:7-9). Par la suite, l’auteur s’emploie à la réfutation des 
doctrines kharijites (dhikr al-radd �al� l-Khaw�rij, ff. 162b:14ff). 

Dans le chapitre “sur les sectes musulmanes” (dhikr firaq ahl al-milla) (ff. 164b: 
4ff), il rappelle, tout en les critiquant, les positions des quatre sectes – à savoir al-
Murji	a, al-Khaw�rij, al-Naw��ib et al-Im�miyya,– au sujet des califes et des compa-
gnons du Prophète. Il en profite pour examiner également la doctrine mu�tazilite 
à ce propos. Dans le reste du manuscrit, il soulève quelques problèmes non liés 
les uns aux autres. 

Bien que le copiste précise que le livre s’achève sur cette partie (f. 172b:18 en 
précisant: tamma dh�lika), il est fort probable, étant donné les questions dont 
traite l’auteur, et ce qu’il avait promis dans son introduction, que le manuscrit 
principal ait été tronqué, ou que le livre ait eu un deuxième volume qui ne nous 
est pas parvenu. Ainsi, les passages cités par �Abd al-Jabb�r, dont nous avons déjà 
parlé, ne se trouvent-ils pas dans le manuscrit dont nous disposons. Donc, de 
deux choses l’une: ou bien �Abd al-Jabb�r cite un autre ouvrage d’al-Jubb���, ou 
bien il cite les chapitres perdus de ce même livre. 

Un trait caractéristique de cet ouvrage réside dans le fait que l’auteur transmet 
certaines traditions relatant des événements historiques, en nommant tous les ac-
teurs de la chaîne de transmission, indiquant ainsi qu’il fréquentait les milieux 
traditionalistes (a���b al-�ad�th) de Bagdad. Il exprime pourtant tout au début de 
son livre des réserves à propos des traditions transmises par les traditionalistes. 

32  Voir Michael Cook, Commanding Right and Forbidding Wrong in Islamic Thought, Cambridge 
2000, pp. 199-201. 
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Bien que tout semble témoigner de l’appartenance de ce livre à al-Jubb���, il 
nous faudrait, pour trancher définitivement la question de l’authenticité de ce 
manuscrit, entreprendre une étude comparée du contenu de ce traité et de tout 
ce qui a été attribué, dans d’autres sources, à al-Jubb���. Toutefois, le fait que les 
fragments attribués à al-Jubb��� par certains auteurs zaydites du Yémen se trou-
vent dans notre manuscrit33 accrédite fortement la thèse selon laquelle cet ou-
vrage soit d’al-Jubb���, et ce d’autant plus que ce dernier s’était penché sur le 
même genre de questions développées dans ce traité.34 

Ce livre est l’un des rares documents mu�tazilites dont on dispose avant al-
Q��� �Abd al-Jabb�r, et à ce titre, il peut nous aider à nous faire une meilleure 
idée du développement de cette école théologique. Il est antérieur aux Maq�l�t 
al-islamiyy�n d’Abu l-Q�sim al-Balkh� et d’Abu l-	asan al-Ash�ar� et il est de très 
peu postérieur au K. al-Maq�l�t wa-l-firaq de Sa�d b. �Abd All�h al-Ash�ar� (m. en-
tre 299/912 et 301/914). Etant donné l’importance de l’œuvre d’al-Balkh� et 
d’Abu l-	asan al-Ash�ar�, et la grande influence qu’elle a exercée sur ce genre de 
livre, il nous semble impératif de comparer le contenu de ce livre avec les frag-
ments qui existent de l’ouvrage d’al-Balkh� ainsi qu’avec celui d’Abu l-	asan al-
Ash�ar�. 

Appendice I: Texte de l’introduction (ff. 115a:1-116b:5) 
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33  Al-Mu
all�, al-Burh�n al-r�	iq, f. 229b (cf. al-Jubb���, al-Maq�l�t, f. 125b); �Abd All�h b. al-

H�d�, al-�Iqd al-na��d, pp. 666-70 et 671-77 (cf. al-Jubb���, al-Maq�l�t, ff. 158a-166a).  
34  Schmidtke, “Jubb���,” p. 541. 
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Abu l-Q�sim al-Balkh� al-Ka�b�’s Doctrine  
of the Im�ma� 

Racha el-Omari 

Introduction 

Abu l-Q�sim �Abd All�h b. A
mad b. Ma
m�d al-Ka�b�/al-Balkh� (d. 319/931) 
was the last major theologian in the Baghd�d� Mu�tazil� School.1 Though a na-
tive of Khur�s�n, where he also spent most of his life, it was in Baghdad that he 
was trained in �ilm al-kal�m under Abu l-	usayn al-Khayy�
 (d. c. 300/913).2 Al-
Ka�b� belonged to the generation of Mu�tazil�s who struggled to justify their reli-
gious legitimacy at a time when the ahl al-�ad�th (the Traditionalists) had made 
final strides in establishing their spiritual and religious authority as orthodox Is-
lam (ahl al-sunna wa-l-jam��a) under the post-mi�na policies of the �Abb�sid ca-
liphs.3 The former Mu�tazil� disciple of Ab� �Al� al-Jubb��� (d. 303/915-6), Abu l-
	asan al-Ash�ar� (d. 324/935-36) became, no doubt, the most memorable repre-
sentative of the struggle of al-Ka�b�’s generation of Mu�tazil�s to gain religious le-
gitimacy. Al-Ash�ar�’s renown is partially explained by his selfconscious turn to 
Traditionalism and coinage of a traditionalist �ilm al-kal�m that was later to de-
velop into the “Ash�ar�” school.4 Al-Ka�b� provided other theological solutions to 
the same challenges that were faced by al-Ash�ar�, and examining his theology 
remains necessary for a full understanding of the predicament of his generation 
of Mu�tazil�s. 

This contribution examines al-Ka�b�’s doctrine of the im�ma, which is essen-
tial for situating him, along with the Baghd�d� school in particular and the 
Mu�tazil�s in general, in relation to other schools and sects, namely Im�mism, 
Zaydism and Sunnism, which were undergoing the last phases of their formative 
periods. Before I turn to his doctrine, a note on the nature of the available 
sources for examining al-Ka�b�’s doctrines in general is necessary here. None of 

�  I thank Professor Sabine Schmidtke for giving me the opportunity to present a short ver-
sion of this paper at the Mu�tazila workshop in Turkey (July, 2005) and everyone who at-
tended my talk for their comments. I would also like to thank Maurice Pomerantz for 
sharing his copy of al-Jishum�’s Shar� �Uy�n al-mas�	il. 

1  For an overview of the doctrines of al-Ka�b� see Josef van Ess, “Ab� l-Q�sem al-Balkh� al-
Ka�b�,” in Encyclopaedia Iranica, vol. 1, pp. 359-62, and �Abb�s Ziry�b, “Abu l-Q�sim 
Balkh�,” in D�	irat al-ma��rif-i buzurg-i isl�m�, vol. 6, pp. 151-56.  

2  Abu l-	usayn �Abd al-Ra
m�n b. Mu
ammad b. �Uthm�n al-Khayy�
, cf. GALS, vol. 1, 
p. 341.

3  On the post-mi�na policies of the �Abb�sid caliphs, see Dominique Sourdel, “La politique 
religieuse des successeurs d’al-Mutawakkil,” Studia Islamica 13 (1960), pp. 5-21. 

4  Richard M. Frank, “Ash�ar�yah,” in Encyclopaedia of Religion, vol. 1, pp. 449-55. 
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al-Ka�b�’s approximately 48 cited or quoted works is extant, with the exception 
of his Qab�l al-akhb�r wa-ma�rifat al-rij�l and a section of his Maq�l�t al-isl�miyyin 
entitled Dhikr al-Mu�tazila, preserved in a unique manuscript edited by Fu��d 
Sayyid.5 Thus, al-Ka�b�’s doctrine on the im�ma, as well as all his theological 
doctrines, survives in fragmentary quotations in the works of his opponents. This 
article reconstructs al-Ka�b�’s doctrine on the im�ma from the fragments that are 
quoted in five theological traditions. Both the manner in which al-Ka�b�’s doc-
trines are quoted as well as the textual contexts in which these quotes appear will 
be given priority for our understanding of his views and how they stand in rela-
tion to those of their predecessors in the Baghd�d� Mu�tazil� school. Therefore, 
before I turn to reconstruct and examine al-Ka�b�’s doctrine, I will first present 
the views of the Baghd�d� Mu�tazil�s before al-Ka�b�.6 

I. The Baghd�d� Mu�tazil� Doctrines on the Im�ma Prior to al-Ka�b� 

Unlike the Ba�ran Mu�tazil� school that began with a noncommittal position re-
garding the superiority of �Al� b. Ab� ��lib (d. 40/660) and only reached a pro-
�Al�d position with Ab� �Al� al-Jubb��� in the beginning of the classical period,7 
the Baghd�d� Mu�tazil� school upheld, throughout its history but with varying 
degrees of emphasis, the doctrine of the im�ma of the maf��l (the less excellent 
candidate). This doctrine maintains that the im�ma of the less excellent candi-
date is acceptable. The validity of the im�ma of the first two caliphs, despite the 
presence of the most excellent candidate, namely �Al�, follows from this doc-
trine.8 This, however, is not to say that important details about the doctrine of 
the im�ma were identical for all Baghd�d� Mu�tazil�s; significant variants survive 
both in Baghd�d� Mu�tazil� primary sources and in other sources. The Baghd�d� 
Mu�tazil�s, however, held different positions on other aspects of the im�ma doc-

5  For a list of al-Ka�b�’s works, see Fu��d Sayyid (ed.), Fa�l al-i�tiz�l wa-
abaq�t al-Mu�tazila, 
Tunis [1974], pp. 46-55. 

6  Only two titles of al-Ka�b�’s lost works include an exclusive discussion on the subject mat-
ter of the im�ma, Jaw�b al-mustarshid f� l-im�ma (A Response to the Inquirer about the im�ma) 
(cf. Y�q�t b. �Abd All�h al-	amaw�, Mu�jam al-udab�	. Irsh�d al-ar�b il� ma�rifat al-ad�b, ed. 
I
s�n �Abb�s, Beirut 1993, vol. 4, p. 1493) and Kit�b al-Kal�m f� l-im�ma �al� Ibn Qiba (The 
Book on the im�ma in refutation of Ibn Qiba) (cf. Ibn al-Nad�m, al-Fihrist, ed. Ri�� Tajaddud, 
Tehran 1973 [repr. Beirut 1988], p. 219).  

7  For a general overview of the Ba�ran Mu�tazil� position on the im�ma, see Wilferd Made-
lung, “Im�ma,” in The Encyclopaedia of Islam. New Edition, vol. 3, pp. 1163-69. 

8  See below for the doctrine of each member of the Baghd�d� Mu�tazil� school on this ques-
tion. Ibn Abi l-	ad�d (d. 656/1258) presents a unified Baghd�d� Mu�tazil� front on this 
question (with the exception of Ja�far b. 	arb (d. 236/850); see Shar� Nahj al-bal�gha, ed. 
	asan Tam�m�, Beirut 1963, vol. 1, p. 28), while al-Jishum� (d. 494/1101) stresses the 
prominence of this position among “those who hold pro-Sh��� views among the Mu�tazil�s 
like al-Isk�f� and Ibn al-Mu�tamir (man tashayya�a min al-Mu�tazila)” (al-�Uy�n f� l-radd �al� 
ahl al-bida�, MS Milano, Ambrosiana B 66, f. 8b). 
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trine, most importantly about the opponents of �Al� and the caliphate of 
�Uthm�n b. �Aff�n (d. 23/644). The only two extant sources on the Baghd�d� 
Mu�tazil� positions on the im�ma written by Baghd�d� Mu�tazil�s are Pseudo al-
N�shi� al-Akbar’s (d. 293/906) Kit�b U��l al-ni�al and al-Khayy�
’s Kit�b al-Inti��r, 
written in refutation of the accusations of Ibn al-R�wand� (fl. 4th/10th century).9 
After the generation of Ja�far b. Mubashshir (d. 234/849) and Ja�far b. 	arb (d. 
236/850), the only available sources for the Baghd�d� Mu�tazil� doctrines on the 
im�ma, including those of al-Ka�b�, are non-Baghd�d� sources.  

Differences among the Baghd�d� Mu�tazil� positions with regard to �Uthm�n 
and the opponents of �Al� display certain similarities to those of the Batr� Zayd�s 
who also accepted the first two caliphs through the doctrine of the im�ma of the 
maf��l, but who rejected the legitimacy of the last six years of the caliphate of 
�Uthm�n and rejected all the opponents of �Al�.10 Among our sources, al-Mala
� 
(d. 377/987) stands alone in listing the Baghd�d� Mu�tazil� school as a sub-sect of 
the Zayd�s.11 Madelung explains this attribution on Mala
�’s part by the similar-
ity between the Baghd�d� Mu�tazil� school and the Batr� position on taf��l (as ac-
cepting the less excellent candidate as legitimate) and pertinently notes that there 
is no historical connection between the Baghd�d� Mu�tazil�s and the earlier Zay-
d�s, namely those before Abu l-Q�sim al-Rass� (d. 246/860).12  

Meanwhile, we find this Batr� position identically formulated in the work of 
the founder of the Baghd�d� school, Bishr b. al-Mu�tamir (d. between 210/825 
and 226/840).13 No source explicitly lists Bishr as a Batr� Zayd�.14 According to 
him, only the first six years of the im�ma of �Uthm�n are acceptable, and he  
rejects al-Zubayr b. al-�Aww�m (d. 36/656), and all other opponents of �Al�.15 In 
agreement with the Batr� school, Bishr also held that anyone who fought �Al� was 
                                                                                                                                                                                                                           
9  Josef van Ess, Frühe Mu�tazilitische Häresiographie. Zwei Werke des N�ši	 al-akbar (gest. 293 H.), 

Beirut 1971. On the possible authorship of this work by Ja�far b. 	arb and its false ascrip-
tion to al-N�shi� al-Akbar, see Wilferd Madelung, “Frühe mu�tazilitische Häresiographie. 
Das Kit�b al-U��l des �a�far b. 	arb?,” Der Islam 57 (1980), pp. 220-36. 

10  Al-Jishum�, al-�Uy�n f� l-radd �al� ahl al-bida�, f. 8a: “The Batr�s, the followers of al-	asan b. 
��li
, Kuthayyir al-Naw�� and Sulaym�n b. Jar�r upheld that the im�ma is valid by the 
contract of one man from among the best of Muslims, and is acceptable in the less excel-
lent. They [the Batr�s] also uphold the im�ma of the two shaykhs (i.e. Ab� Bakr and 
�Umar).” On the Batr�s and their difference from the J�r�d� branch of the Zayd�s, see Wil-
ferd Madelung, Der Imam al-Q�sim ibn Ibr�h�m und die Glaubenslehre der Zaiditen, Berlin 
1965, pp. 49-51.  

11  Mu
ammad b. A
mad al-Mala
�, Kit�b al-Tanb�h wa-l-radd �al� ahl al-ahw�	 wa-l-bida�, ed. 
Mu
ammad Z�hid b. al-	asan al-Kawthar�, Baghdad 1968, p. 27. 

12  Madelung, “Frühe mu�tazilitische Häresiographie,” p. 228; idem, al-Q�sim b. Ibr�h�m, pp. 
42, 78. 

13  Pseudo al-N�shi�, Kit�b U��l al-ni�al, in van Ess, Frühe Mu�tazilitische Häresiographie, p. 52. 
14  Al-Jishum�, al-�Uy�n f� l-radd �al� ahl al-bida�, ff. 8b-9a. Al-Jishum� draws attention to the 

similarity between the Batr�s and “some of the Mu�tazil�s” based on the question of the 
Im�ma of the maf��l “upholding taf��l is the way of the Batr�s and those who professed the 
Sh��� position among the Mu�tazil�s, such as al-Isk�f� and Ibn al-Mu�tamir and others.”  

15  Pseudo al-N�shi�, Kit�b U��l al-ni�al, pp. 57-58.  

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


RACHA EL-OMARI 42 

in the wrong.16 Later Baghd�d� Mu�tazil�s would distance themselves from this 
latter position of Bishr. We can therefore safely assume that al-Mala
� had Bishr 
b. al-Mu�tamir in mind when he states that the Baghd�d� Mu�tazil�s are a sub-
sect of the Zayd�s. 

Ab� M�s� al-Murd�r (d. 226/841), Bishr’s disciple, maintained his teacher’s 
doctrine on the im�ma of the maf��l.17 As to al-Murd�r’s position with regard to 
�Uthm�n and his killers, the sources disagree about where he stood on this ques-
tion. Al-Baghd�d� (d. 429/1037) reports that al-Murd�r deemed both �Uthm�n 
and his murderers to be grave sinners. According to al-Murd�r, however, 
�Uthm�n’s grave sin could not justify his murder.18 Al-Khayy�
, however, de-
fends al-Murd�r and Ja�far b. Mubashshir against Ibn al-R�wand�’s accusations 
that they held that �Uthm�n and his betrayers (kh�lid�hi) were grave sinners and 
that both men considered the caliph an unbeliever (tabarra	� minhu). Rather al-
Khayy�
 holds that al-Murd�r refrained from making any statement about 
�Uthm�n and those who betrayed him but condemned to hell those who killed 
him.19 According to al-Baghd�d�, al-Murd�r condemned both �Uthm�n and his 
murderers [to hell].20 For al-Khayy�
, however, al-Murd�r only condemned 
�Uthm�n’s murderer [to hell]21 but refrained from judging �Uthm�n and his op-
ponents who betrayed him (al-wuq�f f� �Uthm�n wa-kh�lid�hi). Clearly there is a 
disparity between al-Baghd�d� and al-Khayy�
’s reports on al-Murd�r; a disparity 
that requires an explanation. In the case of al-Khayy�
 he held an anti-Sh��� bias 
in general and an anti-Twelver Sh��� one in particular. This bias can explain why 
he was concerned to cast al-Murd�r in the most possible proto-Sunn� guise. So 
we find al-Khayy�
 recount that al-Murd�r never condemned either �Uthm�n or 
his opponents. Meanwhile, al-Baghd�d� was less concerned with casting al-
Murd�r in any favorable fashion in Ash�ar� eyes, and committed to highlighting 
any pro-Sh��� sentiment al-Murd�r may have ever expressed. Al-Khayy�
’s pres-
entation of al-Murd�r opts to emphasize his condemnation of the murder of 
�Uthm�n and his refraining from condemning the political stance of the two par-
ties, namely �Uthm�n and his opponents. Although we cannot accuse al-Khayy�
 
of straightforward lying to cover up for al-Murd�r’s pro-Sh��� position, he was 
clearly presenting the information to appeal to the post-mi�na audience whose 

16  Abu Mu
ammad al-	asan b. M�s� al-Nawbakht�, Firaq al-sh��a, ed. Hellmut Ritter, Istan-
bul 1931, pp. 13-14; �Abd al-Q�hir al-Baghd�d�, U��l al-d�n, Baghdad 1963, p. 292. 

17  Pseudo al-N�shi�, Kit�b U��l al-ni�al, p. 52. 
18  Al-Baghd�d�, U��l al-d�n, p. 288. 
19  Al-Khayy�
, Kit�b al-Inti��r wa-l-radd �al� Ibn al-R�wand� al-mul�id, ed. Albert Nader, Beirut 

1957, p. 74. 
20  Al-Baghd�d�, U��l al-d�n, p. 288: wa-za�ama al-ma�r�f minhum bi-l-Murd�r anna �Uthm�n fa-

saqa wa-anna q�til�hi fasaq� ay�an li-anna fisq �Uthm�n lam y�jib qatlahu, fa-�al� qawlih� yak�nu 
kil� l-far�qayn f� l-n�r. 

21  Al-Khayy�
, Kit�b al-Inti��r, p. 74: al-bar�	a min q�til�hi wa-shah�da �alayhim bi-l-n�r. 
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views were influenced by the conscious pro-ahl al-�ad�th policy of the caliph al-
Mutawakkil (232/847-247/861).22  

Hence we are more prudent to accept al-Baghd�d�’s rendering of al-Murd�r’s 
doctrine of the im�ma. In the case of Bishr, al-Khayy�
 chooses to remain silent 
about his position on ���isha (d. 58/678), the widow of the Prophet, �al
a b. 
�Ubayd All�h (d. 36/656) and al-Zubayr as well as his condemnation of the last 
years of �Uthm�n, since without a doubt Bishr’s position does not serve the self-
image that al-Khayy�
 was trying to nurture about the Mu�tazil� sectarian posi-
tion in his Kit�b al-Inti��r. 

In the third generation of Baghd�d� Mu�tazil�s, the generation of al-Murd�r’s 
students, namely Ja�far b. 	arb and Ja�far b. al-Mubashshir, the Baghd�d� 
Mu�tazil� position on the im�ma of �Uthm�n developed separate tendencies. 
One tendency returned to the non-committal stance of W��il b. �A
�� (d. 
131/748); we encounter it in Ibn al-Mubashshir who refrains from making any 
statement about �Uthm�n and the ones who betrayed him.23 The other tendency 
grew closer to the proto-Sunn� position, as with Ja�far b. 	arb who accepted the 
wil�ya (rule) of �Uthm�n, dropping any conditions for accepting the legitimacy 
of �Uthm�n’s last six years.24 According to al-Jishum�’s account, Ibn 	arb takes 
some (further) steps towards the proto-Sunn� position: he gives up altogether on 
deciding who is better, �Al� or Ab� Bakr (d. 11/632). He forsakes the doctrine of 
im�mat al-maf��l yet keeps his preference for �Al� over �Uthm�n.25 However, with 
regard to the killers of �Uthm�n, both Ja�far b. 	arb and Ja�far b. Mubashshir 
agree on consigning them to hell and they both accept the repentance of ���isha, 
�al
a and al-Zubayr. This latter stance on the repentance of �Al�’s enemies repre-
sents a pro-Sunn� position that none of the Baghd�d� Mu�tazil�s had adopted 
thus far.26 

Yet the Baghd�d� school was still to bring forth a strong pro-�Al�d in Ab� Ja�far 
al-Isk�f� (d. 240/854), a disciple of Ibn 	arb who, as we have just seen, had dis-
tanced himself from the Batr�s in his position on �Uthm�n. As with al-Murd�r, 
al-Khayy�
 chooses to downplay al-Isk�f�’s pro-Sh��� views in his doctrine on the 
im�ma. Thus we find al-Khayy�
 stating that al-Isk�f�’s position on �Uthm�n is 
parallel to that of Ja�far b. 	arb, where al-Isk�f� is described as accepting 
�Uthm�n’s wil�ya (rule), deeming his murderers worthy of hell, and accepting the 
repentance of ���isha, �al
a and al-Zubayr.27 Al-Khayy�
 attributes no pro-Sh���  

                                                                                                                                                                                                                           
22  For a discussion of the political and intellectual climate in the immediate aftermath of the 

mi�na, which is centered on key Baghd�d� Mu�tazil� figures, see Josef van Ess, Theologie und 
Gesellschaft im 2. und 3. Jahrhundert Hidschra. Eine Geschichte des religiösen Denkens im frühen Is-
lam 1-6, Berlin 1991-97, vol. 4, pp. 88-119. 

23  Al-Khayy�
, Kit�b al-Inti��r, p. 74.  
24  Al-Khayy�
, Kit�b al-Inti��r, p. 74. 
25  Al-Jishum�, al-�Uy�n f� l-radd �al� ahl al-bida�, f. 93a.  
26  Al-Khayy�
, Kit�b al-Inti��r, p. 74.  
27  Al-Khayy�
, Kit�b al-Inti��r, pp. 75-76. 
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position to al-Isk�f� regarding those who did not fight on �Al�’s behalf, because 
al-Isk�f� is said to have not condemned them as deserving hell.28 Al-Khayy�
 was, 
however, aware of the “extreme” pro-Sh��� tendency that was attributed to al-
Isk�f�. In contrast to these statements he reports that in none of al-Isk�f�’s work 
does he find anything that would attest to extreme Sh��� views, while recognizing 
that al-Isk�f� was among the pro-Sh��� Mu�tazil�s.29  

But unlike our sources on al-Murd�r’s doctrine on the im�ma, with al-Isk�f� 
we have more than one source that confirms that his pro-Sh��� views were more 
than what al-Khayy�
 had wished to acknowledge. These sources are al-Jishum� 
and Ibn Abi l-	ad�d. Both Ibn Abi l-	ad�d and al-Jishum� describe al-Isk�f� as 
upholding the im�ma of the maf��l.30 While al-Jishum� remains vague in his de-
scriptions of al-Isk�f�’s pro-Sh��ism, Ibn Abi l-	ad�d provides some concrete ref-
erences: he quotes from al-Isk�f�’s work against al-J�
i� (d. 255/869) entitled 
Naq� al-�uthm�niyya, a work which is supposed to include refutations of claims 
made by al-J�
i� about Ab� Bakr’s superiority to �Al�,31 as well as explicit attacks 
against Mu��wiya (d. 60/680) for having spread false prophetic traditions attack-
ing �Al�’s reputation.32  

Given what we know about al-Khayy�
’s agenda against Ibn al-R�wand� in his 
Kit�b al-Inti��r and the existence of two sources that back up al-Isk�f�’s pro-Sh��� 
leanings, we are safe in accepting that al-Isk�f� was strongly pro-Sh��� despite al-
Khayy�
’s attempt to downplay this important characteristic of al-Isk�f�’s thought. 

As for the post-mi�na generation of Baghd�d� Mu�tazil�s, namely Ab� Muj�lid 
(d. 268/882) and his student al-Khayy�
, we have to completely rely on non-
Baghd�d� Mu�tazil� sources to reconstruct their views on the im�ma.33 Ab� Mu-
j�lid was a student of Ja�far b. Mubashshir, and al-Shaykh al-Muf�d (d. 413/1032) 
includes him among the Mu�tazil�s who support �Al� in all of his wars, in addi-
tion to accepting ���isha, �al
a and al-Zubayr’s repentance.34 Al-Muf�d also 
states that Ab� Muj�lid and his student al-Khayy�
 accepted the legitimacy of 
the one-man oath of allegiance given to Ab� Bakr and �Uthm�n.35 We also know 
from Ibn Abi l-	ad�d that Ab� Muj�lid supported the im�ma of the maf��l. 
Therefore, with Ab� Muj�lid we encounter a mild version of the Sh��� leanings of 
the Baghd�d� Mu�tazil�s already expressed by Ja�far b. 	arb.  

28  Al-Khayy�
, Kit�b al-Inti��r, pp. 75-76. 
29  Al-Khayy�
, Kit�b al-Inti��r, pp. 75-76. 
30  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 28; al-Jishum�, al-�Uy�n f� l-radd �al� ahl al-

bida�, fol. 8b. 
31  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 4, pp. 217, 219, 263-65, 269.  
32  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 782. 
33  On the Mu�tazil�s in general immediately following the mi�na and Ab� Muj�lid in particu-

lar, see van Ess, Theologie und Gesellschaft, vol. 4, pp. 55-121 and 94-96. 
34  Mu
ammad b. Mu
ammad al-�Ukbar� al-Muf�d, al-Jamal wa-l-nu�ra li-sayyid al-�itra f� �arb 

al-Ba�ra, ed. �Al� M�r Shar�f�, Qum 1995-96, pp. 65-66.  
35  Al-Muf�d, al-Jamal, p. 91.  
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The Kit�b al-Inti��r reflects al-Khayy�
’s interest in defending Mu�tazil�s against 
accusations of holding “R�fi��” tendencies and thereby is a testimony to his anxi-
ety to clear his predecessors from any such association. However, it is not a source 
of information on al-Khayy�
’s own doctrines on the im�ma. Al-Khayy�
 contin-
ued to support the im�ma of the maf��l,36 but his formulation of the maf��l is 
conditioned by a caveat, an excuse (�udhr), that only al-Jishum� highlights.37 For 
al-Khayy�
, although the specific excuse is not known, there is an ultimate 
ma�la�a (benefit) in what God chooses since he only does what is good. As for the 
details of al-Khayy�
’s doctrine on the im�ma, we have in addition to al-Jishum�’s 
statement quotations in Ibn Abi l-	ad�d’s Shar� in which al-Khayy�
 provides ex-
cuses for some of �Uthm�n’s actions.38 Al-Muf�d also reports that, like many of 
his predecessors, al-Khayy�
 supports �Al� in all his wars, holds all his opponents 
responsible but forgives ���isha, �al
a and al-Zubayr.39 Unlike earlier Baghd�d� 
Mu�tazil�s whose views on the necessity of the im�ma are not reported, al-Khayy�
 
holds the im�ma to be necessary by reason.40  

Given this relatively fragmentary evidence we have on the Baghd�d� Mu�tazil� 
positions on the im�ma prior to al-Ka�b�, any systematic explanation of the politi-
cal and theological reasons behind the specific shifts within their general pro-
�Al�d framework would be difficult to deduce. Nonetheless, one general tendency 
can be highlighted, namely a turn away from the more strongly pro-Sh��� views of 
the founder Bishr b. al-Mu�tamir. This general turn is combined with a continua-
tion of the preference for �Al� and the im�ma of the less excellent (maf��l). In al-
Khayy�
’s account of the im�ma doctrine of his school, we had the opportunity to 
observe how he was eager to downplay the pro-Sh��� tendency in his school and 
highlight the pro-proto-Sunn� elements. 41 Having examined where the Baghd�d� 
Mu�tazil� doctrine on the im�ma stands before al-Ka�b�, we can now turn to iden-
tifying and examining al-Ka�b�’s own doctrine in relationship to his school. 

II. Al-Ka�b�’s Doctrine on the Im�ma 

Al-Ka�b�’s doctrine on the im�ma is preserved in six theological traditions: (1) the 
Ash�ar� tradition in the work of �Abd al-Q�hir al-Baghd�d�, (2) the M�tur�d� tradi-

                                                                                                                                                                                                                           
36  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 28. 
37  Al-Jishum�, al-�Uy�n f� l-radd �al� ahl al-bida�, f. 93a. 
38  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 531. 
39  Al-Muf�d, al-Jamal, pp. 65-66; Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 534.  
40  See Ibn �Arafa, “B�b al-im�ma min kit�b al-mukhta�ar al-sh�mil li-bn �Arafa,” 
awliyy�t 

j�mi�at T�nis 9 (1972), p. 190, included in van Ess, “al-Khayy�
” in The Encyclopaedia of Is-
lam. New Edition, vol. 4, pp. 1162-64. 

41  As van Ess has already pointed out (Theologie und Gesellschaft, vol. 4, pp. 300-1), the post-
mi�na pro-Sunn� policy of the caliphs explains, to some extent, al-Khayy�
’s motives in his 
Kit�b al-Inti��r in distancing himself from the strong Sh��� tendencies that were winning 
over some Mu�tazil�s, the most illustrious example being Ibn al-R�wand�. 
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tion in the work of Abu l-Mu��n al-Nasaf� (d. 508/1114), (3) the Ba�ran Mu�tazil� 
tradition in the work of �Abd al-Jabb�r (d. 415/1024), (4) the Mu�tazil� Zayd� 
Ba�ran tradition in the works of M�nakd�m (d. 425/1034) and al-	�kim al-
Jishum�, (5) the Im�m� tradition in the work of al-Shaykh al-Muf�d and (6) a late 
Mu�tazil� tradition in the work of Ibn Abi l-	ad�d. Each of these traditions pre-
serves a different aspect of al-Ka�b�’s doctrine on the im�ma. As will become ap-
parent, despite their covering different aspects of al-Ka�b�’s doctrine, they are on 
the whole consistent with each other. The implications of the theological agenda 
of each of these works for their choice of quotations from al-Ka�b�’s doctrine are 
clearer in some cases than in others.  

II.I.  The Ash�ar� Reception: al-Baghd�d� 

Al-Baghd�d� wrote after the beginning of the great occultation (al-ghayba al-kubr�), 
at a time of great tensions between Sunn� and Im�m� groups in Baghdad.42 His 
U��l al-d�n, in which he quotes the im�ma doctrine of al-Ka�b�, belongs to the 
Ash�ar� u��l al-d�n genre, which started with al-Ash�ar�’s Luma� f� u��l al-d�n. In the 
section on the im�ma, he lists the views of his major opponents on the doctrine 
of the im�ma: the Im�m�s. However, he does not present their doctrines accord-
ing to their own categorizations, so we sometimes find him lumping together 
Mu�tazil�s and Im�m�s under the same category.43 Such categorization reflects al-
Baghd�d�’s polemical prejudice, namely refuting the Im�m� influence on other 
pro-�Al�d positions. Al-Ka�b�’s doctrine on the im�ma is brought up in a chapter 
entitled “On the Characteristics of the Im�m and his Tribe”.44 After listing the 
Ash�ar� position, which in accordance with the Sunn� mainstream proclaims the 
im�ma to belong to the tribe of Quraysh, al-Baghd�d� lists the positions that do 
not agree with his school. Among these positions comes, first, the �ir�riyya, 
which upholds that the im�ma is valid outside of Quraysh, even if an eligible can-
didate is available in it. Second, al-Baghd�d� mentions al-Ka�b�, who recognizes 
that the im�ma must belong to Quraysh unless a civil strife is looming, in which 
case he makes it permissible for the Im�m to be elected outside of Quraysh: 

Al-Ka�b� claimed that Quraysh is more worthy (awl� bih�) of it [the im�ma] than who-
ever may be worthy of it from outside of Quraysh. However, if civil strife (fitna) is 
feared, then [al-Ka�b� claimed] it is acceptable to have the im�ma outside of Quraysh.45 

When quoting al-Ka�b�, al-Baghd�d� associates him neither with the Baghd�d� 
school nor with his teacher al-Khayy�
. It is also important to note that earlier 

42  Henri Laoust, Les schismes dans l’Islam. Introduction à une étude de la religion musulmane, Paris 
1965, pp. 163-87.  

43  Al-Baghd�d�, U��l al-d�n, p. 291.  
44  Al-Baghd�d�, U��l al-d�n, p. 275.  
45  Al-Baghd�d�, U��l al-d�n, pp. 293-94.  
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Baghd�d� Mu�tazil�s were not represented in our sources formulating the charac-
teristics of the im�ma in terms of “Quraysh versus outside of Quraysh”. Instead, as 
we saw earlier, the im�ma legitimacy question was cast by these earlier Baghd�d� 
Mu�tazil�s in terms of the im�ma of �Al� versus that of the first three caliphs. Most 
probably, al-Ka�b�’s re-formulation of the characteristics of the im�ma in 
Quraysh/non-Quraysh terms made him stand out among other Baghd�d� 
Mu�tazil�s, and earned him the unfavorable attention of al-Baghd�d�. This atten-
tion is triggered by al-Ka�b�’s engagement with a particularly Sunn� formulation 
of the im�ma legitimacy question. The Ash�ar� position that the im�ma favors 
Quraysh is based on the Sunn� prophetic saying “the Im�ms are from Quraysh.”46 
The exception in al-Ka�b�’s formula, namely that a civil strife makes it permissible 
to have a non-Qurash� Im�m, hints at a possible Murji�ite influence on him. This 
influence may have filtered from a 	anaf� eastern background or simply through 
a lingering archaic Sunn� tendency that was kept even by al-Sh�fi�� (d. 204/820).47 

While only al-Ka�b� and �ir�r b. �Amr (d. ca 200/815) to the exclusion of any 
other Mu�tazil�s are quoted in this chapter on the im�ma, al-Ka�b� is consistently 
absent from the remaining chapters on the im�ma in U��l al-d�n. Other Mu�tazil�s 
are listed in other chapters on the im�ma; al-Na���m (d. between 220/835-
230/845) and Bishr b. al-Mu�tamir, for example, are quoted as stating that the 
arbitrators were in the wrong and thus are grave sinners (f�siq).48 Also highlighted 
are W��il’s and �Amr b. �Ubayd’s (d. ca 144/748) views on postponing judgment 
about �Uthm�n as well as al-Murd�r’s condemnation of both �Uthm�n and his 
killers.49 That al-Ka�b� is not mentioned in other chapters dealing with the im�ma 
is not because al-Baghd�d� saw no difference between al-Ka�b� and the Ash�ar�s; 
rather, it is more likely that it is because al-Baghd�d� saw no urgency in refuting 
other aspects of al-Ka�b�’s im�ma doctrine. After all, the doctrines of the earlier 
Baghd�d� Mu�tazil�s and Mu�tazil�s in general were clearly known to al-
Baghd�d�, as testified by the fact that he quotes W��il and �Amr b. �Ubayd.  

II.II.  The M�tur�d� Reception: Abu l-Mu��n al-Nasaf�  

Like al-Baghd�d�, al-Nasaf� quotes al-Ka�b�’s opinion that the im�ma belongs to 
Quraysh except if civil strife is feared, in which case it becomes acceptable for a 

                                                                                                                                                                                                                           
46  This �ad�th appears in Ibn 	anbal’s Musnad, see A.J. Wensinck, al-Mu�jam al-mufahras li-

alf�� al-
ad�th al-Nabaw� 1-8, Leiden 1936-88, vol. 1, p. 92 (Musnad, vol. 2, pp. 129, 183, 
and vol. 4, p. 421). 

47  On Murji�ism and early Sunn� doctrines on the im�ma, see Wilferd Madelung, “Murdji�a,” 
in The Encyclopaedia of Islam. New Edition, vol. 7, pp. 605-7. 

48  Al-Baghd�d�, U��l al-d�n, p. 292.  
49  We have already encountered this position of Murd�r above (al-Baghd�d�, U��l al-d�n, 

p. 288).  
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non-Qurash� man to assume the im�ma.50 This view of al-Ka�b� is listed by al-
Nasaf� in a chapter entitled “On The One Who is Most Worthy (awl�) of the 
im�ma.”51 Again, like U��l al-d�n, Tab�irat al-adilla lists al-Ka�b� close to �ir�r, ex-
cept that here �ir�r’s position is listed after that of al-Ka�b� and is worded differ-
ently, making it less likely that both authors were using the same source.52 Al-
Nasaf� labels the positions of al-Ka�b� and �ir�r as contradictory to that of the 
Sunna, as expressed in the prophetic tradition “the Im�ms are from Quraysh,” al-
ready encountered in al-Baghd�d�.53 Moreover, al-Nasaf�’s goal is similar to al-
Baghd�d�’s. He is not only interested in criticizing ‘unorthodox’ positions but is 
also concerned with systematically laying out his school’s position, as repre-
sented by its founder al-M�tur�d� (d. 333/944). Al-M�tur�d�’s doctrine combines 
a commitment to an im�ma from Quraysh with the qualification that this person 
be the most pious and mindful of God as well as the most perceptive and 
knowledgeable of what is best for the community.54  

Moreover, al-Nasaf� includes aspects of al-Ka�b�’s doctrine on the im�ma that 
were not mentioned by al-Baghd�d�. One is quoted in a chapter on the “Impos-
sibility of the Assignment of Two Im�ms.”55 Al-Ka�b� is described as a follower of 
a certain Abu l-�Abb�s al-Qal�nis� in holding that casting lots is an acceptable 
method to end any dispute in choosing between two potential Im�ms.56 This 
method of resolving a dispute would seem untenable had the im�ma of one of 
the Im�ms been considered legitimate with absolute certainty and necessity. In 
this conciliatory position towards the im�ma, al-Ka�b� again seems close to a 
Murji�� frame of mind. 

The third and last quotation of al-Ka�b�’s doctrine on the im�ma in Tab�irat al-
adilla ascribes to him a late Mu�tazil� position on the im�ma of the maf��l.57 Al-
Ka�b� is quoted as referring to his own work �Uy�n al-mas�	il for this position of 
his on the im�ma,  

[…] the Jar�r�s and the Ya�q�b�s [i.e. among the Zayd�s] prefer �Al� over all the compan-
ions of the Prophet. Most of the late Mu�tazil�s have opted for this position. Al-Ka�b� 
wrote that he chose this position, namely that of preferring �Al� over the rest of the 
companions, in his book entitled �Uy�n al-mas�	il.58 

In none of these three quotes of al-Ka�b� do we find him associated with his 
Baghd�d� school in general or his immediate teacher in particular. Indeed, none 

50  Maym�n b. Mu
ammad al-Nasaf�, Tab�irat al-adilla f� u��l al-d�n �al� 
ar�qat al-Im�m Ab� 
Man��r al-M�tur�d� 1-2, ed. Claude Salamé, Damascus 1990-93, vol. 2, p. 828.  

51  Al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 828. 
52  Cf. al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 828; al-Baghd�d�, U��l al-d�n, p. 275.  
53  Al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 828.  
54  Al-Nasaf�, Tab�irat al-adilla, vol. 2, pp. 828-33. 
55  Al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 826.  
56  Al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 826. 
57  Al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 834.  
58  Al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 896.  
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of the Baghd�d� Mu�tazil� doctrines on the im�ma is quoted here. The only 
Mu�tazil�s quoted in the im�ma chapters of Tab�irat al-adilla, in addition to �ir�r 
and Ab� �Al� al-Jubb���, are W��il and �Amr b. �Ubayd. These last two refuse to 
take sides regarding the Battle of the Camel.59 Abu l-Hudhayl (d. 227/841-2) and 
�ir�r are cited as holding that one party should be culpable but that there is no 
evidence to support either side.60 But the views of those named as expressing 
their position regarding the Battle of the Camel are nowhere associated with al-
Ka�b�. Like al-Baghd�d�, al-Nasaf�’s presentation of al-Ka�b�’s doctrine stands out 
in the way it highlights his doctrine in isolation from his Baghd�d� school in 
general and his teacher al-Khayy�
 in particular. 

II.III.  The Ba�ran Mu�tazil� Reception: �Abd al-Jabb�r 

At one point in his career �Abd al-Jabb�r had upheld a non-committal position 
(tawq�f) regarding who is most worthy of the im�ma, but he later proclaimed the 
superiority of �Al� and the im�ma of the maf��l.61 In his Tathb�t dal�	il al-
nubuwwa, �Abd al-Jabb�r quotes al-Ka�b� on two occasions. Tathb�t dal�	il al-
nubuwwa is mostly dedicated to proving the prophethood of Mu
ammad but 
also includes refutations of the claims of Muslim and non-Muslim sects.62 Al-
Ka�b� is first quoted as defending the faith of Ab� Bakr against accusations of 
hypocrisy, then quoted in defense of Ab� Bakr but with the specific aim of refut-
ing the claims of �Abd All�h b. Saba�.63 Both quotations are taken from the same 
work of al-Ka�b�, entitled Naq� Ibn al-R�wand�, but each one of them represents a 
different variant of the same original passage in al-Ka�b�’s work.  

1-[…] Abu l-Q�sim al-Ka�b� said: “Whomever the commander of the believers consid-
ers most worthy [has to be the most worthy]. We cannot refute the prince’s [�Al�’s] word 
that the best of this community after its Prophet are Ab� Bakr and �Umar. No one who 
has some knowledge or some share of knowledge can refute this statement. The early 
Sh��a used to prefer Ab� Bakr and �Umar.” He [al-Ka�b�] said: “Someone said to 
Shurayk b. �Abd All�h64 ‘Who is better, Ab� Bakr or �Al�?’ He [Shurayk] responded: 

                                                                                                                                                                                                                           
59  Al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 887.  
60  Al-Nasaf�, Tab�irat al-adilla, vol. 2, p. 887.  
61  Abu l-	usayn A
mad M�nakd�m Shashd�w, Shar� al-U��l al-khamsa, ed. [as a work by 

�Abd al-Jabb�r] �Abd al-Kar�m �Uthm�n, Cairo 1384/1965, p. 767. 
62  Wilferd Madelung, “�Abd al-Jabb�r,” in Encyclopaedia Iranica, vol. 1, pp. 116-18.  
63  �Abd al-Jabb�r al-Hamadh�n�, Tathb�t dal�	il al-nubuwwa 1-2, ed. �Abd al-Kar�m �Uthm�n, 

Beirut 1966, vol. 1, pp. 61-63. In most early sources �Abd All�h b. Saba� is considered the 
head of a sect that denied the death of �Al�; the historical reality behind the mythical fig-
ure of �Abd All�h b. Saba�, however, remains shrouded in ambiguity; see M.G.S. Hodg-
son, “�Abdall�h b. Saba�,” in The Encyclopaedia of Islam. New Edition, vol. 1, p. 51. 

64  Shurayk b. �Abd All�h Ab� �Abd All�h al-Nakha�� (d. 177/793) is described by both al-
Khat�b al-Baghd�d� (T�r�kh Baghd�d, Beirut 1966, vol. 9, pp. 279-95) and al-Dhahab� (Siyar 
a�l�m al-nubal�	, ed. Shu�ayb Arna��
, Beirut 1996, vol. 8, pp. 200-16) to have held Sh��� 
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‘Ab� Bakr.’ The person asking him continued: ‘[How] Do you say this when you are 
one of the Sh��a?’ He [Shurayk] responded: ‘Yes, a Sh��� is one who says the likes of this. 
By God, the commander of the believers [�Al�] has mounted this pulpit [literally these 
pieces of wood] and said: ‘The best of this community after its Prophet is Ab� Bakr and 
�Umar. He [Shurayk] added: ‘Shall we refute his words? Shall we call him a liar? By God 
he [�Al�] was not a liar.’” This was mentioned by Abu l-Q�sim al-Balkh� in refutation of 
Ibn al-R�wand�’s objection to Ab� �Uthm�n �Amr b. Ba
r al-J�
i� in his book F� na�m� 
l-Qur	�n wa-sal�matih� min al-ziy�da wa-l-nuq��n.65 

2-Abu l-Q�sim al-Balkh� reported in his book, in which he refuted the objection of Ibn 
al-R�wand� to Ab� �Uthm�n �Amr b. Ba
r al-J�
i�’s statement that the Qur��n is free 
from additions and deletions: “The statement of the commander of the believers [�Al�] 
that the best of this community after its Prophet are Ab� Bakr and �Umar is transmitted 
in a manner that cannot be denied by any one with some degree of knowledge.” He [al-
Ka�b�] mentioned a group among those who reported their [i.e., Ab� Bakr’s and 
�Umar’s] merit, nobility, strength and glory. Then he [al-Ka�b�] said: “But according to 
us it is what �Al� himself wished that counts.” Then Abu l-Q�sim, may God have mercy 
on his soul, said that Shurayk b. �Abd All�h was one of the most important Sh���s and 
he used to say: “The best of this community are Ab� Bakr and �Umar and they are both 
better than �Al�. If I had said other than this, I would not be among the party of �Al�. 
Because he [�Al�] had mounted this pulpit [literally these pieces of wood] and said: ‘In-
deed the best of this community after its Prophet are Ab� Bakr and �Umar. How can we 
call him [�Al�] a liar? By God he [�Al�] was not a liar!’ ”66 

3-Abu l-Q�sim said: “The report is correct but according to us it has a specific purpose. 
We did not single out this quote67 for the purpose of mentioning what the commander 
of the believers said with regard to their [Ab� Bakr’s and �Umar’s] excellence, for that is 
clearer than the sun and there is much [evidence] in support of it, and many lengthy 
and specific books were written about it. Rather, we mentioned it [this quote of Shurayk 
b. �Abd All�h] in response to �Abd All�h b. Saba� and what came out of him […].”68

What we encounter in these quotations is a reference by al-Ka�b� to an unusual 
early Sh��� statement he attributes to a certain Shurayk b. �Abd All�h in which 
the latter preaches the superiority of Ab� Bakr and �Umar b. al-Kha

�b (r. 
13/634-23/644). This position is doubly striking: first in that it is attributed to an 
early Sh��� figure and second in that it is presented as a statement by �Al� himself. 
Perhaps it is therefore no surprise that this Shurayk b. �Abd All�h is considered 
not an early Sh��� but a Murji�� by the Twelver Sh��� al-	asan b. M�s� al-
Nawbakht� (d. b. 300/912 and 310/922).69 The purpose of al-Ka�b�’s quotation of 
Shurayk, as he himself tells us, is to refute �Abd All�h b. Saba�’s claims made 

leanings. He does not appear in the rij�l works of either al-Naj�sh� (d. 450/1058) or al-��s� 
(d. 459-60/1066-7). 

65  �Abd al-Jabb�r, Tathb�t dal�	il al-nubuwwa, vol. 1, pp. 62-63. 
66  �Abd al-Jabb�r, Tathb�t dal�	il al-nubuwwa, vol. 2, pp. 548-49. 
67  The edited text reads “lam naq�id li-dhikr m� q�lah� am�r al-mu	min�n f� fa�lihim” I read the 

verb “lam naq�idhu” with an attached pronoun. 
68  �Abd al-Jabb�r, Tathb�t dal�	il al-nubuwwa, vol. 2, p. 549. 
69  Al-Nawbakht�, Firaq al-sh��a, p. 7. 
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against the integrity of Ab� Bakr. Indeed there is nothing to suggest that al-Ka�b� 
is quoted by �Abd al-Jabb�r in his Tathb�t dal�	il al-nubuwwa as upholding the 
preference that Shurayk proclaims of the superiority of Ab� Bakr and �Umar 
over �Al�. Al-Ka�b�’s own clarification that he quotes Shurayk to refute the at-
tacks of �Abd All�h b. Saba� on Ab� Bakr explains that he chose what seemed to 
him to be an early Sh��� figure in order to make a stronger case against followers 
of �Abd All�h b. Saba�. In other words, these quotations do not contradict what 
we know of al-Ka�b�’s preference for �Al� as documented by al-Nasaf�, though it 
clearly demonstrates his commitment to defending the reputation of Ab� Bakr. 

II.IV.  The Ba�ran Mu�tazil� Zayd� Reception: M�nakd�m and al-Jishum� 

In his Shar� al-U��l al-khamsa, M�nakd�m includes one lengthy quote on al-
Ka�b�’s position regarding how the necessity of having an Im�m is known. M�-
nakd�m reports that for al-Ka�b� the im�ma is known by reason alone and, be-
cause of this position of his, he associates al-Ka�b� with the Im�m�s who also 
hold the im�ma to be necessary by reason.70 In holding this position, M�nakd�m 
adds, al-Ka�b� stands against the opinion of the Ba�ran Mu�tazil� Zayd�s. 

Furthermore, M�nakd�m reports al-Ka�b�’s position on whether it is necessary 
to have an Im�m at all times. In refutation of the Im�m� position that “God has 
to reveal an Im�m through a specific designation (na��), because people need 
him”, al-Ka�b� maintains that people have to elect an Im�m in case God does not 
reveal his appointment through a text.71 That an Im�m should be posited is 
deemed necessary for the benefit (ma�la�a) of the community. What al-Ka�b� in-
tends by ma�la�a is not clear to M�nakd�m, so he suggests two interpretations: 
either a religious ma�la�a or a worldly one. He concludes that al-Ka�b� must have 
the second kind in mind: 

Abu l-Q�sim disagreed with us on this question [the knowledge of the need for an 
Im�m] and said: “We know of the necessity of the need for an Im�m through reason and 
it is this view that the Im�m�s have adopted.” […] Abu l-Q�sim says: “It is necessary for 
people to appoint him [an Im�m] if God did not reveal his appointment, because their 
ma�la�a is in that.” This may imply that he intends by this a religious ma�la�a in accor-
dance with the Im�m�s who take the im�ma to be a Divine grace in matters of religion 
(lu
f f� l-d�n), or it can imply that he means by it a worldly ma�la�a in accordance with 
what some of our friends say [i.e., Baghd�d� Mu�tazil�]. If he [al-Ka�b�] intends the first 
meaning, then the difference between him and the Im�m�s is in the aspect that I have 
mentioned [i.e., that an Im�m is made known by God through specific designation 
(na��) ]. Because of this it is not necessary [in al-Ka�b�’s view] for the Im�m to be infalli-
ble. The Im�m�s [by contrast] hold the infallibility of the Im�m to be necessary. If he 
[al-Ka�b�] intends the second meaning, then the difference between him and the Im�m�s  
 

                                                                                                                                                                                                                           
70  M�nakd�m, Shar� al-U��l al-khamsa, p. 758.  
71  M�nakd�m, Shar� al-U��l al-khamsa, p. 758. 
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is apparent because they hold the im�ma to be a grace from God, like knowing God 
through His Oneness and Justice and other Divine graces. He [al-Ka�b�] does not up-
hold this position. 

Like his Mu�tazil� Zayd� predecessor,72 al-Jishum� quotes al-Ka�b�’s position that 
the necessity of the Im�m is known through reason. In his al-�Uy�n f� l-radd �al� 
ahl al-bida� at the beginning of a chapter entitled “On the Im�ma and on 
Whether It is Known to be Necessary by Reason”, al-Jishum� associates al-Ka�b� 
with the Im�m�s in claiming that it is by means of reason that the necessity of 
the im�ma is known: “The Im�m�s said that it is known to be necessary by rea-
son. This is also the position of Abu l-Q�sim al-Balkh�.”73 Al-Ka�b� follows the 
position of his teacher al-Khayy�
, although al-Jishum� neither mentions this 
similarity between al-Ka�b� and al-Khayy�
 nor attributes this position to al-
Khayy�
 in the first place. This position was also upheld by al-J�
i� and Abu l-
	usayn al-Ba�r� (d. 436/1044) and was not seen as characteristic of al-Khayy�
’s 
branch of the Baghd�d� school.74 Both M�nakd�m and al-Jishum� compare al-
Ka�b�’s position to the Im�m� one and remain silent about any association be-
tween him and his Baghd�d� Mu�tazil� school. This is particularly noteworthy 
given that details about members of the Baghd�d� Mu�tazil� school, both as a 
group and as distinct individuals, are mentioned by these authors without fail, 
but they are mentioned separately from al-Ka�b�.  

In addition to the quotations of al-Ka�b�’s doctrine on the im�ma in Ba�ran 
Mu�tazil�-Zayd� sources, we also have references to his association with prominent 
Zayd� figures. We know that al-Ka�b� worked as a secretary for the Zayd� D��� 
Mu
ammad b. Zayd (d. 287/900) and spoke highly of him, showing his high es-
teem of the D��� but revealing nothing explicit regarding his political and doc-
trinal allegiance to him.75 Furthermore, there are several references to al-Ka�b� and 

72  Although al-Jishum� became a Zayd� towards the end of his life, there is evidence in the 
works cited here that he was a Zayd� when he wrote them. See Wilferd Madelung, ”al-
	�kim al-Djusham�,” in The Encyclopaedia of Islam. New Edition. Supplement. Fascicules 
5-6, p. 343. 

73  Al-Jishum�, al-�Uy�n f� l-radd �al� ahl al-bida�, f. 89 a. On the Im�m� position regarding the 
knowledge of the necessity of the im�ma through reason, see Madelung, “Im�ma,” in The 
Encyclopaedia of Islam. New Edition, vol. 3, pp. 1163-69. 

74  On this position of al-Ka�b�, cf. Madelung, al-Q�sim b. Ibr�h�m, p. 143. A different variant 
of al-Ka�b�’s position is reported by Madelung in which al-Ka�b� maintains that the neces-
sity of the im�ma is known by both reason and relevation (referring to Abu l-	usayn al-
Ba�r�, Fa�l muntaza� min Kit�b al-U��l, MS Wien Glaser 114 for this variant).  

75  We find al-Ka�b� quoted praising the d��� Mu
ammad b. Zayd in Bah�� al-D�n 
Mu
ammad b. 	asan Ibn Isfandiy�r’s T�r�kh �abarist�n: “Sayyid Im�m� Muf�d Ab� ��lib 
related that he had a learned secretary called Abu l-Q�sim al-K�tib al-Balkh�, noted for his 
eloquence and excellence, who used to say that his Prince so far excelled all others for 
whom he had acted as secretary such that, to use his own expression: ‘I could have imag-
ined that it was Mu
ammad the Prophet of God dictating one of his revelations (94).’ ” A 
similar quote is found in a-Jishum�’s Jal�	 al-ab��; see Wilferd Madelung, Arabic Texts Con-
cerning the History of the Zayd� Im�ms in �abarist�n, Daylam�n and G�l�n, Beirut 1987, p. 122. 
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Zayd�s in al-Jishum�. Al-Jishum� quotes al-Ka�b� as praising the Zayd� Im�ms al-
Q�sim (d. 246/860), al-H�d� (d. 298/911), and al-N��ir (d. 322/934), adding that 
the Mu�tazil�s had a role in supporting them,76 but al-Jishum� does not comment 
on this claim of al-Ka�b�. Al-Jishum�’s silence on the matter suggests that al-
though he was not in agreement with al-Ka�b� about the Mu�tazil� support of the 
Zayd� Im�ms, he did not care to refute him either. Given the limited nature of the 
information we have about al-Ka�b�’s doctrine it remains ultimately hard if not 
impossible to gauge how much influence al-Ka�b�’s interactions with the Zayd� 
D���s exerted on his formulation of his doctrine of the im�ma.77 

II.V.  The Baghd�d� Mu�tazil� Im�m� Reception: al-Shaykh al-Muf�d 

The im�ma doctrine was one major point of disagreement between al-Muf�d and 
the Baghd�d� school, which influenced him in other aspects of his theology.78 
The similarity between the im�ma doctrines of al-Ka�b� and al-Muf�d, namely 
knowing the necessity of the im�ma through reason, which was brought up by al-
Jishum� and M�nakd�m, is not addressed by al-Muf�d. Moreover, in a work dedi-
cated to accounting for the different positions on the Battle of the Camel, enti-
tled al-Jamal, al-Muf�d mentions al-Ka�b�’s position about �Al�’s opponents in the 
Battle of the Camel, namely ���isha, �al
a and al-Zubayr. Al-Ka�b� is listed 
along with other Mu�tazil�s who held the same opinion, including his teacher al-
Khayy�
 and his teacher’s teacher Ab� Muj�lid, as well as all prior Baghd�d� 
Mu�tazil�s, with the exception of the two Ja�fars, Ja�far b. 	arb and Ja�far b. al-
Mubashshir. In this list of the Baghd�d� Mu�tazil�s two Ba�ran Mu�tazil�s are also 
included: al-Sha

�m (d. after 257/871) and Ab� �Al� al-Jubb���. Al-Ka�b� is 
quoted by al-Muf�d as subscribing to the position that �Al� was always right in all 
of his wars, with the exception of al-Ka�b�’s acceptance of the repentance of 
���isha, �al
a and al-Zubayr.79  

In addition to reporting about where al-Ka�b� stood regarding the Battle of 
the Camel, al-Muf�d also reports al-Ka�b�’s position on the number of people 
necessary to give a valid oath for the im�ma. Along with his teacher al-Khayy�
 
and his teacher’s teacher Ab� Muj�lid, al-Ka�b� is said to have accepted the oath 
of one person for a caliph as sufficient since he accepted the oath of �Umar b. 

                                                                                                                                                                                                                           
76  Al-Jishum�, al-�Uy�n f� l-radd �al� ahl al-bida�, f. 8a.  
77  In another passage in his Shar� �Uy�n al-mas�	il (MS �an���, al-J�mi� al-kab�r, al-Maktaba 

al-Gharbiyya, �ilm al-kal�m # 99, f. 29a), al-Jishum� relates that the Baghd�d� Mu�tazil�s 
claim to be Zayd�s. We have no reason for suggesting that the Baghd�d� Mu�tazil�s referred 
to by al-Jishum� are al-Ka�b� and his followers. 

78  On the elements of al-Shaykh al-Muf�d’s theology in which he claims to have followed the 
doctrine of the Baghd�d� Mu�tazil�s, see Martin McDermott, The Theology of al-Shaikh al-
Muf�d (d. 413/1022), Beirut 1978, passim. 

79  Al-Muf�d, al-Jamal, pp. 75-66.  
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al-Kha

�b as sufficient to establish the caliphate of Ab� Bakr.80 In this position, 
al-Ka�b� is perceived as holding a position separate from that of the Ba�ran 
Mu�tazil�s. Ab� �Al� al-Jubb��� posits four people as a minimum for an oath to 
be valid. The rest of the Baghd�d� Mu�tazil� opinions on this question are not 
related, which could have been the result of their not voicing any position on 
this question. 

II.VI.  A Late Mu�tazil� Reception: Ibn Abi l-
ad�d  

Ibn Abi l-	ad�d had strong �Al�d sympathies; he was not a Sh��� but a Mu�tazil� 
who upheld the Baghd�d� Mu�tazil� view that �Al� was the most excellent of the 
Prophet’s companions and was influenced by the views of Abu l-	usayn al-Ba�r� 
(d. 436/1044).81 Ibn Abi l-	ad�d’s quotation of al-Ka�b�’s doctrine on the im�ma 
includes listing al-Ka�b�’s views along with other Baghd�d� Mu�tazil�s, listing his 
views along with those of his teacher or listing his views on his own. On the 
question of the superiority of �Al� over Ab� Bakr, Ibn Abi l-	ad�d claims that al-
Ka�b� like his teacher al-Khayy�
 and all members of the Baghd�d� school attest 
that �Al� was more excellent than Ab� Bakr.82 The Baghd�d�s that are mentioned 
here by Ibn Abi l-	ad�d include Bishr b. al-Mu�tamir, Ab� M�s� al-Murd�r, 
Ja�far b. Mubashshir and al-Isk�f�. 

Ibn Abi l-	ad�d also attributes to al-Ka�b� and to his teacher al-Khayy�
 the 
merit of upholding that the im�ma should be in the family of the Prophet, in the 
following order: “The best of the Muslims are �Al� b. Ab� ��lib, then his son al-
	asan, then his son al-	usayn, then 	amza b. �Abd al-Mu

alib, then Ja�far b. 
Ab� ��lib, then Ab� Bakr b. Ab� Qu
�fa, then �Umar b. Kha

�b, then �Uthm�n 
b. �Aff�n.”83 Ibn Abi l-	ad�d reports having read this position attributed to al-
Ka�b� in a work of Ab� �Abd All�h al-Ba�r� (d. 369/979) whose title he does not 
provide. He also attributes this position to earlier Baghd�d�s according to a work 
he read which he attributes to Ab� Ja�far al-Isk�f�.84 

To al-Ka�b� and his students, who remain unnamed, Ibn Abi l-	ad�d ascribes 
the belief that �Al� is the most excellent, but because of the a�la� (the optimum) 
for the community God made the less excellent Im�ms before him:85 

This is a declaration of the position of our friends among the Baghd�d� Mu�tazil�s. They 
claim that he [�Al�] is the most excellent and most deserving of the im�ma. [They claim] 
that if it were not for God and His Messenger’s knowledge that it [the im�ma of the 

80  Al-Muf�d, al-Jamal, p. 91.  
81  Wilferd Madelung, “Ibn Ab� l-	ad�d,” in Encyclopaedia Iranica, vol. 1, pp. 108-10. 
82  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 28.  
83  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 3, p. 645. 
84  For the list of works by al-Isk�f� on the subject of the im�ma, see van Ess, Theologie und Ge-

sellschaft, vol. 6, pp. 301-2. 
85  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 479. 
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maf��l] is for the a�la� of all those legally responsible in front of God (mukallaf�n), then 
anyone who would have preceded him (man taqaddama �alayhi) [�Al�] would have been a 
loser. 

As we have seen, al-Khayy�
 also upheld this position, but there is no reference 
to him on this doctrine by Ibn Abi l-	ad�d. Furthermore, one aspect of al-
Ka�b�’s doctrine on the im�ma is attributed to al-Ka�b� alone; namely his virulent 
attack on �Abd All�h b. al-Zubayr (d. 73-4/692).86 The only other Mu�tazil� who 
is quoted by Ibn Abi l-	ad�d as attacking �Abd All�h b. al-Zubayr is Ab� �Abd 
All�h al-Ba�r�.  

Some of our friends used to disown a group of the companions, whose good deeds they 
deemed to have become valueless, such as al-Mugh�ra b. Shu�ba. Our Shaykh Abu l-
Q�sim al-Balkh� used to say [the following] when the name of �Abd All�h b. al-Zubayr 
was mentioned in front of him: “No good is in him!” Once he [al-Ka�b�] said: “I do not 
approve of his prayer and his fasting and they will both be of no good to him, because 
the Prophet, peace be upon him, told �Al�, peace be upon him: ‘Only a hypocrite can 
hate you.’”87  

What characterizes Ibn Abi l-	ad�d’s account of al-Ka�b�’s doctrine are the paral-
lels he draws between al-Ka�b� and his school in general and al-Ka�b� and his 
teacher al-Khayy�
 in particular. Ibn Abi l-	ad�d highlights those aspects in 
which al-Ka�b� stands apart from his school, namely in his interpretation of the 
im�ma of the maf��l as being for the a�la� of the believers. Although we know 
from al-Jishum� that al-Khayy�
 had already adopted this position, Ibn Abi l-
	ad�d makes no mention of it. In fact, as we already saw, M�nakd�m also as-
cribed this interpretation of the im�ma to al-Ka�b�, without associating him with 
his teacher.  

Conclusion 

In major aspects of his im�ma doctrine, al-Ka�b� continued trends that were al-
ready present in the Baghd�d� Mu�tazil� school. With the exception of the am-
biguous passages in which �Abd al-Jabb�r quotes al-Ka�b� as defending the integ-
rity of Ab� Bakr by citing a report by a certain Shurayk b. �Abd All�h upholding 
the excellence of Ab� Bakr, all the sources discussed here agree that al-Ka�b� up-
holds the doctrine of the im�ma of the maf��l. Following the more conciliatory 
tendency within the Baghd�d� school, already started by Ja�far b. 	arb, al-Ka�b� 
accepts the im�ma of �Uthm�n as well as the repentance of ���isha, �al
a and al-
Zubayr. In two aspects of his doctrine, al-Ka�b� follows particular doctrines of al-
Khayy�
 not present in earlier Baghd�d� Mu�tazil�s, these being first, his interpre-
tation of the im�ma of the maf��l as being for the a�la�, and second his belief 

                                                                                                                                                                                                                           
86  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 30.  
87  Ibn Abi l-	ad�d, Shar� Nahj al-bal�gha, vol. 1, p. 30.  
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that the necessity of knowing the Im�m is dictated by reason. In this latter aspect 
of his doctrine, both Zayd� sources, i.e., M�nakd�m and al-Jishum�, recognize an 
affinity between al-Ka�b� and the Im�m�s, although they do not recognize al-
Ka�b�’s following his teacher in it. Al-Muf�d on the other hand does not see this 
affinity between al-Ka�b� and the Im�m�s. In formulating the doctrine of the ne-
cessity of an im�ma with Quraysh, while accepting the im�ma from elsewhere to 
avoid a civil strife, al-Ka�b� ventures into new territory in so far as the “formula-
tion” of the doctrine of the im�ma is concerned. This is documented by both al-
Nasaf� and al-Baghd�d�, who testified to al-Ka�b�’s willingness to engage with 
proto-Sunn� formulations of the im�ma doctrine when prior Baghd�d� Mu�tazil�s 
had not. 

References 

�Abd al-Jabb�r al-Hamadh�n�, Tathb�t dal�	il al-nubuwwa 1-2, ed. �Abd al-Kar�m 
�Uthm�n, Beirut 1966. 

-Baghd�d�, �Abd al-Q�hir, U��l al-d�n, Baghd�d 1963. 
D�	irat al-ma��rif-i buzurg-i isl�m� 1-, ed. K��im M�saw� Bujn�rd�, Tehran 1374/ 

1989-. 
-Dhahab�, Shams al-D�n, Siyar a�l�m al-nubal�	, ed. Shu�ayb Arna��
, Beirut 1996. 
Encyclopaedia Iranica 1-, London 1985-. 
The Encyclopaedia of Islam. New Edition 1-11, Leiden 1960-2004. 
The Encyclopedia of Religion 1-16, ed. Mircea Eliade [et al.], New York 1987. 
van Ess, Josef, Frühe Mu�tazilitische Häresiographie. Zwei Werke des N�ši	 al-akbar 

(gest. 293 H.), Beirut 1971.  
—, Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra. Eine Geschichte des reli-

giösen Denkens im frühen Islam 1-6, Berlin 1991-97. 
GALS = Carl Brockelmann, Geschichte der Arabischen Litteratur. Supplementbände 1-

3, Leiden 1937-42. 
-	amaw�, Y�q�t b. �Abd All�h, Mu�jam al-udab�	. Irsh�d al-ar�b il� ma�rifat al-ad�b, 

ed. I
s�n �Abb�s, Beirut 1993. 
Ibn Abi l-	ad�d, �Abd al-	am�d b. Hibat All�h, Shar� Nahj al-bal�gha, ed. 	asan 

Tam�m�, Beirut 1963. 
Ibn al-Nad�m, Mu
ammad b. Is
�q, Kit�b al-Fihrist, ed. Ri�� Tajaddud, Tehran 

1973 [repr. Beirut 1988]. 
-Jishum�, al-Mu
sin b. Mu
ammad b. Kar�ma al-	�kim, Shar� �Uy�n al-mas�	il, 

MS �an���, al-J�mi� al-kab�r, al-Maktaba al-Gharbiyya, �ilm al-kal�m # 99. 
—, al-�Uy�n f� l-radd �al� ahl al-bida�, MS Milano, Ambrosiana B 66. 
-Kha
�b al-Baghd�d�, A
mad b. �Al�, T�r�kh Baghd�d, Beirut 1966.  
-Khayy�
, Abu l-	usayn �Abd al-Ra
�m b. Mu
ammad b. �Uthm�n, Kit�b al-

Inti��r wa-l-radd �al� Ibn al-R�wand� al-mul�id, ed. Albert Nader, Beirut 1957. 

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


ABU L-Q�SIM AL-BALKH� AL-KA�B�’S DOCTRINE OF THE IM�MA 57 

Laoust, Henri, Les schismes dans l’Islam. Introduction a� une e�tude de la religion musul-
mane, Paris 1965. 

Madelung, Wilferd, Arabic Texts Concerning the History of the Zayd� Im�ms of �a- 
barist�n, Daylam�n and G�l�n, Beirut 1987. 

—, “Frühe mu�tazilitische Häresiographie. Das Kit�b al-U��l of �a�far b. 	arb?” 
Der Islam 57 (1980), pp. 220-36.  

—, Der Imam al-Q�sim ibn Ibr�h�m und die Glaubenslehre der Zaiditen, Berlin 1965.  
-Mala
�, Mu
ammad b. A
mad, Kit�b al-Tanb�h wa-l-radd �al� ahl al-ahw� wa-l-

bida�, ed. Mu
ammad Z�hid b. al-	asan al-Kawthar�, Baghdad 1968. 
M�nakd�m Shashd�w, Abu l-	usayn A
mad, Shar� al-U��l al-khamsa, ed. [as a 

work by �Abd al-Jabb�r] �Abd al-Kar�m �Uthm�n, Cairo 1384/1965 [nume-
rous reprints]. 

McDermott, Martin, The Theology of al-Shaikh al-Muf�d (d. 413/1022), Beirut 1978. 
-Muf�d, Mu
ammad b. Mu
ammad al-�Ukbar�, al-Jamal wa-l-nu�ra li-sayyid al-�itra 

f� �arb al-Ba�ra, ed. �Al� M�r Shar�f�, Qum 1995-96. 
-Nasaf�, Maym�n b. Mu
ammad. Tab�irat al-adilla f� u��l al-d�n �al� 
ar�qat al-Im�m 

Ab� Man��r al-M�tur�d� 1-2, ed. Claude Salamé, Damascus 1990-93. 
[Pseudo] N�shi� al-Akbar, Kit�b al-U��l al-ni�al, in Josef van Ess, Frühe 

Mu�tazilitische Häresiographie. Zwei Werke des N�ši	 al-akbar (gest. 293 H.), Beirut 
1971, pp. 5-70 [Arabic section]. 

-Nawbakht�, Ab� Mu
ammad al-	asan b. M�s�, Kit�b Firaq al-sh��a, ed. Hellmut 
Ritter, Istanbul 1931. 

Sayyid, Fu��d (ed.), Fa�l al-i�tiz�l wa-
abaq�t al-Mu�tazila, Tunis [1974]. 
Sourdel, Dominique, “La politique religieuse des successeurs d’al-Mutawakkil,” 

Studia Islamica 13 (1960), pp. 5-21. 
Wensinck, A.J., al-Mu�jam al-mufahras li-alf�� al-
ad�th al-Nabaw� 1-8, Leiden 

1936-88. 
 

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


Al-F�r�b� und die Mu�tazila 

Ulrich Rudolph 

I 

Al-F�r�b� (gest. 339/950) war auf die islamischen Theologen nicht sonderlich gut 
zu sprechen. Wenn er überhaupt von ihnen redete, geschah das meist in der Ab-
sicht, die Differenzen herauszustellen, die er zwischen ihren argumentativen Be-
mühungen und den intellektuellen Leistungen der Philosophen sah. Diese Unter-
schiede erschienen ihm in der Tat erheblich. Denn nach F�r�b�’s Meinung können 
lediglich die Philosophen für sich in Anspruch nehmen, von sicheren Prämissen 
auszugehen und unwiderlegbare Schlüsse zu ziehen. Nur ihnen gelingt es folglich, 
eine apodiktische Wissenschaft zu entwickeln, die den Kriterien, die Aristoteles in 
den Analytica posteriora formuliert hatte, standhält. Die Theologen hingegen errei-
chen diesen Standard nicht. Ihre Vertreter begnügen sich damit, allgemein aner-
kannte Meinungen aufzugreifen und diese Meinungen im Für und Wider des 
Disputs zu verteidigen. Damit verfehlen sie die Ebene der demonstrativen Er-
kenntnis und müssen sich den Vorwurf gefallen lassen, mit den anfechtbaren Ar-
gumentationsstrategien der Dialektik und der Rhetorik zufrieden zu sein. 

Dass F�r�b� so urteilte, ist bekannt. Sein Verdikt wurde in der Forschung 
schon häufig besprochen.1 Dabei standen in der Regel die Konsequenzen im 
Vordergrund, die es nach sich zog: zum einen das elitäre Selbstverständnis der 
Philosophen; zum anderen die Tatsache, dass viele spätere Theologen bereit wa-
ren, auf die Kritik einzugehen und den Inhalt der Analytica priora und der Analy-
tica posteriora zu studieren, um ihre eigene Disziplin in den Rang einer apodikti-
schen Wissenschaft zu erheben.2 

Kaum Beachtung fand dagegen die Frage, in welchem Kontext das Urteil 
F�r�b�’s eigentlich entstand, d.h. welche Theologen oder theologischen Richtun-
gen er kannte, als er in dieser Weise über sie urteilte. Zu dieser Frage liegen uns 
zwar ebenfalls einige Überlegungen vor. Aber sie erheben nicht den Anspruch, 
ein Gesamtbild zu entwerfen, sondern liefern eher wertvolle Einzelbeobachtun-
gen, die es sinnvoll erscheinen lassen, das Thema noch einmal im Zusammen-
hang zu erörtern. 

1  Vgl. z.B. Muhsin Mahdi, “Alfarabi on Philosophy and Religion”, Philosophical Forum 4 i 
(1972), S. 5-25 bzw. die überarbeitete Fassung dieses Artikels in Muhsin Mahdi, Alfarabi 
and the Foundation of Islamic Political Philosophy, Chicago 2001, S. 208-28; Majid Fakhry, Al-
F�r�bi, Founder of Islamic Neoplatonism. His Life, Works and Influence, Oxford 2002, S. 12-15 
und 57-60. 

2  Vgl. dazu jetzt die Beiträge von Gerhard Endress, Wilferd Madelung, Tony Street und Ul-
rich Rudolph in Logik und Theologie. Das Organon im arabischen und im lateinischen Mittelal-
ter, ed. Dominik Perler und Ulrich Rudolph, Leiden 2005. 
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II 

Bei dem Versuch, F�r�b�’s theologischen Horizont nachzuzeichnen, kann man 
zunächst festhalten, dass nur eine beschränkte Zahl von möglichen Anknüp-
fungspunkten in Betracht gezogen werden müssen. Der Grund dafür liegt in sei-
ner Biographie: F�r�b� stammte zwar aus dem Osten der islamischen Welt und 
lebte später in verschiedenen Städten und Regionen (Bagdad, ab 330/942 in Sy-
rien sowie für kurze Zeit in Ägypten). Trotzdem spricht vieles dafür, dass wir in 
unserem Zusammenhang nur auf die Situation in Bagdad eingehen müssen, weil 
er hier seine Ausbildung erhielt und jahrzehntelang als Lehrer und Autor tätig 
blieb.3 Auch in Bagdad sind uns nicht alle Einzelheiten der theologischen Dis-
kussion bekannt. Dennoch dürften die wichtigsten Optionen, mit denen er dort 
im frühen 4./10. Jahrhundert in Kontakt kommen konnte, auf der Hand liegen. 
Zu ihnen zählten zweifelsohne die Mu�taziliten, und zwar sowohl Vertreter der 
Schule von Bagdad als auch Anhänger der Schule von Basra; ausserdem der 
gro�e Block von kal�m-Gegnern, unter denen sich die 	ad��-Gelehrten und die 
	anbaliten in besonderer Weise hervortaten. Darüber hinaus besteht die Mög-
lichkeit, dass F�r�b� schon mit den Thesen in Berührung kam, die al-Aš�ar� (gest. 
324/935) gerade erst entwickelt hatte und die alsbald eine maßgebliche Rolle in 
der Theologie spielen sollten. 

All diese Optionen sind in der Forschung bereits zur Sprache gekommen. Da-
bei kann man drei Publikationen hervorheben, in denen jeweils ein bestimmter 
Interpretationsansatz in den Vordergrund gerückt worden ist. Fritz Zimmermann 
sammelte in seiner Studie über F�r�b�’s Bearbeitungen von De interpretatione 
wichtiges Material; es führte ihn zu dem Ergebnis, dass F�r�b�’s Beschreibung der 
islamischen Theologie zwei Lager umfasse, die Traditionalisten und jene, die sich 
für die rationale Spekulation aussprachen.4 Einen anderen Akzent setzte Richard 
Walzer. Er diskutierte unsere Frage im Rahmen seiner kommentierten Edition 
und Übersetzung der Mab�di	 �r�	 ahl al-mad�na al-f��ila. Dabei interessierte ihn 
vor allem, ob sich in diesem Text Konvergenzen zwischen der Lehre F�r�b�’s und 

3  Für eine Analyse der biographischen Nachrichten, die uns zu F�r�b� vorliegen, vgl. Dimitri 
Gutas, “F�r�b� I. Biography”, Encyclopaedia Iranica, Bd. 9, S. 208-13. Daraus geht hervor, 
dass wir über F�r�b�’s Lebensweg vor seiner Ankunft in Bagdad keinerlei gesicherte Infor-
mationen besitzen. Das gilt schon für die Frage nach seiner Herkunft; sie lässt sich – ent-
gegen der weit verbreiteten Annahme, er müsse aus dem Distrikt F�r�b am mittleren Syr 
Darya stammen – mit dem vorhandenen Quellenmaterial nicht entscheiden. Gleiches gilt 
für das Geburtsjahr, die ethnische Zugehörigkeit und die Muttersprache F�r�b�’s, über die 
ebenfalls keine definitiven Aussagen möglich sind (S. 210-11). Die erste gesicherte Nach-
richt betrifft bereits seinen Aufenthalt in Bagdad; sie besagt, dass er dort bei Y�
ann� b. 
	ayl�n studierte. Wann das genau geschah, ist allerdings wieder unklar, denn wir wissen 
zur zeitlichen Stellung Y�
ann�’s nur, dass er während der Regierungszeit des Kalifen al-
Muqtadir (295/908-320/932) starb. 

4  F.W. Zimmermann, Al-Farabi’s Commentary and Short Treatise on Aristotle’s De Interpreta-
tione, Oxford 1981 [2. Aufl. 1982], S. cxiv u.ö. 
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den Vorstellungen der Mu�tazila nachweisen lie�en.5 Schlie�lich legte Richard 
Frank eine These zu unserem Thema vor, und zwar in einem Aufsatz, der die 
Auffassungen der basrischen Mu�tazila, F�r�b�’s und Aš�ar�’s über das Verhältnis 
von Vernunft und geoffenbartem Gesetz vergleichend behandelte. Dort betonte 
er, dass F�r�b� den kal�m als eine partikulare, von einer vorgegebenen Offenba-
rung ausgehende und diese Offenbarung verteidigende Disziplin wahrgenom-
men habe. Daraus zog Frank den Schluss: “The historical model for al-Fârâbî’s 
construction of the role and nature of kalâm is clearly the Aš�arite conception”.6 

Im folgenden sollen F�r�b�’s Aussagen über die islamische Theologie noch 
einmal zusammengestellt und nach ihrer Ausrichtung auf bestimmte Lehrmei-
nungen oder Schulen befragt werden. Dabei wird nicht jeder Satz, den er zum 
kal�m geäussert hat, Erwähnung finden. Aber das Ziel lautet doch, sämtliche Stel-
len in seinem Œuvre zu berücksichtigen, die für unsere Frage signifikant sind. 
Die Anordnung der Textstellen erfolgt nicht thematisch, sondern nach den Wer-
ken, in denen sie sich befinden. Das hat zur Folge, dass gelegentlich sachlich zu-
sammengehörige Aussagen disparat präsentiert werden. Andererseits lässt sich 
nur durch diese Form der Darstellung gewährleisten, dass jedes Testimonium in 
dem Kontext, in den es von F�r�b� platziert wurde, zur Sprache kommt. 

III 

I���	 al- �ul�m 

Um einen ersten Überblick zu gewinnen, ist es sinnvoll, mit den Äusserungen im 
I���	 al- �ul�m7 (Die Aufzählung der Wissenschaften) zu beginnen. Sie fanden bereits 
seit längerem die Aufmerksamkeit der Forschung,8 was damit zu tun haben dürf-
te, dass sie nicht nur wichtige sachliche Informationen enthalten, sondern auch 
eine Reihe von kritischen Bemerkungen, die ebenso pointiert wie amüsant for-
muliert sind. Informativ ist vor allem der erste Teil. Hier geht es F�r�b� darum, 
die Theologie von anderen Wissenschaften abzugrenzen und in ihrer Eigenheit 
zu charakterisieren. In diesem Sinn erklärt er: 

Die Disziplin des kal�m ist eine Fertigkeit (malaka), aufgrund derer die Menschen im-
stande sind, die Lehrmeinungen (�r�	) und die Handlungsvorschriften (af��l ma�d�da), 
die ein Religionsstifter (w��i� al-milla) verkündet hat, zu verteidigen, und sämtliche Ein-

                                                                                                                                                                                                                          
5  Al-Farabi on the Perfect State. Revised Text with Introduction, Translation, and Commentary 

by Richard Walzer, Oxford 1985 [2. Aufl. 1998], vgl. den Index s.n. Mu�tazila. 
6  Richard M. Frank, “Reason and Revealed Law. A Sample of Parallels and Divergences in 

kalâm and falsafa”, in Recherches d’islamologie. Recueil d’articles offert à Georges C. Anawati et 
Louis Gardet par leurs collègues et amis, Löwen 1977, S. 123-38, hier 137. 

7  I���	 al-�ul�m, ed. �U�m�n Am�n, Kairo 1931 [3. Aufl. 1968], S. 131-38. 
8  Vgl. schon Louis Gardet und M.-M. Anawati, Introduction à la théologie musulmane. Essai de 

théologie comparée, Paris 1948 [3. Aufl. 1981], S. 104-5; auch Zimmermann, Commentary, S. 
cxiv-v. 

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


ULRICH RUDOLPH 62 

wände, die dagegen erhoben werden, zu widerlegen. Diese Disziplin gliedert sich ebenso 
(wie die Rechtswissenschaft) in zwei Teile: ein Teil behandelt die Lehrmeinungen, der 
andere die Handlungen.9 

Der kal�m wird also in die Nähe des fiqh gerückt, denn beide gehen von den 
Aussagen aus, die Mohammed (bzw. in einer anderen Religionsgemeinschaft ein 
anderer Prophet) verkündete.10 Das unterscheidet sie grundsätzlich von der Phi-
losophie, die allein rational begründete Prämissen zulässt und deswegen eine 
Wissenschaft mit universalem Anspruch ist. Gleichwohl möchte F�r�b� die Paral-
lele zwischen kal�m und fiqh nicht zu eng ziehen. Denn er sieht neben der Nähe 
zwischen diesen Disziplinen auch eine wichtige Differenz. Sie betrifft die Form, 
man könnte auch sagen: die Kreativität, mit der ihre Vertreter mit der Verkündi-
gung des Propheten umgehen. Die Rechtsgelehrten betrachten die Aussagen des 
geoffenbarten Textes nämlich als Grundlagen (u��l), aus denen sie weitere, sich 
notwendig ergebende Konsequenzen schließen können. Die Theologen dagegen 
beschränken sich völlig darauf, die Offenbarung zu verteidigen, ohne irgendwel-
che Folgerungen aus ihr zu ziehen.11 

Schon diese allgemeine Charakterisierung klingt für die Vertreter des kal�m 
nicht gerade erbaulich. F�r�b� bescheinigt ihnen, dass ihre Disziplin lediglich ei-
ne marginale Funktion habe; sie soll nichts zur Erhellung der verkündeten Glau-
bensinhalte beitragen, sondern nur deren Bestand gegen die Attacken Anders-
denkender bewahren. Selbst dieses Ziel erscheint allerdings bald in Gefahr. Denn 
in den Passagen, die nun folgen, geht F�r�b� noch einen Schritt weiter. Jetzt er-
klärt er nämlich, dass viele Theologen ihrer ohnehin bescheidenen Aufgabe nicht 
stringent, sondern auf eine intellektuell wie moralisch zweifelhafte Weise nach-
kämen. Um das zu illustrieren, unterscheidet er fünf Gruppen von mutakallim�n, 
denen jeweils ein bestimmtes Fehlverhalten zugeordnet wird: 

a) Eine von ihnen12 verteidigt den Glaubensinhalt, indem sie behauptet, dass
die Wahrheit der Religion jedes rationale Verständnis des Menschen übersteige. 
Um überhaupt eine tiefere Einsicht zu gewinnen, sei der Mensch deswegen auf 
eine göttliche Offenbarung (wa�y il�h�) angewiesen. Sie enthalte Wahrheiten, die 
unser Verstand nicht erfasse, ja mehr noch: die er ablehne und als abstoßend be-
urteile. Denn unser Verständnis entspreche nun einmal dem eines Kindes, das 
viele Dinge abscheulich finde, die in Wirklichkeit notwendig (w��ib) seien. Des-
wegen gebe es nur einen Weg: Wir müssten auf den Propheten vertrauen, den 
Gott zu uns gesandt habe. Denn er sei wahrhaftig, wie zahlreiche Wunder und 
Zeugnisse bestätigten. Also bringe er uns auch die Wahrheit, nach deren Verkün- 
dung für unseren Verstand und für unser Nachdenken nichts mehr zu tun bleibe 

9  I���	, S. 131:10-14. 
10  Ausserdem verweist F�r�b� darauf, dass beide Disziplinen in der Regel von denselben Per-

sonen gelehrt werden (I���	, S. 132:4-6). 
11  I���	, S. 132:1-4. 
12  I���	, S. 132:7-135:6. 
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(fa-laisa yanba�� an yabq� ba�da ��lika f� l-ašy�	i llat� yaq�luh� ma��lun li-l-�uq�l wa-l� 
ta	ammulun wa-l� rawiyyatun wa-l� na�arun).13 

b) Die Theologen der zweiten Gruppe14 gehen ebenfalls von der Offenbarung 
aus, bleiben aber nicht bei deren schlichter Akzeptanz stehen. Sie konfrontieren 
vielmehr das Gehörte mit den profanen Kenntnissen des Menschen, das heisst 
(in F�r�b�'s Diktion) mit allen Prämissen, die sinnlich erfassbar (ma�s�s�t), allge-
mein anerkannt (mašh�r�t) oder intelligibel (ma�q�l�t) sind. Stimmen die ver-
schiedenen Vorgaben überein, so ist der Fall einfach. Dann werden die religiösen 
Lehren mit Argumenten, die den anderen Bereichen entnommen sind, vertei-
digt. Zeigt sich hingegen ein Konflikt, so kommt ein Prozess in Gang, der unter 
Umständen mehrere Stadien durchläuft: Zuerst versucht die Gruppe, das Pro-
blem zu lösen, indem sie die Offenbarung metaphorisch auslegt – und sei es auf 
abwegige Weise (wa-law ta	w�lan ba��dan).15 Gelingt das nicht, wird der umgekehr-
te Weg eingeschlagen. Jetzt werden die ma�s�s�t, die mašh�r�t und die ma�q�l�t 
kritisch durchleuchtet und ihrerseits, soweit möglich, der Offenbarung angepasst. 
Sollten dabei Widersprüche zwischen den ma�s�s�t und den mašh�r�t auftreten, 
schlägt man einen eklektischen Weg ein: Man erklärt all jene Prämissen für rich-
tig, die sich mit der Religion vereinbaren lassen, und schiebt die anderen schlicht 
beiseite. Aber selbst dieses willkürliche Verfahren führt nicht immer zum Erfolg. 
Denn manchmal lassen sich ma�s�s�t, mašh�r�t und ma�q�l�t einfach nicht mit 
den Vorstellungen der Religion versöhnen. In solchen Fällen verkünden die be-
schriebenen Theologen schließlich, die Offenbarung sei immer wahr, denn sie 
stamme bekanntlich von einem wahrhaften Propheten. Und F�r�b� hält resi-
gniert fest, dass sich diese Gruppe nur graduell von der ersten unterscheide, weil 
sie für einen Teil der Religion dasselbe behaupte, was von der ersten für die gan-
ze Religion behauptet worden sei (wa-yaq�lu h�	ul�	i f� h��� l-�uz	i mina l-millati 
m� q�lah� ul�	ika l-awwal�na f� �am��ih�).16 

c) Die Vertreter der dritten Gruppe17 zeichnen sich dadurch aus, dass sie in 
Fällen, in denen sie ihr Dogma nicht verteidigen können, zu einem argumentum 
ad hominem Zuflucht nehmen. Sie lenken dann von ihrer eigenen Schwäche ab, 
indem sie bei ihren Gegnern ähnlich unhaltbare Lehren ausfindig machen und 
diese den Andersdenkenden mit Nachdruck vorwerfen. 

d) Die vierte Gruppe18 ist noch rabiater. Sie droht, sobald ihr die Argumente 
ausgehen, mit anderen Mitteln. Daraufhin gibt der Gegner schon aus Angst vor 
eventuellen Sanktionen seine Opposition auf. 

                                                                                                                                                                                                                          
13  I���	, S. 135:4-5.  
14  I���	, S. 135:7-136:10. 
15  I���	, S. 135:13. 
16  I���	, S. 136:8-9. 
17  I���	, S. 136:11-137:2. 
18  I���	, S. 137:3-8. 
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e) Gruppe fünf19 ist schließlich vollends gewissenlos. Ihre Mitglieder sind von
der eigenen Religion dermaßen überzeugt, dass sie glauben, deren Lehren mit al-
len Mitteln durchsetzen zu dürfen. Für sie sind Andersgläubige entweder Feinde 
(�aduww) – dann darf man sie mit Lüge, Betrug und Sophisterei bekämpfen. Oder 
aber es sind Ignoranten – dann ist es erlaubt, sie mit eben diesen Methoden zu 
bekehren. 

Soweit die Schilderung F�r�b�’s. Sie ist gewiss maliziös, und es besteht gar kein 
Zweifel daran, dass sie eher mit dem Sinn für dramaturgische Effekte konzipiert 
wurde als mit dem Willen, uns über die Theologie des frühen 4./10. Jahrhunderts 
zu informieren. Aber dieser Eindruck enthebt uns nicht der Frage, ob im Text 
nicht doch einzelne Hinweise auf theologische Richtungen, mit denen F�r�b� tat-
sächlich zu tun hatte, zu finden sind. Will man das feststellen, dürfte es angezeigt 
sein, nicht pauschal zu urteilen, sondern innerhalb der umfangreichen Darstel-
lung zu unterscheiden. Die letzten drei Abschnitte (Gruppen drei bis fünf) erwek-
ken nicht den Eindruck, als würden bestimmte Schulen mit einer bestimmten 
Doktrin angesprochen. Was F�r�b� hier markiert, sind eher Fehlverhalten, die er 
den Theologen (vielleicht auch den Religionsgelehrten) insgesamt vorwirft. Ab-
schnitt c) besagt, dass sie von ihren eigenen Schwächen ablenken, indem sie ver-
suchen, ihre Gegner bloßzustellen. Aus Abschnitt d) geht hervor, dass sie mit den 
Mächtigen anbändeln und Drohungen einsetzen, aus Abschnitt e), dass sie beim 
Umgang mit Andersdenkenden weder vor Lügen noch vor Betrug zurückschrek-
ken. All das mündet letztlich in einen grundsätzlichen Vorwurf. Er lautet, dass es 
vielen Theologen nicht wirklich um die Ermittlung der Wahrheit gehe; ihr ober-
stes Ziel bestehe vielmehr darin, sich in der Auseinandersetzung mit ihren Oppo-
nenten durchzusetzen. 

Anders dürfte der Fall bei den ersten beiden Abschnitten liegen. Dort ist die 
Beschreibung nicht nur ausführlicher. Sie ist auch spezifischer und legt es nahe, 
dass die Äusserungen einen engeren Bezug zur historischen Realität haben. Wie 
dieser Bezug aussieht, ist bei Abschnitt a) allerdings schwer einzuschätzen. Denn 
hier gibt es zwei Möglichkeiten, die vorliegenden Aussagen zu deuten. Entweder 
geht man davon aus, dass sich F�r�b�’s Kenntnisse auf die Situation in Bagdad be-
schränkten. Dann liegt es nahe, hinter den Religionsgelehrten, die hier porträtiert 
werden, traditionalistische Kreise und insbesondere die 	anbaliten zu vermu-
ten.20 Oder man erweitert die Perspektive und bezieht die theologische Situation 
im Osten Irans (also in F�r�b�’s mutmaßlichem Herkunftsgebiet) mit ein. Dann 

19  I���	, S. 137:9-138:5; mit diesem Abschnitt endet zugleich das ganze Werk. 
20  Dafür sprechen – neben der Tatsache, dass die beschriebene Doktrin zu ihnen passt – vor 

allem zwei Gründe: F�r�b�’s Hinweis, dass diese Gruppe rechtlich argumentiert, indem sie 
die religiösen Pflichten (w��ib) ins Spiel bringt; und die Tatsache, dass sich F�r�b� in einem 
anderen Werk nachweislich mit den theologischen Ansichten der Traditionalisten ausein-
andergesetzt hat (vgl. dazu unten die Ausführungen zum Šar� al-�Ib�ra). 
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wird eine Hypothese möglich, die Josef van Ess vor Jahren entwickelte21 und spä-
ter noch einmal zur Diskussion stellte.22 Sie besagt, dass F�r�b� an dieser Stelle an 
Ibn ar-R�wand� gedacht haben könnte. 

Mit den Quellen, über die wir zur Zeit verfügen, lässt sich die Frage wohl nicht 
endgültig entscheiden. Aber das ist in unserem Zusammenhang auch nicht nötig, 
da für unsere Fragestellung ohnehin die nächste Textpassage, also Abschnitt b), 
ergiebiger ist. Hier schildert F�r�b� eine Gruppe, die sich darum bemüht, die 
Vorgaben der Offenbarung mit den Ansprüchen der Sinneswahrnehmung und 
des Verstandes zu verbinden. Das dürfte uns näher an unser eigentliches Thema 
heranführen, denn es spricht vieles dafür, dass hier, wenn auch auf ironische 
Weise, die Hauptvertreter der Mu�tazila angesprochen sind. Um das zu postulie-
ren, muss man natürlich den Spott und die karikaturenhaften Übertreibungen, 
die in diesen Zeilen zum Ausdruck kommen, ausblenden. Dann ergibt sich eine 
Argumentationslinie, die in ihrer Abfolge gar nicht so willkürlich ist. Zunächst 
hält F�r�b� fest, dass die beschriebenen Theologen von der Botschaft, die ihr Re-
ligionsstifter verkündet hat, ausgehen. Damit wird noch nichts Spezifisches über 
die Mu�tazila ausgesagt; ein Mu�tazilit hätte es vielleicht sogar abgelehnt, gerade 
mit diesem Argument, das man eher als ein Charakteristikum anderer Schulen 
ansehen könnte, eingeführt zu werden. Doch aus F�r�b�’s Perspektive ist dieser 
eröffnende Satz durchaus verständlich. Nach seiner Ansicht gehen nämlich nicht 
nur bestimmte Schulen, sondern alle Theologen von der Prämisse aus, dass die 
Wahrheit – unabhängig von möglichen anderen Erkenntnisquellen – im geof-
fenbarten Text authentisch und vollständig greifbar sei.23 Anschließend äussert 

                                                                                                                                                                                                                          
21  Josef van Ess, “Al-Farab� and Ibn al-R�wand�”, Hamdard Islamicus 3 iv (1980), S. 3-15. 
22  Josef van Ess, Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra. Eine Geschichte des re-

ligiösen Denkens im frühen Islam 1-6, Berlin 1991-97, hier: Bd. 4, S. 322. Wie van Ess selbst 
angibt, ruht die Hypothese allerdings auf Prämissen, die schwer zu belegen sind. Denn 
wenn man annimmt, F�r�b� beschreibe an dieser Stelle eine Lehre Ibn ar-R�wand�’s, setzt 
man voraus, (a) dass er diese Lehre in Ostiran kennen lernte und (b) dass er die Tatsache 
ignorierte, dass man Ibn ar-R�wand� in Bagdad völlig anders wahrnahm. Hinzu kommen 
weitere Fragen, die sich in diesem Zusammenhang stellen. F�r�b� spricht eigentlich von ei-
ner Gruppe, nicht von einem einzelnen Gelehrten. Außerdem schließt er die Darstellung 
mit der Bemerkung ab, nach Ansicht dieser Gruppe bleibe nach der Verkündung der Of-
fenbarung für unseren Verstand und für unser Nachdenken nichts mehr zu tun. Das passt 
schlecht zu dem, was wir über Ibn ar-R�wand� wissen. Er interessierte sich für den rationa-
len Disput, denn er schrieb ein K. Adab al-�adal. Vermutlich hat F�r�b� diesem Werk sogar 
eine Widerlegung gewidmet (dazu van Ess, Theologie und Gesellschaft, Bd. 4, S. 306-8 und 
Bd. 6, S. 441; vgl. auch Sarah Stroumsa, “Ibn al-R�wand�’s s�	 adab al-muj�dala. The Role 
of Bad Manners in Medieval Disputations”, in The Majlis. Interreligious Encounters in Medie-
val Islam, ed. Hava Lazarus-Yafeh [et al.], Wiesbaden 1999, S. 66-83). 

23  Damit entfällt das Argument, mit dem Richard Frank begründete, dass die aš�aritische Leh- 
re das Modell für F�r�b�’s Beschreibung des kal�m gewesen sein müsse (“Reason”, S. 133-
37, insbesondere 137; vgl. oben Anm. 6). Es basierte auf der Annahme, dass nur Aš�ar�’s 
Theologie die Bedingungen, die F�r�b� als charakteristisch für den kal�m genannt hat, voll-
ständig erfüllt (Primat der Offenbarung; der Verstand wird nur benutzt, um die Vorgaben 
der Offenbarung zu verteidigen). – Das ist an sich richtig, zumindest aus unserer heutigen, 
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F�r�b� Überlegungen, die bereits spezifischer sind. Jetzt heisst es, diese Theolo-
gen führten drei externe Kriterien ein (ma�s�s�t, mašh�r�t und ma�q�l�t), um die 
Aussagen der Offenbarung mit ihnen zu konfrontieren. Das entspricht ziemlich 
genau den drei Erkenntniswegen (Sinneswahrnehmung; gesicherte Überlieferung 
nicht nur religiösen, sondern auch profanen Wissens; Tätigkeit des Verstandes), 
die von der Mu�tazila als Grundlage der theologischen Argumentation etabliert 
worden sind. Auch hier könnte man wieder einwenden, dass damit nichts Cha-
rakteristisches ausgesagt sei; denn andere Schulen haben diese Dreiteilung von 
den Mu�taziliten übernommen. Aber an dieser Stelle ist entscheidend, wie die 
beschriebenen Theologen das Instrumentarium der externen Kriterien einsetzen 
und in Relation zum geoffenbarten Text bringen. In diesen Punkten wird F�r�b� 
dann doch sehr deutlich. Er betont nämlich mit Nachdruck, dass die zweite 
Gruppe im Falle eines Konflikts zwischen den verschiedenen Erkenntnisquellen 
die Offenbarung allegorisch auslegt – “und sei es auf abwegige Weise”. Diese 
Aussage lässt sich eigentlich nur der Mu�tazila zuordnen. Denn sie war bekannt 
dafür, dass sie die einschlägigen Stellen im Koran (z.B. über Gottes “Hand” oder 
Gottes “Thron”) nicht wörtlich auffasste, sondern im übertragenen Sinn auslegte. 
Im Gegensatz dazu waren alle anderen Richtungen, die in unserem Zusammen-
hang in Betracht kommen (Traditionalisten, Aš��r�), davon überzeugt, dass eine 
solche Form der Exegese nicht zulässig sei.24 Man kann deswegen davon ausge-
hen, dass F�r�b�’s Beschreibung der zweiten Gruppe nicht einfach eine literari-
sche Fingerübung darstellt. Er dürfte, als er dieses Porträt entwarf, an die 
Mu�tazila gedacht haben.25 Somit können wir zum Abschluss unserer Betrach-
tungen über den I���	 al-�ul�m festhalten, dass in diesem Text mit einiger Wahr-
scheinlichkeit auf zwei Richtungen – die Traditionalisten/	anbaliten (oder gege-
benenfalls Ibn ar-R�wand�) und die Mu�taziliten – angespielt wird. 

die verschiedenen Schulen vergleichenden Perspektive. Aber es wird dem Ansatzpunkt, 
von dem F�r�b� ausgegangen ist, nicht gerecht. Aus seiner Sicht respektiert jeder Theologe 
den Primat der Offenbarung. Denn die Theologie setzt ja erst ein, nachdem die Offenba-
rung erfolgt ist (im Gegensatz zur Philosophie). Insofern kann es aus F�r�b�’s Perspektive 
keine theologische Reflexion ohne die vorherige Akzeptanz des Geoffenbarten geben. 

24  Dazu Daniel Gimaret, La doctrine d’al-Ash�ar�, Paris 1990, S. 323-28. 
25  Diesem Fazit stellen sich auch die weiteren Ausführungen in Abschnitt b) nicht entgegen. 

Wie wir gesehen haben, betont F�r�b� dort, dass die beschriebenen Theologen nur einen 
Teil ihrer Probleme mit der allegorischen Auslegung lösen könnten und deswegen in ein-
zelnen Bereichen der Religion doch auf die rational nicht ableitbaren Aussagen der Offen-
barung vertrauen müssten. – Diese Beschreibung lässt sich ebenfalls auf die Mu�tazila an-
wenden. Das gilt vor allem, wenn man ihre Überlegungen zur Ethik in Betracht zieht (vgl. 
dazu Frank, “Reason”, S. 124-29). Dort werden – ganz im Sinne der Schilderung F�r�b�’s – 
zwei Ebenen der Verpflichtung unterschieden: 1) Eine beruht darauf, dass jeder von uns 
mit seinem Verstand die universalen moralischen Prinzipien erkennen kann; deswegen un-
terliegen alle Menschen nach Ansicht der Mu�tazila einer rational begründeten Verpflich-
tung (takl�f �aql�). 2) Die zweite Ebene betrifft die Einzelfälle, die unser Verstand nicht mo-
ralisch qualifizieren kann (z.B. kultische Vorschriften). Um hier zu wissen, was Gott von 
uns erwartet, müssen wir seine Botschaft kennen. Daraus folgt, dass es auch eine Verpflich-
tung, die aus der Offenbarung begründet ist, gibt (takl�f sam��). 
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Kit�b al-
ur�f 

Das Kit�b al-
ur�f (Das Buch der Partikeln) behandelt ebenfalls die Wissenschaf-
ten, allerdings aus einer anderen Perspektive. Während F�r�b� im I���	 darauf 
zielte, die verschiedenen Disziplinen zu beschreiben und zu klassifizieren, stellt 
er hier nämlich die prinzipielle Frage, aus welchem Grund sie überhaupt ent-
standen seien. Die Antwort darauf ist seine berühmte Theorie über die Entwick-
lung des menschlichen Denkens. Sie besagt, dass sich das Sprach- und Reflexi-
onsvermögen der Menschen (bzw. der Menschheit) im Laufe der Zeit immer 
mehr ausdifferenziert habe, wodurch zunächst ein komplexer Wortschatz und 
dann nacheinander Poetik, Rhetorik, Grammatik, Mathematik und Physik, Dia-
lektik und Sophistik, apodiktische Philosophie und schließlich die Religion (als 
deren Nachahmung) entstanden seien.26 Im Zuge dieser Darstellung kommt 
F�r�b� auch auf die Theologie zu sprechen. Dabei bestätigt er einerseits die Aus-
sage des I���	, dass die mutakallim�n – gemeinsam mit den Rechtsgelehrten – im 
Dienste der Religion stünden,27 erwähnt aber auch eine Reihe von Aspekten, die 
weit über diese Feststellung hinausgehen. All das ist jedoch für unsere Fragestel-
lung ohne wirkliche Relevanz. Denn im Kit�b al-
ur�f ist nie von bestimmten 
Gruppen oder Schulen, sondern immer nur von der Theologie als ganzer die Re-
de. Insofern hilft uns die ausführliche Darstellung auch nicht bei dem Versuch, 
einzelne Richtungen, die F�r�b� gekannt haben könnte, zu identifizieren. 

Was hingegen von Interesse ist, sind zwei kurze Passagen, in denen F�r�b� die 
Gründe für seine Distanz zum kal�m angibt. Sie bestätigen noch einmal, dass 
sein Misstrauen gegenüber den Theologen auf zwei prinzipiellen Bedenken be-
ruht. Eines betrifft ihren methodischen Ansatz: Sie gehen von falschen Prämis-
sen aus oder, besser gesagt, von Prämissen, die von ihnen falsch eingeschätzt 
werden. Das hat damit zu tun, dass den Theologen – jedenfalls laut F�r�b� – der 
Charakter der geoffenbarten Schriften wie überhaupt der Religion nicht wirklich 
klar ist. Die Religion (milla) stellt nämlich die Wahrheit in Vorstellungen (�ay�l�t) 
und Gleichnissen (mi��l�t) dar. Also müssen die heiligen Schriften auch in die-
sem Sinne verstanden werden. Aber genau hier beginnt das Problem der Theolo-
gen. Denn sie halten die Aussagen, die symbolisch oder als Gleichnisse gedacht 
sind, bereits für die eigentliche, (demonstrativ) gesicherte Wahrheit (al-�aqq al-
yaq�n) und meinen folglich, sie als solche verteidigen und rechtfertigen (ta����) zu 
müssen.28 

                                                                                                                                                                                                                          
26  Kit�b al-
ur�f, ed. Muhsin Mahdi, Beirut 1970 [3. Aufl. 2004], S. 134-52 (= Kap. 114-144).  
27  Das ist die Grundaussage von Kap. 145 (S. 152-53), in dem die Entstehung von fiqh und 

kal�m beschrieben werden. 
28  Kit�b al-
ur�f, S. 131:12-14. Dieses Problem kann sich noch verschärfen, wenn in einer 

späteren Religionsgemeinschaft (umma) die Gesetze einer früheren Religionsgemeinschaft 
nachgeahmt werden. Dann sind die religiösen Symbole doppelt vermittelt, werden aber 
von den Theologen der späteren umma wiederum als demonstrative Wahrheit missverstan-
den (S. 131:15-132:4). – Solche Feststellungen dürften der Grund dafür sein, warum F�r�b� 
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Zu dieser methodischen Schwierigkeit gesellt sich eine zweite. Sie betrifft den 
persönlichen Umgang miteinander. Dazu erklärt F�r�b� sehr nüchtern, dass die 
religiösen Gelehrten trotz der offenkundigen Nähe ihres Gegenstandes zur Philo-
sophie häufig erbitterte Gegner der Philosophen seien. Diese Erfahrung wird im 
Kit�b al-
ur�f ausführlich beschrieben. Dabei fallen deutliche Worte, etwa, wenn 
davon die Rede ist, dass die Philosophen zurückgewiesen würden (mu
arra��n) 
und manchmal großen Schaden (ma�arra �a��ma) erleiden müssten.29 Es scheint 
demnach, als habe F�r�b� Feindseligkeiten erlebt. Sein Tonfall lässt sogar vermu-
ten, dass er sie für unausweichlich hielt. So könnte man zumindest den Satz ver-
stehen, mit dem er seine Betrachtungen über die Theologie im Kit�b al-
ur�f ab-
schließt: 

Es ist offensichtlich, dass in jeder Religion (milla), die gegen die Philosophie eingestellt 
ist (mu��nida), die Theologie genauso gegen die Philosophie und die Theologen genauso 
gegen die Philosophen opponieren, wie es die Religion selbst tut.30 

Mab�di	 �r�	 ahl al-mad�na al-f��ila 

Solche Aussagen sind in den Mab�di	 �r�	 ahl al-mad�na al-f��ila (Die Prinzipien 
der Ansichten der Bürger eines vorzüglichen Gemeinwesens) nicht zu finden. Über-
haupt ist dieses Werk frei von jeder Polemik, da F�r�b� in ihm seine eigene Posi-
tion zu verschiedenen grundlegenden Fragen darstellt. Was er dabei erklärt, steht 
durchaus in Beziehung zur Theologie. Dieser Bezug ist sogar konstitutiv für den 
Text, wie ich demnächst in einem anderen Zusammenhang zeigen möchte. Inso-
fern sind die Mab�di	 ein wichtiges Dokument, um F�r�b�’s Auseinandersetzung 
mit dem kal�m  als Gesamtphänomen zu verstehen. Für das Thema, das uns hier 
beschäftigt, gilt das jedoch nicht, denn sie erwähnen nirgends eine bestimmte, 
klar deklarierte theologische Richtung. Deswegen kann man in diesem Zusam-
menhang festhalten, dass die Schrift trotz ihrer grundsätzlichen Affinität zur 
Theologie für die Frage, welche Kenntnisse er von der Mu�tazila hatte, letztlich 
ohne Relevanz ist. 

den Religionsgelehrten insgesamt ein bescheidenes intellektuelles Niveau attestiert. Das 
wird besonders deutlich in Kap. 113 (S. 133:14-134:15), in dem die herausgehobene Stel-
lung der Gelehrten (�aw���) im Vergleich zu den gemeinen Leuten (�aw�mm) diskutiert 
wird. Dort heißt es, alle Gelehrten gehörten zu den �aw���, aber innerhalb ihres Standes 
müsse man vier Ränge unterscheiden: 1) die Philosophen, die als einzige ohne Einschrän-
kung �aw��� genannt werden könnten; 2) die Dialektiker und die Sophisten (mit denen 
hier die Denker vor Aristoteles gemeint sind); 3) die Gesetzgeber (w��i�� n-naw�m�s); 4) die 
Theologen und die Rechtsgelehrten (die somit als letzte Gruppe vor den �aw�mm genannt 
werden). 

29  Kit�b al-
ur�f, S. 155:1-18 (= Kap. 149), hier besonders S. 155:10-14; zu dieser sowie zu 
der in der folgenden Anmerkung genannten Textstelle vgl. Zimmermann, Commentary, 
S. cxiv-v, n. 1. 

30  Kit�b al-
ur�f, S. 157:1-3 (= Kap. 153). 
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Um das an einem Beispiel kurz zu zeigen: Im ersten Teil des Werkes erörtert 
F�r�b� die Existenz und die Eigenschaften Gottes (d.h. der „Ersten Ursache“). 
Dabei erklärt er in einem Abschnitt, Gott sei gerecht (�adl), weil er die Güter aus-
gewogen an alle, die er hervorbringe, verteile.31 Und wenig später werden die 
göttlichen Namen diskutiert mit dem Ergebnis, dass man zwei Klassen von Na-
men unterscheiden müsse: jene, die Gottes vollkommenes Wesen beschreiben 
(“seiend”, “einer”, “lebend”), und jene, die seine Relationen zu anderen Seienden 
kennzeichnen (“großzügig”, “gerecht”).32 An solchen Stellen könnte man jeweils 
an eine Auseinandersetzung mit der Mu�tazila denken. Das vermutete auch Ri-
chard Walzer, der in seinem Kommentar zu diesen Passagen wiederholt auf einen 
möglichen Zusammenhang mit dem mu�tazilitischen kal�m einging.33 Sein Be-
fund ist aber immer negativ. Denn anders als bei Kind� (gest. nach 256/870), dem 
Walzer eine Affinität zur Mu�tazila unterstellte,34 meinte er bei den Mab�di	, dass 
bestenfalls ähnliche Begriffe, aber niemals die gleiche Intention oder das gleiche 
Konzept vorlägen.35 Damit bestätigt sich, dass F�r�b� in seinen Ausführungen 
sehr wohl Fragen mit einem theologischen Hintergrund aufgreift, sie aber nicht 
in Beziehung zur dogmatischen Position einer bestimmten Schule setzt. 

Ris�la f� l-�aql 

Etwas anders liegt der Fall beim nächsten Text, der Ris�la f� l-�aql (Epistel über den 
Intellekt). Sie enthält zwei Passagen, die sich ausdrücklich mit einer theologischen 
These befassen. Aber das geschieht nur, um deutlich zu machen, dass diese These 
fehlerhaft und für einen Philosophen inakzeptabel sei. 

Der Anlass für die Kritik ist diesmal eine begriffliche Klärung. Wie F�r�b� zu 
Beginn der Ris�la angibt, möchte er die verschiedenen Bedeutungen herausarbei-
ten, in denen das Wort �aql (Denken, Verstand, Intellekt ...) im Arabischen ge-
braucht wird. Der Fluchtpunkt dieser Überlegung ist natürlich die Philosophie. 
Dort wird das Wort gleich in mehreren Zusammenhängen als Schlüsselbegriff 
verwendet (Logik, Ethik, Psychologie, Metaphysik).36 Deswegen dient der Groß-
teil der Ris�la auch dem Zweck, die verschiedenen Bedeutungen, die ihm in die-

                                                                                                                                                                                                                          
31  Mab�di	 �r�	 ahl al-mad�na al-f��ila, ed. Richard Walzer in Al-Farabi on the Perfect State, Kap. 

I 2.2, S. 94-96. 
32  Mab�di	, Kap. I 2.4-5, S. 96-100. 
33  Walzer, Al-Farabi on the Perfect State, S. 360-62. 
34  Vgl. z.B. seinen Beitrag über Kind� in “L’éveil de la philosophie islamique”, Revue des études 

islamiques 38 i & ii (1970), S. 7-42 und 207-42, hier: 210-14. 
35  Vgl. z.B. Walzer, Al-Farabi on the Perfect State, S. 362 zur Frage der göttlichen Na-

men/Attribute: “This division is different from the Mu�tazilite distinction ... Al-F�r�b�’s 
problem is not the same”. 

36  F�r�b� markiert diese Gebiete, indem er jeweils die zugehörige Schrift aus dem Corpus Ari-
stotelicum angibt (Analytica posteriora, Nikomachische Ethik, De anima, Metaphysik); vgl. 
Ris�la f� l-�aql, ed. Maurice Bouyges, Beirut 1938 [2. Aufl. 1983], S. 2 ult.-3:3. 
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sen Teildisziplinen zukommen, herauszuarbeiten und genauer zu erläutern.37 Be-
vor F�r�b� diese Klärung vornimmt, sondiert er jedoch das Terrain. Denn das 
Wort �aql erscheint nicht nur in der Philosophie. Es ist auch Teil der Alltagsspra-
che (d.h. der Sprache des �umh�r),38 und es gehört zum Vokabular der Theolo-
gen. Deshalb beginnt F�r�b� seine Untersuchung mit der Frage, in welchem Sinn 
es dort jeweils eingesetzt und verstanden wird. In diesem Zusammenhang heißt 
es über die Theologie: 

Was den regelmäßigen Gebrauch von �aql in der Sprache der Theologen angeht, so be-
haupten sie von einer Sache: ‘Das gehört zu dem, was der �aql (Verstand) vorschreibt 
oder was er verbietet oder was er zulässt oder nicht zulässt.’ Damit meinen sie aber nur 
Dinge, die von allen auf den ersten Blick anerkannt werden (al-mašh�r f� b�di	 ra	y al-
�am��). Sie bezeichnen nämlich das, worin alle oder die meisten auf den ersten Blick 
übereinstimmen (b�di	 ar-ra	y al-muštarak), als �aql. Das wird dir klar, wenn du ihre Lehre 
genauer betrachtest, also worüber und was sie reden, was sie in ihren Büchern schreiben 
und wobei sie dieses Wort gebrauchen.39 

Wenig später ergänzt F�r�b�: 

Die Theologen meinen, der �aql (Verstand), über den sie miteinander regelmäßig reden, 
sei der �aql (Intellekt), den Aristoteles in den Analytica posteriora erwähnt hat. So etwas 
hätten sie gerne. Prüfst du jedoch die ersten Prämissen, die sie verwenden, so wirst du 
feststellen, dass sie alle ohne Ausnahme (nur) auf Meinungen zurückgehen, über die auf 
den ersten Blick Übereinstimmung besteht. Also möchten die Theologen das eine, tun 
aber das andere.40 

Soweit das Referat. Es ist natürlich, was uns inzwischen nicht mehr verwundern 
kann, polemisch. Sein Zweck besteht darin nachzuweisen, dass das Wort �aql von 
den Theologen unscharf und unreflektiert gebraucht wird. Erfreulicherweise be-
schränkt sich F�r�b� an dieser Stelle aber nicht auf einen polemischen Kommen-
tar. Er beschreibt auch präzise, was die von ihm kritisierten Theologen denken. 
Sie behaupten, dass man allein mit dem �aql/Verstand (also ohne Kenntnis der 
Offenbarung) erkennen könne, was gut und was schlecht sei. Damit vertreten sie 
eine These, die sich sehr gut historisch zuordnen lässt, da sie in Bagdad oder 
überhaupt in den Kerngebieten des Islams im frühen 4./10. Jahrhundert nur von 
den Mu�taziliten vertreten wurde.41 

37  Wobei innerhalb der Philosophie wiederum der Psychologie die grösste Rolle zukommt; 
ihr allein, d.h. der Analyse der Bedeutung des Wortes �aql in De anima, widmet F�r�b� zwei 
Drittel seines Werkes.  

38  Ris�la f� l-�aql, S. 3:4 und 4:4-7:8. 
39  Ris�la f� l-�aql, S. 7:9-8:4; vgl. Fu��l muntaza�a, ed. Fauzi M. Na���r, Beirut 1971, S. 89: 

15-17. 
40  Ris�la f� l-�aql, S. 11:10-12:3. 
41  Zur Position der Mu�tazila vgl. oben Anm. 21. Aš�ar� war in diesem Punkt völlig anderer 

Ansicht. Nach seiner Auffassung ist es unmöglich, das Gute und das Schlechte anhand ra-
tionaler Kriterien zu erkennen. Was gut und was schlecht ist, entscheidet allein Gott (der 
ebensogut andere Bewertungen vornehmen könnte). Deswegen sind wir auf die Offenba-
rung angewiesen, um seine Befehle und Verbote kennenzulernen (dazu Gimaret, La doctri-
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Man kann demnach davon ausgehen, dass F�r�b� an dieser Stelle auf die 
Mu�taziliten anspielte. Insofern ist seine Ris�la f� l-�aql unser zweiter Beleg dafür, 
dass er mit den Ansichten dieser Schule vertraut war. Interessant ist dabei, dass er 
ihre Lehre auch hier, bei der Frage nach der Begründung der ethischen Normen, 
ablehnt. Denn eigentlich hätte ihm die These, die von den Mu�taziliten in die-
sem Punkt vertreten wurde, willkommen sein können. F�r�b� war selbst davon 
überzeugt, dass wir durch unseren �aql erkennen können, was gut und was 
schlecht ist. Hingegen wäre es ihm völlig abwegig erschienen, unsere Kenntnis 
der ethischen Normen auf eine andere Quelle, also etwa auf die Offenbarung mit 
ihren Bildern und Gleichnissen, zurückzuführen. 

Gleichwohl bleibt in seinen Augen eine unüberbrückbare Differenz. Sie ergibt 
sich daraus, wie die Mu�taziliten das Vorgehen des �aql beschreiben und begrün-
den. Hier unterlaufen ihnen – nach F�r�b�’s Auffassung – zwei gravierende Irr-
tümer, die es einem Philosophen unmöglich machen, den Schulterschluss mit 
ihnen zu suchen. Einer dieser Fehler ist uns bereits bekannt. Man könnte ihn ge-
radezu das Grundproblem der Theologen (aus F�r�b�’s Sicht) nennen: Sie achten 
nicht darauf, dass ihre Überlegungen auf verlässlichen Prämissen gründen, son-
dern gehen von Ansichten aus, die ungeprüft und unsicher sind. So auch in die-
sem Fall. Denn die Mu�taziliten besitzen nach F�r�b�’s Einschätzung keine ein-
deutigen Kriterien für die Entscheidung, was gut und was schlecht ist. Statt des-
sen orientieren sie sich an moralischen Urteilen, die allgemein verbreitet sind 
und auf den ersten Blick einleuchten mögen.42 

Zweitens wirft F�r�b� der Mu�tazila vor, den Vorgang der Urteilsbildung bei 
ethischen Fragen zu unterschätzen. Denn sie behaupte ohne weitere Begrün-
dung, unser Verstand könne unmittelbar, d.h. mit einem Mal das Gute und das 
Schlechte erkennen.43 Tatsächlich handle es sich dabei – so F�r�b� – um einen 
langen Prozess. Er erfordere viele Überlegungen und führe schließlich dazu, dass 
wir eine gewisse Klugheit (ta�aqqul) in ethischen Fragen ausbildeten. Aber selbst 
sie sei niemals vollkommen, sondern wachse zeit unseres Lebens, da wir durch 
immer neue Entscheidungen und durch Erfahrungen (ta�riba) an menschlicher 
Reife gewännen. 

                                                                                                                                                                                                                          

ne d’al-Ash�ar�, S. 435-51). – Ausserhalb des Irak hätte F�r�b� allerdings eine andere Situati-
on vorgefunden. Das gilt insbesondere für die 
anafitisch-m�tur�ditische Theologie im 
Nordosten Irans. M�tur�d� (gest. 333/944) war zwar ein strikter Gegner die Mu�tazila. Aber 
er kam – aus anderen Überlegungen und mit anderer Begründung als sie – ebenfalls zu 
dem Schluss, dass wir mit unserem Verstand erkennen können, was gut und was schlecht 
ist (vgl. dazu mein Al-M�tur�d� und die sunnitische Theologie in Samarkand, Leiden 1997, 
S. 331-34). 

42  Sie benutzen also rhetorische Prämissen; vgl. dazu Renate Würsch, Avicennas Bearbeitungen 
der aristotelischen Rhetorik. Ein Beitrag zum Fortleben antiken Bildungsgutes in der islamischen 
Welt, Berlin 1991, S. 28-32. 

43  Das ergibt sich aus der Behauptung, der �aql greife einfach das mašh�r f� b�di	 ra	y al-�am�� 
auf und mache es zur Grundlage seiner Entscheidung (Ris�la f� l-�aql, S. 7 ult.-8:1). 
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Dass F�r�b� so dachte, wird im weiteren Verlauf der Ris�la deutlich. Dort er-
klärt er die Bedeutung des Wortes �aql im sechsten Buch der Nikomachischen Ethik 
und zählt dabei alle Punkte, die gerade genannt wurden (Klugheit, Erfahrung, 
Reife), auf.44 Damit ist seine eigene Position markiert. Was Aristoteles über den 
Gebrauch des �aql in ethischen Fragen schreibt, ist und bleibt für F�r�b� maßgeb-
lich. Dagegen müssen die Überlegungen der Mu�taziliten für ihn bedeutungslos 
sein, weil sie nach seiner Ansicht von einem falschen Verständnis des Wortes �aql 
ausgehen. 

Kit�b al-Burh�n und Kit�b al-�adal 

Trotz dieser Kritik ist das Zeugnis der Ris�la für uns wichtig. Denn es belegt kon-
kreter als die Darstellung, die wir im I���	 al-�ul�m antrafen, dass sich F�r�b� mit 
der Mu�tazila auseinandergesetzt hat. Dieser Eindruck wird im folgenden noch 
verstärkt, und zwar durch eine Aussage, die uns im Kit�b al-Burh�n (Der Beweis) 
und im Kit�b al-�adal (Der Disput) begegnet. Sie betrifft eine These, die nicht nur 
nahelegt (wie im I���	) oder wahrscheinlich macht (wie in der Ris�la), dass F�r�b� 
die Mu�tazila kannte, sondern die es beweist, da sie innerhalb der islamischen 
Theologie nur für Mu�taziliten bezeugt ist. 

Den sachlichen Rahmen dazu bildet diesmal die Erkenntnislehre. Sie hat un-
ter anderem die Aufgabe, nach den Kriterien zu fragen, an denen wir die Wahr-
heit einer Aussage messen können. Auf diese Frage gaben die Mu�taziliten ver-
schiedene Antworten. Aber nur eine von ihnen interessierte F�r�b� so sehr, dass 
er sie mehrfach erwähnte und kritisierte. Gemeint ist die These, dass eine Aussa-
ge dann wahr sein müsse, wenn sie in demjenigen, der ihr zustimmt, den Zu-
stand der “Seelenruhe” (suk�n an-nafs) bzw. der “ruhigen Hingabe der Seele an 
das Wissensobjekt” (suk�n an-nafs il� l-ma�l�m) hervorrufe.45 

Die schärfste Kritik an dieser Behauptung findet sich im Kit�b al-Burh�n. Dort 
entwickelt F�r�b� – mit stetem Bezug zu den Analytica posteriora – seine eigene 
Beweislehre. Sie geht davon aus, dass unser Wissen auf zwei Arten vorliegen 
könne: als einzelner Begriff (ta�awwur), d.h. als eine klar bestimmte, eindeutige 
und sich nicht verändernde Vorstellung; oder als Urteil (ta�d�q), d.h. als eine 
mehrere Dinge verknüpfende Aussage, mit der wir einen bestimmten Sachverhalt 
bejahen oder verneinen.46 

44  Ris�la f� l-�aql, S. 9:4-12:3. 
45  Zu den einzelnen Vertretern bzw. Kritikern dieser These innerhalb der Mu�tazila vgl. un-

ten. 
46  Kit�b al-Burh�n, ed. Mu
ammad Taq� D�nišpaž�h, in al-Man
iqiyy�t li-l-F�r�b�, Bd. I, 

Qumm 1408š (1987), S. 265-349, hier: 266:5ff.; der Anfang des Kit�b al-Burh�n wurde ins 
Französische übersetzt von Georges Vajda, “Autour de la théorie de la connaissance chez 
Saadia”, Revue des études juives 126 ii-iii und iv (1967), S. 135-89 und 375-97, hier: 390-93. 
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Im Zusammenhang mit den Urteilen kommt F�r�b� auf das Thema, das uns 
hier interessiert, zu sprechen. Denn jetzt erklärt er: 

Ein Urteil kann sich auf etwas beziehen, das tatsächlich wahr ist, oder auf etwas, das 
falsch ist. (Ausserdem) ist ein Urteil entweder gewiss (yaq�n) oder der Gewissheit nahe 
(muq�rib li-l-yaq�n) oder das, was man ‘die ruhige Hingabe der Seele an etwas’ (suk�n an-
nafs il� l-shay	) nennt; letzteres ist die Form des Urteils, die von der Gewissheit am weite-
sten entfernt ist (ab�ad at-ta�d�q�t �an al-yaq�n).47 

Diese Kritik wird im folgenden noch genauer erläutert. Dabei erfahren wir, wel-
che Charakteristika der “Seelenruhe” anhaften und warum sie kein zuverlässiges 
Wahrheitskriterium sein kann:48 Sie ist eine Form der Zustimmung, bei der dem 
Urteilenden bewusst ist, dass sein Urteil nicht gegen Einwände gefeit ist. Da die-
se Einwände stark oder schwach sein können, schwankt auch die “Seelenruhe” 
des Betreffenden in ihrer Intensität (yataf��al). Ausserdem besteht ein formales 
Problem. Denn die “ruhige Hingabe der Seele an etwas” ist nichts weiter als ein 
rhetorisches Urteil (ta�d�q bal���)49. Sie basiert auf “übernommenen” Prämissen 
(maqb�l�t), also auf Aussagen, die uns von einzelnen Personen oder kleinen 
Gruppen überliefert wurden. Diese können zwar (akzidentiell) wahr sein, aber sie 
sind weit davon entfernt, uns Gewissheit über einen Sachverhalt zu verschaffen. 
Deshalb versuchen manche Beobachter, die Glaubwürdigkeit solcher Prämissen 
dadurch zu erhöhen, dass sie sie auf einen göttlichen Befehl (amr il�h�) zurück-
führen. 

Ähnlich kritisch klingen die Aussagen im Kit�b al-�adal. Dort beginnt F�r�b� 
seine Ausführungen damit, dass er die Form der Prämissen, die in der Dialektik 
Anwendung finden, beschreibt und analysiert. Es sind in diesem Fall die 
mašh�r�t, die allgemein anerkannten Aussagen.50 Ihr Ausgangspunkt besteht dar-
in, dass eine Person, die den Ruf hat, vertrauenswürdig zu sein, eine bestimmte 
Behauptung aufstellt (ohne sie beweisen zu können). Diese Behauptung findet 
Zustimmung, zunächst bei einzelnen Zuhörern, dann bei mehreren Personen. 
Mit der Anzahl derer, die sie akzeptieren, wächst auch die innere Überzeugung 
aller Beteiligten, dass die Behauptung richtig sei. So kommt die suk�n an-nafs ins 
Spiel, denn sie ergibt sich aus den Faktoren, die gerade genannt wurden: 

Je mehr Personen uns über die Dinge, die sie selbst gesehen haben, und die Ansichten, 
die sie (selbst) glauben, von sich aus informieren, desto mehr wachsen die ruhige Hin-
gabe unserer Seele daran (suk�n anfusin� ilaih�), unsere Zustimmung dazu (ta�d�qun� 

                                                                                                                                                                                                                          
47  Kit�b al-Burh�n, S. 266:-4ff.; Vajda, “Connaissance”, S. 391. 
48  Es folgt eine Zusammenfassung von Kit�b al-Burh�n, S. 267:9-268:9; Vajda, “Connaissan-

ce”, S. 392-93. 
49  Vgl. dazu auch I���	, S. 82:11 und 83:1-2, wo die “Überzeugung”, die durch den Einsatz 

rhetorischer Mittel erreicht wird, als “Seelenruhe” beschrieben wird. 
50  Kit�b al-�adal, ed. Mu
ammad Taq� D�nišpaž�h, in al-Man
iqiyy�t li-l-F�r�b�, Bd. I, 

Qumm 1408š (1987), S. 358-455, hier: 361 ult.ff. Der Textabschnitt (ab 362:4ff.) wurde 
ebenfalls von Vajda ins Französische übersetzt (“Connaissance”, S. 377-88). 
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lah�) und unsere Akzeptanz dessen (qab�lun� iyy�h�). Demnach haben wir das größte 
Vertrauen in eine Ansicht, die von allen Menschen geteilt wird.51 

Die “Seelenruhe” ist also ein psychologisches Phänomen. Sie stellt sich ein, weil 
wir uns bei einer Annahme sicher fühlen. Doch diese Sicherheit gründet nicht 
darauf, dass die Annahme bewiesen wäre, sondern nur darauf, dass sie von vielen 
Menschen geteilt wird. Entsprechend labil kann ein solcher Zustand sein. Das 
macht F�r�b� im weiteren Verlauf des Kit�b al-�adal deutlich. Dort erklärt er, dass 
unsere “Seelenruhe” sehr rasch abnehme, wenn sie nicht mehr durch äussere Fak-
toren gestützt werde. Es genüge bereits, dass Einwände gegen die allgemein ver-
breitete Ansicht auftauchten. Diese Einwände könnten von Philosophen vorge-
tragen werden oder durch einen Dissens innerhalb der Menge (oder zwischen der 
Menge und den Philosophen) bedingt sein. Die Opposition führe in jedem Fall 
zu Irritationen. Statt uns in Ruhe unserer Annahme hinzugeben, empfänden wir 
jetzt Zweifel. Denn unsere Überzeugung gründete ja nicht auf Beweisen; also 
könne sie auch durch Einwände, die ihrerseits keine Beweiskraft haben müssten, 
wieder erschüttert werden.52 

F�r�b�’s Kritik klingt erneut harsch, aber sie ist diesmal nicht so isoliert wie in 
den zuvor beschriebenen Fällen. Denn der Versuch, die “Seelenruhe” als Wahr-
heitskriterium durchzusetzen, wurde nicht nur von ihm zurückgewiesen, sondern 
war auch innerhalb der Mu�tazila umstritten. Das gilt bereits für die früheste 
Phase der Diskussion. Sie wurde offenbar von Na���m (gest. vor 232/847) eröff-
net. Von ihm bzw. von seinen Schülern berichten die Quellen jedenfalls die The-
se, dass wahres Wissen dann bei uns eintrete, wenn der Prozess des Erkennens 
(der von Na���m als Bewegung unseres Geistes/Herzens gedeutet wurde) in den 
Zustand der “Herzensruhe” (suk�n al-qalb) einmünde.53 

Gegen diese Idee wandte sich ��
i� (gest. 255/869). Er machte geltend, dass 
mit solchen Vermutungen kein verlässliches Wahrheitskriterium gewonnen sei. 
Wer von einer Ansicht überzeugt sei, empfinde immer “Herzensruhe” – auch 
wenn seine Überzeugung gar nicht der Wahrheit entspreche. Ausserdem wechsle 
man gelegentlich seinen Standpunkt. In solchen Fällen seien wir sowohl vor als 
auch nach der Meinungsänderung der festen Überzeugung, im Recht zu sein.54 

Trotz solcher Bedenken griff Ab� H�šim (gest. 321/933) die Idee wieder auf. 
Er machte sie sogar zu einem zentralen Element seiner Erkenntnislehre. Nach 
seiner Auffassung kann man nämlich davon ausgehen, dass die fragliche Ruhe 
(die Ab� H�šim jetzt als “Seelenruhe”/suk�n an-nafs bezeichnet) nicht bei jeder 

51  Kit�b al-�adal, S. 362:13-16; Vajda, “Connaissance”, S. 378. 
52  Kit�b al-�adal, S. 417:13-418:10; Vajda, “Connaissance”, S. 388-89. 
53  Van Ess, Theologie und Gesellschaft, Bd. 3, S. 380 und Bd. 4, S. 97. 
54  Marie Bernand, Le problème de la connaissance d’après le Mu�n� du Cadi �Abd al-�abb�r, Algier 

1982, S. 293-95; van Ess, Theologie, Bd. 4, S. 102-3. 
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beliebigen Ansicht, die uns in den Sinn komme (inklusive Fehlschlüssen und 
Sinnestäuschungen), eintrete, sondern tatsächlich nur dann, wenn eine wirkliche 
Erkenntnis vorliege.55 

Auch seinen Argumenten gelang es nicht, sich auf Dauer durchzusetzen. Vom 
5./11. Jahrhundert an wurde die Lehre von der “Seelenruhe” nur noch von weni-
gen mu�tazilitischen Theologen vertreten.56 Im frühen 4./10. Jahrhundert war sie 
hingegen hochaktuell. Denn Ab� H�šim war nicht irgendwer, sondern der füh-
rende Kopf der Mu�taziliten, die zu dieser Zeit im Irak wirkten.57 Wenn F�r�b� al-
so auf die These der “Seelenruhe” einging und sie wiederholt kritisierte, zeigt das 
sehr deutlich, dass er die aktuellen Debatten, die damals in der mu�tazilitischen 
Schule stattfanden, durchaus verfolgte und ernst nahm. 

Šar� al-�Ib�ra 

Allerdings blieb sein Interesse nicht auf die Mu�tazila beschränkt. Wie wir bereits 
bei der Betrachtung des I���	 festgestellt haben, kannte F�r�b� auch eine Gruppe, 
die sich gegen die Mu�taziliten stellte. Denn er erwähnte dort ja nicht nur Theo-
logen, die versuchten, die Vorgaben der Offenbarung mit den Ansprüchen des 
Verstandes zu versöhnen, sondern auch solche, die sich allein auf die religiöse 
Überlieferung beriefen. 

Letztere rücken jetzt noch einmal in den Blick. Das geschieht durch den Šar� 
al-�Ib�ra, den gro�en Scholienkommentar zu Aristoteles’ De interpretatione. Hier 
kommt F�r�b� unter anderem auf das Problem der contingentia futura zu sprechen, 
also auf die berühmte Frage, ob unsere Aussagen über mögliche künftige Dinge 
bereits in der Gegenwart einen Wahrheitswert besitzen (De interpretatione 9). Sie 
gibt ihm die Gelegenheit zu einem kurzen Exkurs. Sein Inhalt lässt sich wie folgt 
zusammenfassen: Manche Leute behaupten, dass es im Bereich unserer Hand-
lungen überhaupt keine Möglichkeit (Kontingenz) gebe. Denn nach ihrer An-
sicht ist alles, was geschehen wird, bereits mit Notwendigkeit festgelegt. Für diese 
These haben sie allerdings kein überzeugendes Argument, denn sie lässt sich we-
der auf unser Primärwissen (al-ma�rifa al-�l�) noch auf unsere Naturanlage (fi
ra) 
zurückführen. Deswegen berufen sich diese Leute auch auf Festsetzungen, Geset-
ze und (überlieferte) Lehren (al-wa�� wa-š-šar��a wa-l-qaul), also auf lauter Prämis-

                                                                                                                                                                                                                          
55  Josef van Ess, Die Erkenntnislehre des �A�udadd�n al-�c�. Übersetzung und Kommentar des ersten 

Buches seiner Maw�qif, Wiesbaden 1966, S. 75-76; Zimmermann, Commentary, S. cxv; Ber-
nand, Le problème, S. 291-92 und 299. 

56  Darunter war allerdings �Abd al-�abb�r (gest. 415/1025); zu ihm van Ess, Erkenntnislehre, 
S. 76-77; Bernand, Le problème, S. 295-98. 

57  Abu l-Q�sim al-Ka�b� (gest. 319/931), der andere bedeutende Mu�tazilit dieser Generation, 
studierte zwar in Bagdad, ging aber später wieder in seine Heimatstadt Balch zurück, wo er 
den Gutteil seines Lebens verbrachte; zu ihm vgl. Josef van Ess, “Abu ’l-Q�sem Ka�b�”, En-
cyclopaedia Iranica, Bd. 1, S. 359-62, sowie den Beitrag von Racha el-Omari in diesem Band. 

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


ULRICH RUDOLPH 76 

sen, die aus der Perspektive der Logik bzw. der Philosophie gar nicht zulässig 
sind.58 

Wie das Referat zeigt, richtet sich F�r�b�’s Polemik diesmal gegen Determini-
sten. Dabei sind zwei Vorwürfe erkennbar: Der eine lautet, dass sie eine falsche, 
gegen jede menschliche Erfahrung sprechende These vertreten; der andere, dass 
sie meinen, man könne diese These beweisen, indem man sie auf (geoffenbarte) 
Gesetze und überlieferte Lehren zurückführe. Nimmt man beide Argumente zu-
sammen, so wird die Stoßrichtung der Kritik klar. Sie zielt nicht auf den Deter-
minismus im allgemeinen, sondern auf eine bestimmte Gruppierung. Sie kombi-
niert den Glauben an die Vorherbestimmung unserer Handlungen mit der Hoch-
schätzung der religiösen Überlieferung. Das trifft am ehesten auf die Traditionali-
sten und 	anbaliten zu, die deswegen an dieser Stelle – wie vermutlich schon in 
dem erwähnten Passus im I���	 – gemeint sein dürften. 

Zusammenfassung und Ergänzungen  

(Kit�b al-�i
�ba, Kit�b al-Qiy�s a�-�a��r �al� 
ar�qat  
al-mutakallim�n und Kit�b al-Milla) 

Damit sind sämtliche Texte, in denen F�r�b� eine konkrete theologische Lehre 
diskutiert hat, genannt. Sie sind nicht zahlreich, genügen aber, um uns einen 
Eindruck von seinen Kenntnissen über den kal�m zu vermitteln. Dieser lässt sich 
dahingehend zusammenfassen, dass F�r�b� ein aufmerksamer, aber auch ein se-
lektiver Beobachter der Theologie seiner Zeit war. Grundsätzlich interessierte ihn, 
was die mutakallim�n schrieben. Aber in seinen Werken beschränkte er sich dar-
auf, einige wenige Thesen, die er besonders relevant (oder besonders ärgerlich) 
fand, zu erwähnen. Sie stammen in der Regel aus dem Umfeld der Mu�tazila, sel-
tener auch aus dem Lager der Traditionalisten/	anbaliten. Andere Strömungen 
und insbesondere die aš�aritische Theologie hat F�r�b� entweder ignoriert oder, 
was wahrscheinlicher ist, überhaupt nicht gekannt. 

Dieses Ergebnis wird sich durch die Texte, die jetzt noch zur Sprache kom-
men, nicht mehr verändern. Denn sie enthalten nur Aussagen, die keine be-
stimmte theologische Richtung, sondern den kal�m im allgemeinen thematisie-
ren. Trotzdem sollen die verschiedenen Passagen hier noch kurz erwähnt werden. 
Denn sie sind durchaus geeignet, F�r�b�’s grundsätzliche Haltung zur Theologie 
genauer zu beleuchten. Insofern können sie auch dazu beitragen, seine Einschät-
zungen zu den einzelnen Schulen, die wir gerade verfolgt haben, besser einzu-
ordnen. 

58  Šar� al-F�r�b� li-kit�b Ari�t�
�l�s f� l-�Ib�ra, ed. Wilhelm Kutsch und Stanley Marrow, Beirut 
1960 [2. Aufl. 1971], S. 83:16-23; engl. Übers. in Zimmermann, Commentary, S. 77 (zum 
Inhalt vgl. dort S. cxvi). 
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Am wenigsten gilt das für die kurze Bemerkung, die uns im Kit�b al-�i
�ba 
(Die Rhetorik) begegnet. Sie beschränkt sich auf eine Selbstverständlichkeit. Denn 
hier erklärt F�r�b� lediglich, dass es Theologen (und Juristen) gebe, die den Ana-
logieschluss (tam��l)59 für schwach hielten und ablehnten.60 Das ist sachlich rich-
tig, aber es ist als Beobachtung nicht ungewöhnlich. Deswegen kann man daraus 
auch keine spezifischen Schlüsse auf F�r�b�’s Haltung zum kal�m ziehen. 

Anders verhält es sich mit dem zweiten Text, dem Kit�b al-Qiy�s a�-�a��r �al� 

ar�qat al-mutakallim�n (Das kleine Buch über den Syllogismus nach Art der Theologen).61 
Er rückt nämlich einen Aspekt ins Blickfeld, der nach all der Polemik, die wir in-
zwischen gelesen haben, eher unerwartet ist. Das Buch dient grundsätzlich dem 
Zweck, die verschiedenen Schlussverfahren, die Aristoteles in den Analytica priora 
dargestellt hatte, zu erläutern. Insofern ist es ein Paralleltext zum Kit�b al-Qiy�s 
(Der Syllogismus),62 das ausdrücklich als Epitome der Analytica priora konzipiert 
ist. Gleichwohl verfolgt F�r�b� im Kit�b al-Qiy�s as-�a��r noch ein zweites Ziel. Er 
benutzt diese Schrift auch, um eine Verbindung zwischen der aristotelischen 
Schlusslehre und den Argumentationsformen der Theologen (sowie der Juristen) 
herzustellen. In diesem Sinn illustriert er die Syllogismen, die er erörtert, mit 
Beispielen, die aus dem kal�m (oder dem fiqh) stammen. Darüber hinaus erklärt 
er in einem gesonderten Kapitel, dass auch der Inferenzschluss der mutakalli- 
m�n63 eine zulässige Argumentationsform darstelle, weil er unter bestimmten 
Bedingungen auf einen Syllogismus zurückgeführt werden könne.64 

Wie diese Andeutungen zeigen, besteht also doch eine Relation zwischen der 
Philosophie und den Überlegungen der Theologen. F�r�b� kritisiert zwar einzel-
ne Lehren und Argumente der zeitgenössischen mutakallim�n. Aber gleichzeitig 
räumt er ein, dass der kal�m prinzipiell eine rationale Struktur aufweise. Das 
kann nach allem, was wir gesehen haben, auch kaum anders sein. Denn schließ-
lich hat F�r�b� selbst den Zusammenhang hergestellt, indem er die Religion zum 
Abbild der Philosophie und die Theologie zur Verteidigerin der Religion erklärte. 
Also müssen die Überlegungen der Theologen einen rationalen Kern enthalten, 
der – wenn er denn richtig entfaltet wird – mit den Vorstellungen der Philoso-
phen durchaus korrespondiert. 

                                                                                                                                                                                                                          
59  Zu Gebrauch und Bedeutung von tam��l bei F�r�b� und bei anderen philosophischen Au-

toren vgl. Würsch, Avicennas Bearbeitung, S. 72-85. 
60  Kit�b al-�i
�ba, ed. Jacques Langhade mit franz. Übers. in Deux ouvrages inédits sur la rhéto-

rique, ed. J. Langhade und M. Grignaschi, Beirut 1971, S. 30-121, hier: 83:14-85:11. 
61  Kit�b al-Qiy�s a�-�a��r �al� 
ar�qat al-mutakallim�n, ed. Mu
ammad Taq� D�nišpaž�h, in al-

Man
iqiyy�t li-l- F�r�b�, Bd. I, Qumm 1408š (1987), S. 152-94. 
62  Kit�b al-Qiy�s, ed. Mu
ammad Taq� D�nišpaž�h, in al-Man
iqiyy�t li-l- F�r�b�, Bd. I, 

Qumm 1408š (1987), S. 115-51. 
63  Also der “Schluss vom Sichtbaren auf das Unsichtbare” (al-istidl�l bi-š-š�hid �al� l-��	ib). 
64  Kit�b al-Qiy�s a�-�a��r, S. 175-83; zur Sache van Ess, Erkenntnislehre, S. 391-92; Joep Lameer, 

Al-F�r�b� and Aristotelian Syllogistics. Greek Theory and Islamic Practice, Leiden 1994, S. 204-32. 
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Das wird noch deutlicher, wenn wir den dritten und letzten Text hinzuneh-
men. Gemeint ist das Kit�b al-Milla (Die Religion), in dem der Nutzen der Religi-
on und damit der Theologie noch markanter herausgestellt wird. Den Ausgangs-
punkt dafür bildet einmal mehr die These, dass Religionen die Wahrheit, die von 
der Philosophie in universalen Begriffen erfasst werde, auf partikulare Weise re-
präsentierten.65 Sie ist durchaus zweischneidig, denn wie wir gesehen haben, 
dient sie F�r�b� des öfteren dazu, eine scharfe Trennung zwischen beiden Berei-
chen zu legitimieren. An dieser Stelle hat sie jedoch einen anderen Zweck. Denn 
hier geht es ihm darum, die gemeinsame Ausrichtung, ja das Zusammenwirken 
von Philosophie und Religion/Theologie hervorzuheben. Es basiert darauf, dass 
beide die Menschen zum Guten führen möchten. Dabei steht die Religion sogar 
vor der größeren Aufgabe, weil sie sich an das Gros der Menschen richtet, die 
nur dialektische (d.h. theologische) und rhetorische Argumente (die ebenfalls in 
der Theologie eingesetzt werden) verstehen: 

Aus diesem Grund sind die Dialektik und die Rhetorik von enormem Nutzen (�a��mai l-
�an�	): beide rechtfertigen die Lehrmeinungen der Religion bei den Bürgern des Ge-
meinwesens, setzen sie durch, verteidigen sie, verankern sie fest in den Seelen der Bürger 
und verhelfen ihnen (auch) dann zum Erfolg, wenn jemand auftritt, der die Absicht hat, 
die Anhänger der Religion mit seiner Rede in die Irre zu führen und gegen die Religion 
zu opponieren.66 

Auch dieses Lob kann die Polemik, die uns bislang begegnet ist, nicht aufheben. 
Wie wir gesehen haben, sind es, aufs Ganze betrachtet, die kritischen Töne, die 
in F�r�b�’s Äusserungen über die Theologie überwiegen. Trotzdem ist diese letzte 
Äusserung bedeutsam. Denn sie zeigt uns, dass es ihm nicht um eine grundsätz-
liche Ablehnung ging. F�r�b� hatte zwar große Reserven gegenüber der Art, wie 
seine Zeitgenossen (inklusive der Mu�taziliten) die Theologie betrieben. Aber er 
war trotzdem davon überzeugt, dass die Theologie – wenn sie nur richtig konzi-
piert (d.h. an den Vorgaben der Philosophie ausgerichtet) wurde – für die Unter-
weisung und Anleitung der Menschen unerlässlich sei. 
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Ibn al-Khall�l al-Ba�r� (d. after 377/988)  
and His Œuvre on the Problematic Verses of the 
Qur��n Kit�b al-Radd �al� al-jabriyya al-qadariyya  
(Refutation of the Predestinarian Compulsionists)� 

Suleiman A. Mourad 

The Mu�tazilite theologians paid special attention to the genre of mutash�bih al-
qur	�n (the ambiguous verses of the Qur��n), partly in an attempt to provide a 
foundation for the doctrine of �adl (God’s Justice), one of the five principles of 
Mu�tazilite theology. The doctrine of �adl can be simply stated as the belief that 
God, because he is just, does not predestine sins and then punish humans for 
acting them out. It thus denies predestination and asserts free will, which is up-
held by most Mu�tazilite theologians, who consider the free will creed to be an 
integral component of the doctrine of �adl.1 The Qur��n does not exclusively en-
dorse either of these two opposing creeds, predestination and free will; it does, 
however, contain verses that support both creeds, such as, for instance, Qur��n 
7:179 and 18:29, which read respectively: 

We have created for Hell many of the Jinns and humans … (wa-laqad dhara	n� li-
jahannam kath�ran min al-jinn wa-l-ins …).2 

Say: Here is the truth from your Lord, it is to you to believe [it] or disbelieve [it] … 
(wa-qul al-�aqq min rabbikum faman sh�	a fa-l-yu	min wa-man sh�	a fa-l-yakfur …). 

Nevertheless, both predestinarians and believers in free will refused to acknowl-
edge that this is actually the case. They often resorted to the mutash�bih al-qur	�n3 

�  I would like to thank the Andrew W. Mellon Foundation for a grant to support this re-
search project, which helped me acquire a copy of the manuscript of Ibn al-Khall�l’s Kit�b 
al-Radd. An edition of the Arabic text is currently under preparation. 

1  Needless to say, prior to the systematization of Mu�tazilite theology, which started around 
850 CE, there were a number of early Mu�tazilite theologians who did not accept this po-
sition, such as, for instance, �ir�r b. �Amr (d. ca 200/815), who introduced the notion of 
kasb (acquisition), which was later elaborated by theologians, including al-Ash�ar� (d. 
324/936) and his school: see Josef van Ess, Theologie und Gesellschaft im 2. und 3. Jahrhundert 
Hidschra. Eine Geschichte des religiösen Denkens im frühen Islam 1-6, Berlin 1991-97, vol. 3, pp. 
45-48, and vol. 4, pp. 502-3. For a general overview of the formation and development of 
Mu�tazilism, see van Ess, “Mu�tazila,” in Encyclopedia of Religion, vol. 9, pp. 6317-25. For an 
overview on the development of the concept of kasb in early Islam, see Michael Schwarz, 
“‘Acquisition’ (Kasb) in early Kal�m,” in Islamic Philosophy and the Classical Tradition. Essays 
presented by his friends and pupils to Richard Walzer on his seventieth birthday, Columbia 1973, 
pp. 355-87. 

2  All translations of the Qur��n are mine. 
3  For an overview of the genre of mutash�bih al-qur	�n, see Leah Kinberg, “Mu�kam�t and 

Mutash�bih�t (Koran 3/7). Implication of a Koranic Pair of Terms in Medieval Exegesis,” 
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in order to dismiss any possibility that the Qur��n might provide legitimacy for 
their adversaries’ beliefs. Thus a predestinarian theologian would declare any 
verses that might be viewed as sanctioning the belief in free will to be ambiguous 
(mutash�bih) and provide, by resorting to other qur��nic verses, �ad�ths, and lexi-
cographical and grammatical tricks, an interpretation that would make these 
verses endorse predestination. Similarly, a theologian who upheld the free will 
creed would categorize any verses that sanction predestination as ambiguous and 
use a similar approach to assert that they actually imply free will. One such theo-
logian is Ibn al-Khall�l al-Ba�r�, who flourished in the fourth/tenth century. Ibn 
al-Khall�l, a member of the Mu�tazilite movement, authored a Kit�b al-Radd �al� 
l-jabriyya al-qadariyya f�ma ta�allaq� bih min mutash�bih �y al-qur	�n al-kar�m (Refu-
tation of the Predestinarian Compulsionists with respect to what they uphold 
about the ambiguous verses of the glorious Qur��n). This contribution is a pre-
liminary study of Ibn al-Khall�l and his work. 

Life, Education and Career of Ibn al-Khall�l al-Ba�r� 

Ab� �Umar A
mad b. Mu
ammad b. 	af� al-Khall�l al-Ba�r� was born in Basra. 
The principal, indeed the only, source for his biography is Kit�b al-Fihrist by Ibn 
al-Nad�m (d. 380/990). The information that Ibn al-Nad�m provides is scanty: 
The author’s nisba is Ibn al-Khall�l, which indicates that either his father or his 
grandfather was a seller of vinegar (khall). He studied with two notable Mu�tazilite 
theologians: with Ab� �Abd All�h Mu
ammad b. �Umar al-�aymar� (d. 315/927) 
in Basra4 and with Ab� Bakr A
mad b. �Al� Ibn al-Ikhsh�d (d. 326/938) in Bagh-
dad.5 This suggests that Ibn al-Khall�l started his education in Basra, and later 
moved to Baghdad. It is also possible that he studied with both teachers in Bagh-
dad, as al-�aymar� moved there towards the end of his life and became a compan-
ion of Ibn al-Ikhsh�d.6 

Arabica 35 (1988), pp. 143-72 [repr. in The Qur	an. Formative Interpretation, ed. Andrew Rip-
pin, Aldershot 1999, pp. 283-312]; and idem, “Ambiguous,” in Encyclopaedia of the Qur	�n, 
vol. 1, pp. 70b-77a. 

4  Al-�aymar� was a student of Ab� �Al� al-Jubb��� and replaced him in the leadership of the 
Mu�tazilite movement in Basra: see Ibn al-Nad�m, Kit�b al-Fihrist, ed. Ri�� Tajaddud, Te-
hran 1973, p. 219; and al-Dhahab�, Siyar a�l�m al-nubal�	, ed. Shu�ayb Arn���
 [et al.], Bei-
rut 1990, vol. 14, p. 480. 

5  On Ibn al-Ikhsh�d, see Ibn al-Nad�m, Fihrist, pp. 220-21; al-Kha
�b al-Baghd�d�, T�r�kh 
Baghd�d, ed. Mu�
af� �A.-Q. �A
�, Beirut 1997, vol. 5, p. 67; al-Dhahab�, Siyar, vol. 15, pp. 
217-18; and J.C. Vadet, “Ibn al-Ikhsh�d,” in The Encyclopaedia of Islam. New Edition, vol. 3, 
p. 807a.

6  See al-	�kim al-Jishum�, Shar� �Uy�n al-mas�	il , MS �an���, al-J�mi� al-Kab�r, al-Maktaba 
al-Gharbiyya, �ilm al-kal�m no. 99, vol. 1, f. 68a; and Ibn al-Murta��, Kit�b �abaq�t al-mu�- 
tazila [Die Klassen der Mu�tazila von A�mad ibn Ya�y� ibn al-Murta��], ed. Susanna Diwald-
Wilzer, Wiesbaden / Beirut 1380/1961, p. 96. 
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The fact that Ibn al-Khall�l is not mentioned at all in the extant Mu�tazilite 
prosopographies suggests, first, that he was a minor Mu�tazilite figure, and, sec-
ond, that he was possibly ignored because of his educational background as a 
student of al-�aymar� and Ibn al-Ikhsh�d. In the few surviving Mu�tazilite pro-
sopographies, all of which belong to the school of al-Q��� �Abd al-Jabb�r (d. 
415/1024), al-�aymar� is criticized for disagreeing with his Mu�tazilite peer Ab� 
H�shim al-Jubb��� (d. 321/933). According to �Abd al-Jabb�r, al-�aymar� was pi-
ous and virtuous, except for his constantly differing with and criticizing Ab� 
H�shim (wa-k�na wari�an �asan al-
ar�qa ill� m� k�na minhu min mu��nadat Ab� 
H�shim wa-l-ghul�w f�hi).7 He also engaged in refutations of some views propa-
gated by Abu l-Q�sim al-Ka�b� al-Balkh� (d. 319/931).8 As for Ibn al-Ikhsh�d, he 
does not enjoy a very positive reputation either. His clashes with other notable 
Mu�tazilite theologians of his day often draw adverse comment. This is precisely 
the case in Shar� �Uy�n al-mas�	il by the Mu�tazilite theologian al-	�kim al-
Jishum� (d. 494/1101), who quotes �Abd al-Jabb�r as having said: “He (Ibn al-
Ikhsh�d) often disagreed [with his peers] and upheld the least endorsed views.”9 
Among those with whom Ibn al-Ikhsh�d was in disagreement on some theologi-
cal issues were Abu l-Q�sim al-Ka�b� al-Balkh� and Ab� H�shim al-Jubb���.10 

It is important to keep in mind here that such criticism came from theologi-
ans of the Bahshamiyya school (named after Ab� H�shim al-Jubb���) who dis-
agreed with al-�aymar� and Ibn al-Ikhsh�d: �Abd al-Jabb�r was a follower of  
Ab� H�shim al-Jubb���, and al-	�kim al-Jishum� belonged to the school of �Abd 
al-Jabb�r.11 The omission of Ibn al-Khall�l from these particular prosopographies 
might therefore well have been intentional, reflecting an attempt to sideline 
some competing trends within the Mu�tazilite movement. This particular point 
remains speculative, however, and requires further examination. 

In matters of jurisprudence, Ibn al-Ikhsh�d followed the Sh�fi�ite school, which 
suggests that in addition to Mu�tazilite theology, Ibn al-Khall�l also studied 
Sh�fi�ite jurisprudence and legal theory with Ibn al-Iksh�d. Actually, Ibn al-Ikhsh�d 
had a positive posthumous reputation among some Sunnite �ad�th scholars.12 For  

                                                                                                                                                                                                                          
7  �Abd al-Jabb�r, “Fa�l al-i�tiz�l wa-
abaq�t al-mu�tazila,” in Fa�l al-i�tiz�l wa-
abaq�t al-mu�ta- 

zila, ed. Fu��d Sayyid, Tunis [1974], p. 309. See also al-	�kim al-Jishum�, Shar�, vol. 1, 
ff. 67b-68a; Ibn al-Murta��, �abaq�t, p. 96. 

8  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 309. 
9  Al-	�kim al-Jishum�, Shar�, vol. 1, f. 70a. Ibn al-Murta�� (d. 840/1437), the medieval Za-

ydite theologian from Yemen, depends for his Kit�b �abaq�t al-mu�tazila entirely on the 
Shar� of al-	�kim Jishum�; see the entry for Ibn al-Ikhsh�d in Ibn al-Murta��’s �abaq�t al-
mu�tazila, p. 100. There is no entry for Ibn al-Ikhsh�d in �Abd al-Jabb�r’s Fa�l al-i�tiz�l. 

10  See Vadet, “Ibn al-Ikhsh�d,” in The Encyclopaedia of Islam. New Edition, vol. 3, p. 807a. 
11  On the conflict between the Bahshamiyya and Ikhsh�diyya, see Margaretha T. Heemskerk, 

Suffering in the Mu�tazilite Theology. �Abd al-Jabb�r’s Teaching on Pain and Divine Justice, Leiden 
2000, pp. 21-28. 

12  Interestingly, however, T�j al-D�n al-Subk� (d. 771/1370) does not include in his prosopo- 
graphical dictionary an entry for either Ibn al-Ikhsh�d or Ibn al-Khall�l; see �abaq�t al-
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instance, in Siyar a�l�m al-nubal�	, al-Dhahab� (d. 748/1348) praises the scholar-
ship of Ibn al-Ikhsh�d, saying that “despite his innovation” he “made valuable 
contributions” (lahu ma��sinun �al� bid�atih�).13 By “innovation,” al-Dhahab� ob-
viously meant Ibn al-Ikhsh�d’s upholding Mu�tazilite doctrine. 

What we may perhaps conclude from this is that Ibn al-Khall�l followed his 
teacher’s specialization not only in Mu�tazilite theology but also in Sh�fi�ite law; 
this can also be inferred from the fact that he later served as a judge. According 
to al-Fihrist, Ibn al-Khall�l occupied the position of chief-judge in the town of al-
	ad�tha, possibly the one near Takr�t.14 Before that, he was the chief-judge of 
Takr�t but was dismissed; he was later reappointed to the post after serving his 
term in al-	ad�tha, as the comment by Ibn al-Nad�m indicates (rudda ilayhi qa��	 
Takr�t). Ibn al-Nad�m adds that Ibn al-Khall�l was still occupying the post of 
chief-judge of Takr�t at the time of the composition of Kit�b al-Fihrist,15 which 
was completed in 377/988.16 

Ibn al-Nad�m attributes two works to Ibn al-Khall�l. The first is Kit�b al-U��l, 
which seems to be lost now and which very likely addressed the principles of 
Mu�tazilite theology – Ibn al-Ikhsh�d is said to have authored a book entitled al-
Ma��na f� l-u��l, which, as can be inferred from al-	�kim al-Jishum�, was on the 
principles of Mu�tazilite theology.17 The second work Ibn al-Nad�m attributes to 
Ibn al-Khall�l is Kit�b al-Mutash�bih (On the Ambiguous Verses of the Qur��n), 
the work under examination in this paper. 

We do not know the birth or death dates of Ibn al-Khall�l. But we can infer 
from the death dates of his two principle teachers, al-�aymar� and Ibn al-Ikhsh�d, 
that he was born before 300/913. And he was still active around the time that 

sh�fi�iyya al-kubr�, ed. Mu�
af� �A.-Q. �A
�, Beirut 1999. After all, by the time of al-Subk�, 
Sh�fi�ite scholars had excised out of the Sh�fi�ite tradition those Mu�tazilite theologians 
who, in terms of legal theory and jurisprudence, followed the Sh�fi�ite school. 

13  Al-Dhahab�, Siyar, vol. 15, pp. 217-18. 
14  According to Y�q�t (d. 626/1229), there were two 
ad�thas in Iraq, one near Maw�il (Mo-

sul), known as 
ad�that al-Maw�il, and another one near Takr�t known as 
ad�that al-Fur�t; 
see Mu�jam al-buld�n, Beirut 1986, vol. 2, pp. 230-31. 

15  Ibn al-Nad�m, Fihrist, pp. 221-22. 
16  Ibn al-Nad�m probably added a few more notes to his work in the couple of months fol-

lowing its completion in 377/988. But he is not to be accredited with the expanded recen-
sion of the Fihrist, which was authored by vizier Abu l-Q�sim al-	usayn b. �Al� al-
Maghrib� (370/981-418/1027). For the date of the Fihrist see Rudolf Sellheim and Mohsen 
Zakeri, “Al-Fehrest,” in Encyclopaedia Iranica, vol. 9, p. 476a. See also J.W. Fück, “Ibn al-
Nad�m,” in The Encyclopaedia of Islam. New Edition, vol. 3, pp. 895a-96b; and F.W. 
Zimmermann, “On the supposed shorter version of Ibn an Nad�m’s Fihrist and its date,” 
Der Islam 53 (1976), pp. 267-69. On Abu l-Q�sim al-Maghrib�, see P. Smoor, “Al-Maghrib�, 
Ban�,” in The Encyclopaedia of Islam. New Edition, vol. 5, pp. 1210a-12b. See also Devin 
Stewart, “Emendations of the Legal Section in the Fihrist of Ibn al-Nad�m,” in �Abbasid 
Studies. Occasional Papers of the School of �Abb�sid Studies, Leuven June-July 2004, ed. John 
Nawas (forthcoming). 

17  Al-	�kim al-Jishum�, Shar�, vol. 1, f. 70a; see also al-Dhahab�, Siyar, vol. 15, p. 218. 
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Ibn al-Nad�m finished compiling Kit�b al-Fihrist, so it is likely that he died 
shortly after 377/988. 

Ibn al-Khall�l’s Kit�b al-Radd 

The only manuscript of Kit�b al-Radd known to be preserved is in the possession 
of La Fondazione Caetani (Ms. # 332) at the Accademia Nazionale dei Lincei in 
Rome, Italy. The title in this manuscript reads Kit�b al-Radd �al� l-jabriyya al-
qadariyya f�m� ta�allaq� bih min mutash�bih �y al-qur	�n al-kar�m. As mentioned ear-
lier, Ibn al-Nad�m gives the work the title of Kit�b Mutash�bih al-qur	�n. The ques-
tion that arises therefore is whether we are dealing here with two separate compi-
lations by Ibn al-Khall�l. The answer requires some investigation, especially given 
that the Twelver Sh��ite scholar Ibn ��w�s (d. 664/1266) refers in his Kit�b Sa�d al-
su��d to what seem to be two titles that he attributes to Ibn al-Khall�l. The first 
time he quotes from a Kit�b al-Radd �al� al-jabriyya wa-l-qadariyya f�m� ta�allaq� bih 
min mutash�bih al-qur	�n, and the second time from a Kit�b Mutash�bih al-qur	�n.18 
This fact led Etan Kohlberg to argue, although cautiously, that Ibn ��w�s could 
have had two separate works by Ibn al-Khall�l.19 Was this really the case? Or is it 
possible that we are dealing with two copies of the same book, under different ti-
tles? The evidence indeed suggests that Ibn ��w�s had two copies of the same 
work – most likely each copy was incomplete – but under different titles and with 
insignificant variations of the author’s name, mostly the result of scribal errors. 
This might have led Ibn ��w�s to believe that the two manuscripts referred to 
separate works. 

The quote in Kit�b Sa�d al-su��d, which Ibn ��w�s paraphrases from Kit�b Mu-
tash�bih al-qur	�n, is found in the Caetani manuscript of Kit�b al-Radd. It relates 
to Qur��n 2:26: 

By it, God leads astray many and guides many. But He only leads astray by it the evil-
doers (yu�illu bihi kath�ran wa-yahd� bihi kath�ran wa-m� yu�illu bihi ill� al-f�siq�n). 

Ibn ��w�s summarizes a section in which Ibn al-Khall�l disputes his opponents’ 
view that God uses the Qur��n to save some and doom others. It reads: 

��(
 �ML|� �# 7�@=# M�� 7SC �¤�% T�!� a�3 �LI. JZ�" /T�� �� ��� �'�(�� �PL�f �# ��� !" 7�M� }¥!C �%��� �	.� ���
� ����# 4d��.20  

                                                                                                                                                                                                                          
18  Ibn ��w�s, Kit�b Sa�d al-su��d, Najaf 1950, pp. 21, 241 and 246. See also Etan Kohlberg, A 

Medieval Muslim Scholar at Work. Ibn ��w�s and His Library, Leiden 1992, pp. 292-93 and 
312; and Gregor Schwarb, Sabine Schmidtke, and David Sklare (eds.), Handbook of 
Mu�tazilite Works and Manuscripts (Handbuch der Orientalistik series), Leiden (forthcoming), 
(section on Ibn al-Khall�l). 

19  See Kohlberg, A Medieval Muslim Scholar, p. 293. 
20  Ibn ��w�s, Sa�d al-su��d, p. 246. 
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[Ibn] al-Khall�l said what can be paraphrased in the following manner that this verse 
proves the futility of their argument because if the Qur��n leads astray, He (God) would 
not have called it in many instances a guide, a mercy, and a proof. 

The corresponding section in Ibn al-Khall�l’s Kit�b al-Radd reads: 

��(� JZ :M�f � 7SC �¤�% ��� ��M@:� �<T�� %M9- J&� a�3 %M�� J&
CS# U�� h9i� �<��� �C�U�� a�3 �LI. J&��" 
%M��� ��" J&	?��Q ��k� M�� x� /���
1 a�̈=�� j��� /��(.: }TGV� /. ��d�� 0!<�� /. ��d��{A TGV� q�S&�. 6# 

�TS� /. 0!<�� ��« . 6# 6#' /.A ��k� M�� �'�(�� �� ��� ��

1 �LV�� 4di�� �y /?�� x� a�̈=� /T�v. }¥!C ����	.�.21

They are to be answered that this verse, which you think is evidence of the veracity of 
your belief, is the most explicit evidence and most manifest proof of the futility of your 
argument and the veracity of the argument of your adversaries. For God, be glorified 
and almighty, meant by His saying, by it, He leads astray many, and by it He guides many, 
that He leads astray as a result of the rejection of those who reject it, and He guides as a 
result of the belief of those who believe in it, because if the Qur��n was a cause of stray-
ing and confusion, God almighty would not have described it as a guide and a proof. 

What Ibn al-Khall�l tries to establish here is that the Qur��n is a guide for those 
who have already opened their hearts to its message. As for those doomed, they 
have already made up their minds not to accept it, in which case the Qur��n is 
well provided with verses to assure that they remain in falsehood. At any rate, 
the quotes confirm that both Kit�b Mutash�bih al-qur	�n and Kit�b al-Radd are the 
same. 

The other quote that Ibn ��w�s paraphrases from Kit�b al-Radd �al� al-jabriyya  
wa-l-qadariyya22 relates to a disputation by Ibn al-Khall�l regarding the patriarch  
Abraham in Qur��n 2:128 (rabban� wa-j�aln� muslim�n laka wa-min dhurriyyatin�  
ummatan muslimatan laka …), which we find in the Caetani manuscript of Kit�b al- 
Radd.23 Here it is obvious that the work is the same. The only minor variation is in  
the title.24 Ibn ��w�s adds the particle of conjunction wa between al-Jabriyya  
(Compulsionists) and al-Qadariyya (Predestinarians). Although there is no signifi- 
cant difference here, the particle wa could have resulted from a scribal error, if it  
was assumed that these were two groups, not the same one. In works on similar  
topics, some of which are by authors contemporary to Ibn al-Khall�l, the predesti- 
narians are often called al-Jabriyya al-qadariyya or al-Mujbira al-qadariyya (predesti-
narian Compulsionists), or al-Qadariyya al-mujbira (compulsionist Predestinari-
ans).25 It is, therefore, in line with the customary practice among anti-

21  Ibn al-Khall�l, Radd, ff. 14b-15a. 
22  Ibn ��w�s, Sa�d al-su��d, pp. 241-42. 
23  See Ibn al-Khall�l, Radd, ff. 19b-22b. 
24  Actually, there is a minor variation in Ibn al-Khall�l’s grandfather’s name as well. It is 

given as Ja�far (�?=N) not 
af� (�?-), which must be a scribal or editor’s error, resulting from
misreading (�?-) as (�?=N). 

25  See, for example, [pseudo?] al-Q�sim al-Rass�, “Kit�b al-Radd �al� l-mujbira,” in Ras�	il al-
�adl wa-l-taw��d 1-2, ed. Mu
ammad �Im�ra, Cairo 1988, vol. 1, p. 172; al-��
ib Ibn 
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predestinarian theologians – Mu�tazilites, Twelver Sh��ites, and Zaydites – to use 
both terms to refer to one group. On the basis of this, one can conclude that the 
particle wa in the title as given by Ibn ��w�s was indeed most likely the result of a 
scribal error. 

Ibn al-Khall�l authored the work prior to 377/988, since it is listed in Kit�b al-
Fihrist. Moreover, there is an indication in Kit�b al-Radd that he dictated it to 
one of his students. The first refutation by Ibn al-Khall�l is preceded by the fol-
lowing phrase: “Q�la Ab� �Umar: ….”26 However, we can dismiss entirely the 
possibility that the small entry on Ibn al-Khall�l could have been added to Kit�b 
al-Fihrist by the vizier Abu l-Q�sim al-Maghrib� (d. 418/1027), who authored the 
long recension of Ibn al-Nad�m’s Kit�b al-Fihrist,27 for this theory would imply 
that Ibn al-Khall�l lived, and remained active as a judge, past the age of a hun-
dred. Indeed, the short recension of Kit�b al-Fihrist (MS �ehid Ali Pa�a 1934, f. 
2b) contains the entry on Ibn al-Khall�l.28 

The Manuscript: Its Condition and Provenance: 

The manuscript (Ms. # 332) at La Fondazione Caetani belongs to a collection of 
Arabic manuscripts from Yemen (55 in total) donated by Prof. E. Rossi to the 
Fondazione in 1938.29 On the title page, following the title and author’s name, it 
is stated that it was copied by the orders of vizier �Abd All�h b. �Amr b. �Al� b. 
Ya
y� b. al-	asan al-	ayd�n� Ab� �Amr al-Tam�m� (flourished before the eighth/ 
fourteenth century).30 

Usually, the scribe’s name and the date of copying would appear at the end of 
the manuscript. But in the case of the Caetani manuscript, the text ends at the 
bottom of folio 173b: the discussion of Qur��n 72:16-17 is not complete and has 
a continuation that is lacking from the Caetani text. Two possibilities can be  
advanced here. Either we are dealing with the loss of a number of folios (proba-

                                                                                                                                                                                                                          

�Abb�d, “al-Ib�na �an madhhab ahl al-�adl,” in Naf�	is al-makh
�
�t, ed. Mu
ammad 	. �l 
Y�s�n, Najaf 1952, vol. 1, pp. 21-22; �Abd al-Jabb�r al-Hamadh�n�, al-Mughn� f� abw�b al-
taw��d wa-l-�adl, ed. Mu�
af� 	ilm� [et al.], Cairo 1961-65, vol. 8, pp. 326-27; al-Shar�f al-
Murta��, “Inq�dh al-bashar min al-jabr wa-l-qadar,” in Ras�	il al-�adl wa-l-taw��d, vol. 1, 
p. 296; and al-	�kim al-Jishum�, Shar�, vol. 1, f. 23b. 

26  Ibn al-Khall�l, Radd, f. 3a. Ab� �Umar being the kunya (agnomen) of Ibn al-Khall�l. 
27  On the two recensions of Ibn al-Nad�m’s Kit�b al-Fihrist, see n. 16 above. 
28  I thank Devin Stewart for checking the manuscript and providing me with this informa-

tion. On the short and long recensions of Ibn al-Nad�m’s Kit�b al-Fihrist, see Stewart, 
“Emendations of the Legal Section in the Fihrist of Ibn al-Nad�m.” 

29  See Renato Traini, I manoscritti arabi di recente accessione della Fondazione Caetani, Rome 1967, 
pp. 40-41. 

30  The nisba al-	ayd�n� refers to the town of 	ayd�n, 70 kilometers southwest of the city of 
�a�da, in Yemen; see Ibr�h�m al-Maq
af�, Mu�jam al-buld�n wa-l-qab�	il al-yamaniyya, �an��� 
1988, p. 201. Traini identifies al-	ayd�n� as the scribe who copied the manuscript, which 
is a mistake; see Traini, I manoscritti arabi, p. 41. 
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bly less than ten, given that Ibn al-Khall�l, as seen in Appendix A, is not system-
atic in addressing all the Qur��nic s�ras),31 or the scribe stopped at the end of fo-
lio 173b and planned to continue copying the manuscript at a later time, but 
never did. The only thing we can tell about this copy is that the scribe was 
commissioned to copy Ibn al-Khall�l’s Kit�b al-Radd by the vizier al-	ayd�n�. 

Besides the fact that Rossi brought it from Yemen, the manuscript carries a 
number of ownership notes that also point to a provenance from Yemen, proba-
bly from as early as the sixth/twelfth century.32 On the margins of the title page 
we find the names of at least six individuals who owned the manuscript at one 
point or another,33 some of whom were notable Zaydite im�ms, such as al-Mahd� 
li-d�n All�h �Al� b. Mu
ammad b. �Al� (b. 705/1306, d. 773/1371),34 and al-
Mutawakkil �al� All�h.35  

The manuscript comprises 173 folios, with 18 lines per page. But the number 
of lines increases to 19/20 in folios 135b-144a. Then from folio 144b until the 
end of the manuscript – folio 173b – another scribe takes over, and the handwrit- 
ing changes. Thus two scribes worked on copying the text, neither of whom went  
over the copy a second time to insert the diacritical marks; this seems to have  
been a practice in Yemen as many manuscripts copied by Zaydites at that time  
lack most diacritical marks. The handwriting is legible, yet the absence of most  
diacritical marks – the situation gets worse with the second scribe – makes the  
reading in some cases hard to decipher. 

Style 

The style of Ibn al-Khall�l shares certain features with other works on the same 
topic by Mu�tazilite and Sh��ite theologians, especially Kit�b Mutash�bih al-qur	�n 
by �Abd al-Jabb�r (composed between 360/970 and 380/990).36 Ibn al-Khall�l 
divides his book into sections that follow the order of the qur��nic s�ras, starting 
from S�rat al-F�ti�a,37 which we also see in �Abd al-Jabb�r’s work.38 He first lists 

31  For the s�ras and verses discussed in Kit�b al-Radd, see the Appendix. 
32  On the date of the manuscript, see also Fuat Sezgin, Geschichte des Arabischen Schrifttums, 

Leiden 1967-82, vol. 1, p. 624. 
33  There are a few other names that are illegible, possibly as a result of intentional effacing. 
34  See Mu
ammad b. Mu
ammad Zab�ra, T�r�kh al-a	imma al-zaydiyya f� l-Yaman �att� l-�a�r 

al-�ad�th, Cairo 1998, p. 104. 
35  The name of al-Mutawakkil �al� All�h was effaced; the barely legible part reads: min kutub 

mawl�n� al-Mutawakkil �al� All�h … (“Of the books of our master al-Mutawakkil �al� All�h 
…”). He must be one of several Zaydite imams from Yemen who assumed that title start-
ing in the 9th/15th century; see Zab�ra, T�r�kh al-a	imma al-zaydiyya. 

36  On the date of �Abd al-Jabb�r’s Kit�b Mutash�bih al-qur	�n, see W. Madelung, “�Abd al-
Jabb�r,” in Encyclopedia Iranica, vol. 1, p. 117b. 

37  The only minor exceptions relate to four cases where he lists a verse after having discussed 
one that follows it in a given s�ra, viz. s�ra 5 (v. 13 after v. 14), s�ra 6 (v. 35 after v. 53, and 
v. 108 after v. 110), s�ra 7 (v. 155 after v. 179); see the Appendix.
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the qur��nic verse that his “opponents” use as the basis for their argument, along 
with their argument, then he follows it with his criticism, which in some cases 
comprises more than one opinion (wajh). Moreover, he often quotes other 
qur��nic verses to confirm the accuracy of his peculiar interpretation of the verse 
under examination. A good example is Ibn al-Khall�l’s treatment of Qur��n 
7:179 (We have created for Hell many of the Jinns and humans …): 

�M¬� ��(T�=� /. ��V�� /��" /���
1 :} !­(��  �­���k  JM@­<+  ��d�­�  6­#  M6­+�  >­�F��  J­Z  ��­�" P  ��­<(?�  �­�{) 7 :179 .(
����" :�@W�3v
 /T�� )�*  ��d�­�  6­#  M6­+�  >­�F��  ��­@��  J<­�*!	��  JM@­<N M��  M�S­��  �­C  )­�|�  X�­
�F��  /­@#�  A%­M�M�S��  �S­C� 
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�­­� 
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38  An example of a different organizational system is Mutash�bih al-qur	�n wa-mukhtalif�h by 

the Twelver Sh��ite Ibn Shahr�sh�b (d. 588/1192), where the verses are arranged according 
to themes. 
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In his argument against the Compulsionists’ interpretation, Ibn al-Khall�l pro-
vides two rebuttals, which can be summarized as follows: Firstly, God is telling 
about the end (al-��qiba) of these jinns and humans, an end they will attain as 
the result of their own deeds, “for if the verse in question demonstrates God’s 
will to create the unbeliever in order to make him enter Hell, then all the verses 
of the Qur��n would contradict themselves and God’s signs and proofs would be 
false.” Secondly, God is using the past tense (dhara	n�) but actually means the fu-
ture (sa-nadhru	u), as in wa-n�d� a���b al-janna a���b al-n�r (Qur��n 7:44: the 
people of Heaven call the people of Hell). For in Qur��n 7:44, the verb n�d� is 
in the past tense, but, since this can only take place in the future, one must read 
it as sa-yun�d� (will call): those whose end is in Heaven will call those whose end 
is in Hell.40 

Ibn al-Khall�l often quotes poetry (although he does not always name the po-
ets), and in some cases he refers to Arabic semantics by using statements like 
“according to the speech of the Arabs” (wa-f� kal�m al-�arab), and “the Arabs 
mean by this expression” (wa-l-�arab tu�abbiru bi-h�dhihi l-�ib�ra).41 This system is 
similarly followed by Mu�tazilite, Twelver-Sh��ite, or Zaydite authors, such as in 
Kit�b al-Naj�t by al-N��ir li-D�n All�h A
mad b. Ya
y� (d. 325/937), �Abd al-
Jabb�r’s Mutash�bih al-qur	�n, al-��
ib Ibn �Abb�d’s (d. 385/955) treatise al-Ib�na 
�an madhhab ahl al-�adl, and al-Shar�f al-Murta��’s (d. 436/1044) Am�l�. 

Ibn al-Khall�l’s method also involves tafs�r al-qur	�n bi-l-qur	�n (interpreting 
some verses by referring to other verses). As the example discussed above shows, 
he uses Qur��nic verses to help him make the case for a particular interpretation 
of another verse. This method suggests that the Mu�tazilite approach to tafs�r 
treated the Qur��n as comprised of themes and units, and when discussing a par-
ticular verse, other verses that share the same theme or unit were quoted to make 
the case.42 

39  Ibn al-Khall�l, Radd, ff. 87a-88b. 
40  What Ibn al-Khall�l assumes here is that humans will be ushered into Heaven or Hell only 

after the Day of Judgment. 
41  Ibn al-Khall�l, Radd, ff. 36b and 87b respectively. 
42  See also the examples from �Abd al-Jabb�r’s Mutash�bih al-qur	�n cited below. 
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Sources cited in Kit�b al-Radd 

Ibn al-Khall�l acknowledges that he used two books as his sources, one by the 
Mu�tazilite and Zaydite theologian from Baghdad Abu l-Fa�l Ja�far b. 	arb (d. 
236/850), and the other by Ab� �Al� al-Jubb��� (d. 303/916), the leader of the 
Mu�tazilite school of Basra. He introduces them towards the end of his introduc-
tion in the following way: 
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On this topic, that is, the examination of the verses to which the Compulsionists adhere 
[to support their views], I came across two good books: one of them is by Abu l-Fa�l 
Ja�far b. 	arb, may God have mercy on his soul, and the other one is by Ab� �Al� 
Mu
ammad b. �Abd al-Wahh�b al-Jubb���, may God have mercy on both their souls.44 
As for Abu l-Fa�l, his book discusses wrong views, which were adopted by a large num-
ber of scholars [especially] after his time, and issues that require investigation and ex-
planation. As for Ab� �Al�, he devoted his book to a comprehensive examination from 
the perspective of language, grammar, and what the person needs so that he has com-
mand over the opponent. 

Both Ja�far b. 	arb and Ab� �Al� al-Jubb��� were known to have authored works 
on mutash�bih al-qur	�n. For instance, Ibn al-Nad�m lists a Kit�b Mutash�bih al-
qur	�n among the books Ja�far b. 	arb authored,45 and attributes to Ab� �Al� al-
Jubb��� a book on the topic of mutash�bih al-qur	�n.46 But neither work is extant. 

These two works on mutash�bih al-Qur	�n by Ja�far b. 	arb and al-Jubb��� are 
the two sources that Ibn al-Khall�l seems to have used, or at least they are the 
only sources that he acknowledges having employed in the writing of his own 
book on the topic. 

                                                                                                                                                                                                                          
43  Ibn al-Khall�l, Radd, ff. 2a-b. 
44  He possibly means here Ab� �Al� and his father. 
45  Ibn al-Nad�m, Fihrist, p. 213; see also p. 39. Al-��
ib Ibn �Abb�d also names Ja�far b. 	arb 

among those Mu�tazilites who authored on the mutash�bih al-qur	�n; see his Ris�la f� l-
hid�ya wa-l-�al�la, ed. 	usayn �Al� Ma
f��, Tehran 1955, p. 48. See also van Ess, Theologie 
und Gesellschaft, vol. 6, p. 289. 

46  See Ibn al-Nad�m, Fihrist, p. 39; al-��
ib Ibn �Abb�d, Ris�la f� l-hid�ya wa-l-�al�la, p. 48; al-
	�kim al-Jishum�, Shar� �Uy�n al-Mas�	il, vol. 1, f. 52a; and Schwarb, Schmidtke, and Skla-
re (eds.), Handbook of Mu�tazilite Works and Manuscripts, (section on Ab� �Al� al-Jubb���, # 
25). 
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Impact of Kit�b al-Radd: 

The real impact of Ibn al-Khall�l’s Kit�b al-Radd cannot be seriously assessed un-
til the text has been edited. But this does not necessarily mean that one cannot 
provide initial comments on the role it played and its potential impact on later 
religious scholars and movements. We have already come across the Twelver 
Sh��ite theologian and bibliophile Ibn ��w�s, who acknowledged that he con-
sulted two works by Ibn al-Khall�l (though as argued above it was the same work 
with two different titles), and incorporated arguments from them into at least 
one of his books. It is clear, then, that Kit�b al-Radd helped Ibn ��w�s shape and 
defend his theological positions, especially the free will doctrine, which he was 
defending in his own Kit�b Sa�d al-su��d. One can also deduce from the personal 
names of Zaydite imams and scholars from Yemen who owned the current extant 
manuscript at different times (written around the margins of the title page in the 
Caetani manuscript) that they too considered it a valuable source that defends 
the doctrine of free will against the predestination creed. To what extent they 
used it, however, is impossible to establish at the moment. 

Distinctiveness of Ibn al-Khall�l’s Kit�b al-Radd 

It remains to be determined how Kit�b al-Radd compares to �Abd al-Jabb�r’s Ki-
t�b Mutash�bih al-qur	�n, which draws on earlier Mu�tazilite sources, among them 
Ab� �Al� al-Jubb���’s Mutash�bih al-qur	�n.47 In light of the fact that Ibn al-
Khall�l was a disciple of Ibn al-Ikhsh�d and al-�aymar�, whereas �Abd al-Jabb�r 
mainly followed the teachings of Ab� H�shim al-Jubb���, it would be important 
to establish the degree of variance or congruence between both works, especially 
given the split between the students of Ab� �Al� al-Jubb���: Ibn al-Ikhsh�d and 
his followers versus Ab� H�shim and his followers. 

The section below gives �Abd al-Jabb�r’s answer to the same question of the 
problematic Qur��n 7:179 quoted already above by Ibn al-Khall�l: 

D#%�v :����" MJw ��k £�=� 7!=. �# T�!� a�3 /T�� )�* ��T?&�� JM@<+ �?&��� /T��� j��� J� ��k J<@#� ��(
 :}!(��  �­���k 
JM@<+ ��d�� 6# M6+�  >­�F��{ )7 :179(A  MJ­w  )­T(-  �­�k  /­��(. :} J­Z  ��­�" P  ��­<(?�  �­�{) 7 :179(A  6M	­

  /­T�� 
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� �P ��=WD� .���+�� 63 ��k M�� 7�C��  2V­�(�  /­T��  J­<(�* j����  J­�  JM@­<N  /­T�� 
j��y� ���Sy� � �L&�� !"� �@W�3 M�� ��k P T�!�  a­�3  /­T�� j���  �­?&��  ���­1�  �­#  qN��D­��  /­.  AJM@­<N  7�C�­:
 P  T�!­� 

47  This is implied from the 33 instances in Mutash�bih al-qur	�n, where �Abd al-Jabb�r refers 
to Ab� �Al� al-Jubb���; see, as examples, �Abd al-Jabb�r, Mutash�bih al-qur	�n, pp. 55, 74, 
and 379. But �Abd al-Jabb�r does not specifically say that Ab� �Al� al-Jubb��� wrote on mu-
tash�bih al-qur	�n. There seems to be one reference only to Ja�far b. 	arb; see �Abd al-
Jabb�r, Mutash�bih al-qur	�n, p. 379. 
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Clearly, both discussions are very similar. The only difference is that �Abd al-
Jabb�r brings up the issue of �adhf, which means words that are left out but with-
out which the meaning is incomplete. �Abd al-Jabb�r also takes the opportunity 
to refute the view that if God approves of the end of some people in Hell, then 
He must also approve of what leads to Hell (i.e., sins and transgressions). �Abd al-
Jabb�r argues that, according to the view of his school, God approves of the pun-
ishment only, not what leads to receiving the punishment, similar to the judge 
who imposes a penalty on the thief and the adulterer even though he disapproves 
of theft and adultery. As for Ibn al-Khall�l, he introduces the grammatical point 
regarding verb n�d�, which, even though it is in the past tense, must refer to the 
future. He also brings up the issue of God having created the unbelievers, like the 
believers, to be admitted to Heaven and receive the rewards provided they do the 
work that leads to that (khalaqa l-k�fir li-mithl m� khalaqa lahu l-mu	min min al-ta�r�� 
li-l-janna wa-nayl al-thaw�b). 

A second comparison between Ibn al-Khall�l’s Kit�b al-Radd and �Abd al-
Jabb�r’s Mutash�bih al-qur	�n relates to Qur��n 6:123. Ibn al-Khall�l presents the 
following discussion: 
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48  �Abd al-Jabb�r, Mutash�bih al-qur	�n, pp. 305-06. 
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49  Ibn al-Khall�l, Radd, ff. 73a-b. 
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Here too, both discussions are very similar, though Ibn al-Khall�l’s is a little 
longer. One notices the citation of poetry and Qur��nic verses by both authors – 
actually the same line is quoted by both of them, as well as the two Qur��nic 
verses 28:8 and 51:56. The only difference is that �Abd al-Jabb�r brings up, 
again, the issue of al-ma�dh�f min al-kal�m (words that are left out). 

These two comparisons between the works of Ibn al-Khall�l and �Abd al-
Jabb�r demonstrate the distinctiveness of each author, despite the similarities in 
presentation and style. This suggests that even though they derived some of their 
views from earlier Mu�tazilite sources – at least one of these sources was com-
mon to both of them, namely the Mutash�bih al-qur	�n of Ab� �Al� al-Jubb��� – 
each author was original in the sense that he rephrased the arguments and pre-
sented them in his own language. Yet, these two cases only touch the tip of the 
iceberg. Needless to say, a more thorough comparison of both texts would be 
valuable if it enabled us to identify specific variations within Mu�tazilite theol-
ogy over certain issues, especially regarding some of the views over which Ibn al-
Ikhsh�d and his school differed from Ab� H�shim and the Bahsham�ya school. 
After all, the works of al-�aymar� and Ibn al-Ikhsh�d have been lost, and our 
knowledge of their teachings is too general to allow a serious exposition of their 
thought and contribution to the Mu�tazilite movement. One expects, however, 
that some of their views would have been preserved by their disciple Ibn al-
Khall�l in his Kit�b al-Radd. Furthermore, given the fact that Ibn al-Khall�l draws 
on two sources that are now lost, his work is also of paramount significance as a 
window into the teachings of Ja�far b. 	arb and Ab� �Al� al-Jubb��� regarding the 
mutash�bih al-qur	�n. 

Appendix 

Table of Contents of Ibn al-Khall�l’s Kit�b al-Radd �al� al-jabriyya al-qadariyya 

(S�ras and verses are listed in the order they appear in the Caetani manuscript) 

Introduction: ff. 1b-2b. 
S�rat al-	amd (1: S�rat al-F�ti
a), verses 6-7: ff. 2b-5b. 
S�rat al-Baqara (2), verses 1-2, 7, 26, 49, 103, 128, 213, 253, 272, 286: ff. 5b-30a. 
S�rat �l �Imr�n (3), verses 8, 54, 152, 154, 166, 178: ff. 30a-38a. 

                                                                                                                                                                                                                          
50  �Abd al-Jabb�r, Mutash�bih al-qur	�n, pp. 261-62. 
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S�rat al-Nis�� (4), verses 78, 88, 129: ff. 38a-43b. 
S�rat al-M��ida (5), verses 3, 14, 13, 29, 41, 64: ff. 43b-54a. 
S�rat al-An��m (6), verses 9, 25, 39, 44, 53, 35, 91, 105, 110, 108, 111, 112, 113, 

123, 125, 129, 149: ff. 54a-81a. 
S�rat al-A�r�f (7), verses 16, 30, 89, 146, 179, 155, 182, 188: ff. 81a-92a. 
S�rat al-Anf�l (8), verses 24, 25, 44: ff. 92a-97b. 
S�rat al-Tawba (9), verses 46, 55, 76, 87, 124-125, 127: ff. 97b-103b. 
S�rat Y�nus (10), verses 88 (first part), 88 (second part), 100: ff. 103b-11b. 
S�rat H�d (11), verses 34, 118-119: ff. 112a-120a. 
S�rat Y�suf (12), verse 76: ff. 120a-121a. 
S�rat al-Ra�d (13), verse 16: ff. 121a-124a. 
S�rat Ibr�h�m (14), verses 37 and 40: ff. 124a-126a. 
S�rat al-	ijr (15), verse 11: ff. 126a-127a. 
S�rat al-Na
l (16), verses 17, 25: ff. 127a-130b. 
S�rat Ban� Isr���l (17), verses 5, 7, 16, 45-46: ff. 130b-138b. 
S�rat al-Kahf (18), verses 23, 28: ff. 138b-140a. 
S�rat Maryam (19), verses 75, 83: ff. 140a-141b. 
S�rat ��h� (20): Not included. 
S�rat al-Anbiy�� (21), verses 37, 90, 111: ff. 141b-146a. 
S�rat al-	ajj (22), verses 52-53: ff. 146a-148a. 
S�rat al-Mu�min�n (23), verses 55-56, 106-107: ff. 148a-150b. 
S�rat al-N�r (24), verse 63: ff. 150b-152a. 
S�rat al-Furq�n (25), verse 2: ff. 152a-155a. 
S�rat al-Shu�ar�� (26): not included. 
S�rat al-Naml (27), verse 50: ff. 155a-156a. 
S�rat al-Qa�a� (28), verse 27: ff. 156a-158a. 
S�rat al-�Ankab�t (29), verse 13: ff. 158a-159a. 
S�rat al-R�m (30), verses 22, 30: ff. 159a-161a. 
S�rat Luqm�n (31): not included. 
S�rat al-Sajda (32), verse 13: ff. 161a-162b. 
S�rat al-A
z�b (33): not included. 
S�rat Saba� (34): not included. 
S�rat al-Mal��ika (35: S�rat F�
ir), verse 3: ff. 162b-163a. 
S�rat Y�s�n (36), verse 8: folios 163a-165b. 
S�rat al-��ff�t (37), verses 95-96, 102: ff. 165b-167b. 
S�rat �ad (38): not included. 
S�rat al-Zumar (39): not included. 
S�rat Gh�fir (40): not included. 
S�rat Fu��ilat (41), verse 25: ff. 167b-169a. (this s�ra is wrongly identified as S�-

rat al-Sajda) 
S�rat al-Sh�r� (42): not included. 
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S�rat al-Zakhruf (43): not included. 
S�rat al-Dukh�n (44): not included. 
S�rat al-J�thiya (45): not included. 
S�rat al-A
q�f (46): not included. 
S�rat Mu
ammad (47): not included. 
S�rat al-Fat
 (48): not included. 
S�rat al-	ujur�t (49): not included. 
S�rat Q�f (50): not included. 
S�rat al-Dh�riy�t (51): not included. 
S�rat al-��r (52): not included. 
S�rat al-Najm (53), verses 43-44: ff. 169a-170a. 
S�rat al-Qamar (54): not included. 
S�rat al-Ra
m�n (55): not included. 
S�rat al-W�qi�a (56): not included. 
S�rat al-	ad�d (57): not included. 
S�rat al-Muj�dala (58): not included. 
S�rat al-	ashr (59): not included. 
S�rat al-Mumta
ana (60): not included. 
S�rat al-�aff (61), verse 5: ff. 170a-171a. 
S�rat al-Jumu�a (62): not included. 
S�rat al-Mun�fiq�n (63): not included. 
S�rat al-Tagh�bun (64): not included. 
S�rat al-�al�q (65), verses 10-11: ff. 171a-172a. 
S�rat al-Ta
r�m (66): not included. 
S�rat al-Mulk (67), verses 13-14: ff. 172a-173a. 
S�rat al-Qalam (68): not included. 
S�rat al-	aqqa (69): not included. 
S�rat al-Ma��rij (70): not included. 
S�rat N�
 (71): not included. 
S�rat al-Jinn (72), verses 16-17: ff. 173a-173b. (Here the Caetani text ends)  
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Author’s note: 

After this article was completed, Gregor Schwarb drew my attention to the fact 
that there exists an additional manuscript of Ibn Khall�l’s Kit�b al-Radd which is 
preserved in �an���, al-J�mi� al-kab�r, al-Maktaba al-Gharbiyya, majm��a no. 15, 
ff. 178-249. (See A
mad Mu
ammad ��saw� [et al.], Fihrist al-makh
�
�t al-
yamaniyya li-D�r al-Makh
�
�t wa-l-Maktaba al-Gharbiyya bi-l-J�mi� al-kab�r, �an��	 
1-2, Qum 2005, pp. 165, 723.) 
I thank Gregor Schwarb for this information. 
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Maq�la f� l-radd �al� l-Mujbira (MS Najaf)  
attributed to �Abd al-Jabb�r al-Hamadh�n�1

Hans Daiber 

In the autumn of 1968 I photographed in the al-Im�m al-	ak�m Public Library 
in Najaf a small treatise, consisting of 24 pages with 17 lines each. It is the third 
text in a majm��a (no. 182) which so far is not mentioned in any printed cata-
logue.2 At the beginning of the treatise title and author are mentioned: Maq�la f� 
l-radd �al� l-mujbira li-Q��� l-qu��t �Abd al-Jabb�r b. A�mad. The manuscript, which 
is seriously corrupted particularly towards the end, is a late copy: According to 
the colophon (p. 24:13-19) it was completed in Rajab 1335/April-May 1917 by 
�Abd al-Razz�q b. al-Shaykh Mu
ammad b. al-Shaykh ��hir al-Sam�w�. 

None of the classical sources mentions a work of this title or topic among the 
works of the q��� �Abd al-Jabb�r al-Hamadh�n� (d. 415/1025).3 However, �Abd 
al-Kar�m �Uthm�n lists among his writings a Kit�b f� l-qa��	 wa-l-qadar and states 
that a manuscript of the text is extant in Najaf.4 This is confirmed by A
mad al-
	usayn�’s catalogue of the Khiz�nat al-Raw�a al-	aydariyya (also known as al-
Khiz�na al-Gharawiyya): The library possesses a collective manuscript (no. 675) 
that was copied by Mu
ammad b. �Al� al-Jurj�n� in 720/1322 and consists of two 
treatises, the second being al-Qa��	 wa-l-qadar by �Abd al-Jabb�r.5 I was unable to 
inspect this manuscript, but it should not be excluded that the Kit�b f� l-qa��	 wa-
l-qadar and the Maq�la f� l-radd �al� l-mujbira are copies of the very same text. 
Moreover, it is possible that �Abd al-Razz�q had used al-Jurj�n�’s copy of the text 
as his Vorlage.  

Our analysis will try to show that the doctrinal outlook of the responsum is 
not completely identical with the known doctrines of �Abd al-Jabb�r. For this 

1  We thank Wilferd Madelung for his careful reading of the edition, his corrections and sug-
gestions. 

2  For the mentioned library and its collections, see Geoffrey Roper, World Survey of Islamic 
Manuscripts, Volume Two, London 1993, pp. 40-42. 

3  See Gabriel Said Reynolds, A Muslim Theologian in the Sectarian Milieu. �Abd al-Jabb�r and 
the Critique of Christian Origins, Leiden 2004, pp. 58ff. On �Abd al-Jabb�r, see also the arti-
cle by Wilferd Madelung in Encyclopaedia Iranica, vol. 1, pp. 116-18. 

4  �Abd al-Kar�m �Uthm�n, Q��� l-qu��t �Abd al-Jabb�r Ibn A�mad al-Hamadh�n�, Beirut 1967, 
p. 68 no. 47.

5  Sayyid A
mad al-	usayn�, Fihrist makh
�
�t Khiz�nat al-Raw�a al-
aydariyya f� l-Najaf al-
ashraf, Najaf 1391/1971, p. 49 no. 83. – �Uthm�n (Q��� l-qu��t, p. 68) refers as his source to 
�gh� Buzurg al-�ihr�n�’s al-Dhar��a il� ta��n�f al-sh��a (1-25, Beirut 1403-6/1983-86). In the 
relevant section of the Dhar��a (vol. 17, pp. 143-51) no such reference can be found. It is 
likely that �Uthm�n’s source was �gh� Buzurg’s unpublished Fihris makh
�
�t al-Khiz�na al-
Gharawiyya bi-l-Najaf; see Roper, World Survey. Volume Two, p. 46. – I thank Gregor 
Schwarb for these references. 
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reason, the quotation (at the end of p. 16 of the ms.) from Ab� �Abd All�h (al-
Ba�r�; d. 369/979), �Abd al-Jabb�r’s teacher and predecessor in the leadership of 
the Bahshamiyya, is not a sufficient proof of �Abd al-Jabb�r’s authorship. Ab� 
�Abd All�h al-Ba�r� is an often quoted authority in later texts of the school of 
�Abd al-Jabb�r. An edition of the responsum on the basis of �Abd al-Razz�q’s 
copy is appended to the following analysis. 

The text is opened with a question, posed by an anonymous person as to how 
to respond to the claim of the Mujbira that miracles constitute proof for the ve-
racity of prophets although this is impossible according to their doctrine. It is 
followed by a detailed response of our author in the course of which he seeks to 
force the opponents (Najj�riyya and Kull�biyya, by the latter he evidently has 
the Ash�arites in mind) by way of ilz�m to admit that according to their doctrine 
miracles do not prove anything.  

According to al-Najj�r, God is willing the good and the bad and “creates” 
both good and bad actions of human beings.6 This determinism appears to be 
criticized and modified in the Maq�la under discussion7 by the thesis that God 
can be credited with the power to lead people astray. This power is an attribute 
of God’s essence (�ifat al-dh�t), whereas God’s act of deceiving (talb�s) is an attrib-
ute of his acting (�ifat al-fi�l). Here, al-Najj�r’s thesis of God willing good and bad 
is changed into a doctrine concentrating on the transmission of truth, guiding 
man, and falsehood, misguiding him. God has in his essence the power to tell 
the truth or to lie, but his act of lying is an attribute of God’s temporary acting.8 
This doctrine, which will be explained below, justifies the thesis of our Maq�la 
that miracles may appear through false prophets (jaw�z �uh�r al-mu�jiz �al� l-
kadhdh�b al-mudda�� li-l-nubuwwa).9 

This thesis cannot be found in the works of �Abd al-Jabb�r. It is neither found 
in his al-Mughn�, in the part on al-Tanabbu	�t wa-l-mu�jiz�t,10 nor in his al-
Mukhta�ar f� u��l al-d�n,11 nor in the paraphrase of his al-Mu��
 bi-l-takl�f by Ibn 
Mattawayh,12 nor in the Kit�b al-u��l al-khamsa,13 which consider the miracle a 

6  Daiber, Das theologisch-philosophische System des Mu�ammar Ibn �Abb�d as-Sulam� (gest. 830 n. 
Chr.), Beirut / Wiesbaden 1975, p. 268f. 

7  Maq�la, p. 10. – The numbering refers to the pages of the manuscript. In the edition of 
the text following this article this numbering is inserted in square brackets. 

8  Maq�la, p. 21. 
9  Maq�la, p. 3. 
10  Al-Mughn� f� abw�b al-taw��d wa-l-�adl 4-9, 11-17, 20, ed. Mu
ammad Mu�taf� 	ilm� [et 

al.], Cairo 1961-65, vol. 15, pp. 236ff. 
11  In Ras�	il al-�adl wa-l-taw��d, ed. Mu
ammad �Im�ra, Cairo 1971, pp. 237ff. 
12  In the unpublished part, book 26 and 27; see Daiber, Mu�ammar, p. 515. 
13  Ed. Daniel Gimaret, “Les U��l al-�amsa du Q��� �Abd al-�abb�r et leurs commentaires,” 

Annales Islamologiques 15 (1979), pp. 47-96, Arabic text, p. 89:23ff; translation in Richard C. 
Martin and Mark R. Woodward, with Dwi S. Atmaja, Defenders of Reason in Islam. Mu�ta- 
zilism from Medieval School to Modern Symbol, Oxford 1997, pp. 102f. 

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


MAQ�LA F� L-RADD �AL� L-MUJBIRA (MS NAJAF) 103 

legitimation of the prophet, whose truthfulness depends upon his wisdom. Be-
cause human beings are not able to perform the miracles of the prophet 
Mu
ammad, he is a true prophet for whom God made the Qur��n a miracle 
proving that he is a true messenger. In elaborating this position, which is also the 
basis of his Tathb�t dal�	il al-nubuwwa,14 �Abd al-Jabb�r does not reflect on the 
truthfulness of the transmission of the divine message. Once he states: “If we 
know through the intellect that someone who truthfully claims to be a prophet 
performs a miracle, then we know that someone who does not perform a miracle 
is necessarily a liar.”15 This seems to be changing in his Mutash�bih al-Qur	�n,16 
his book on the “not clearly intelligible passages of the Qur��n,” of which a lit-
eral interpretation is not allowed. �Abd al-Jabb�r begins this book with the cru-
cial statement that “the truth and the intention of the meaning of every act can 
only be known after the state of its agent (f��il) is known.” Later, he adds: “With 
regard to a message in its wording we do not know whether it is a truth or a lie 
until the knowledge of it is admissible, after we are acquainted with the state of 
the messenger (al-mukhbir).” Consequently, what God relates in the Qur��n can 
be recognized in its truthfulness, if “the state of the messenger and his being wise 
(�ak�m) is known.”17 Consequently, any message (khabar) is not truth (�idq) “in it-
self” (bi-nafsih�), “because it is indicating the state of something else and not the 
state of itself.”18 The message is truth in case its cause, the messenger, possesses 
truth. Now, �Abd al-Jabb�r adds the remarkable sentence: “Because the determi-
nists admit the possibility that God performs bad acts, it is not possible for them 
to know his truthfulness (�idq), neither through reason nor from tradition.”19 
Here, �Abd al-Jabb�r clearly expresses the incompatibility of God’s wisdom with 
God’s choosing and performing bad acts, which both were related to God’s 
truthfulness. True is what is good, therefore the opposite, the acceptance of 
God’s performing bad acts as truth must be criticized as a doctrine of the deter-
minists. In my view, this explains why our text is classified in its title as a refuta-
tion of the determinists: God in his essence does not lie and – against the school 
of al-Najj�r – does not perform bad acts. Therefore, the bad is not a result of 
God’s determinism, just as the lie is not caused by him, but determined by the 
messenger, if he is not truthful. M�nakd�m (d. 425/1034), in his commentary 
(Ta�l�q) on Shar� al-U��l al-khamsa by his teacher �Abd al-Jabb�r,20 declares: “Ac-
cording to you, isn’t God essentially (li-dh�tih�) commanding and is it not fur- 
 
                                                                                                                                                                                                                          
14  Ed. �Abd al-Kar�m �Uthm�n, Beirut 1966. 
15  Al-Mughn�, vol. 15, p. 239:20f. 
16  Mutash�bih al-Qur	�n 1-2, ed. �Adn�n Mu
ammad Zarz�r, Cairo 1969. 
17  Mutash�bih al-Qur	�n, vol. 1, pp. 1:4f, 13ff. 
18  Mutash�bih al-Qur	�n, vol. 1, p. 2:12f. 
19  Mutash�bih al-Qur	�n, vol. 1, p. 2:18f. 
20  Only �Abd al-Jabb�r’s al-U��l al-khamsa is preserved, not his commentary (shar�), see  

Gimaret, “Les U��l al-�amsa du Q��� �Abd al-�abb�r.“ 
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thermore excluded that (God) is partly commanding and partly forbidding? Is it 
not possible that he essentially speaks the truth, although it is not excluded that 
he partly speaks the truth and partly lies?”21 

It is precisely this remark which is the starting-point of our Maq�la f� l-radd �al� 
l-Mujbira. It is expanded by a sophisticated linguistic theory about the relation be-
tween message and messenger in connection with the problem of the relation be-
tween God’s speech and its shaping by the prophetic messenger: Is it possible that 
God’s message, his revelation, is falsified during its transmission in such a manner 
that seemingly a miracle is performed by a liar who claims to be a prophet (jaw�z 
�uh�r al-mu�jiz �al� l-kadhdh�b al-mudda�� li-l-nubuwwa)?22 Neither in the extant 
works by �Abd al-Jabb�r nor in those of M�nakd�m or Ibn Mattawayh does this 
problem appear to be discussed. Moreover, we do not encounter it in the works 
of �Abd al-Jabb�r’s student and colleague Ab� Rash�d al-N�s�b�r� (born before 
360/970)23 in his al-Mas�	il f� l-khil�f bayna l-Ba�riyyin wa-l-Baghd�diyyin24 or in the 
monograph on God’s attributes, edited by Mu
ammad �Abd al-H�d� Ab� R�da 
under the title F� l-taw��d and tentatively identified with Ab� Rash�d’s D�w�n al-
u��l.25 Admittedly, this last book is incompletely preserved in a unique manu-
script in �an���, but the style slightly differs – despite a similar presentation of ar-
gument and counter-argument which the text shares with other texts from the 
school of �Abd al-Jabb�r. An examination of later authors from the school of 
�Abd al-Jabb�r, to the extent that we have texts at our disposal, does not add es-
sential new details which could be compared with our Maq�la. I refer here to 
Rukn al-D�n Ma
m�d Ibn Mu
ammad al-Mal�
im� al-Khw�razm� (d. 536/1141), 
Kit�b al-Mu�tamad f� u��l al-d�n26 and to Taq� al-D�n al-Najr�n� (late 6th/12th or 
early 7th/13th century), Kit�b al-K�mil f� l-istiq��	 f�m� balaghan� min kal�m al-quda- 
m�	: al-Najr�n� defends the position of �Abd al-Jabb�r, that the miracle distin-
guishes the prophet from the non-prophet27 and alludes to discussions about the 
question of whether saints (awliy�	) can perform miracles (jaw�z �uh�r khaw�riq al-
��d�t f� ghayr al-anbiy�	).28 Here again we look in vain for the details found in our 
Maq�la. Al-Najr�n� reports that, contrary to �Abd al-Jabb�r and Ab� H�shim al-
Jubb��� (d. 321/933), most authorities defended the possibility of miracles 
through saints. He mentions by name Ab� Bakr Ibn al-Ikhsh�d (d. 326/938), Abu 

21  Shar� al-U��l al-khamsa, ed. �Abd al-Kar�m �Uthm�n [as a work by �Abd al-Jabb�r], Cairo 
1384/1965, p. 320:2f. 

22  Maq�la, p. 3. 
23  Cf. Margaretha T. Heemskerk, Suffering in the Mu�tazilite Theology. �Abd al-Jabb�r’s Teaching on 

Pain and Divine Justice, Leiden 2000, pp. 55ff. 
24  Eds. Ma�n Ziy�da and Ri�w�n al-Sayyid, Beirut 1979. 
25  Published in 1969 in Cairo. 
26  The extant parts edited by Martin McDermott and Wilferd Madelung, London 1991. 
27  Cf. Yusuf Rahman, “The Doctrine of Mu�jizah According to the Schools of Kal�m in the 

Classical Period,” Islamic Culture 70 (1996), pp. 12ff. 
28  Ed. al-Sayyid Mu
ammad al-Sh�hid, Cairo 1999, pp. 354ff. 
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l-	usayn al-Ba�r� (d. 436/1045) and Ibn al-Mal�
im�, and he himself also favours 
this position.29 

This discussion presupposes a critical standpoint with regard to the concept of 
the miracle. Not every miracle is a real miracle proving the truth of the prophecy 
and the truthfulness of a prophet. Either it is reserved for the prophet only and 
proves his truth, or it can also appear through saints. Such a discussion appar-
ently prepared the way for a critical discussion of the concept of the miracle, of 
the mu�jiza as found in our Maq�la, which adds aspects so far not discussed in 
the available texts referred to. I shall now present the main points of the Maq�la, 
which offers, according to a common scheme of �Abd al-Jabb�r’s school, the ar-
guments of the opponent, introduced by fa-in q�l� or fa-in q�la, followed by the 
answer of our author, introduced by q�la lahum or yuq�lu lahum, sometimes fol-
lowed by m� ankartum an … “why do you deny, that …?” Our author begins 
with a criticism of those, who naively assume the miracle as a proof of the truth-
fulness of its bearer. The performer of a miracle might be a liar, who misleads the 
people. Our author argues, that “knowledge” (�ilm) is not the same as considering 
a person trustworthy (ta�d�q) with regard to the communicated prophetic mes-
sage, which he received from God.30 Consequently, any lie apparently coming 
from the Eternal is not something related to God’s essence. According to human 
reason and in accordance with God’s wisdom the bad and leading astray are not 
admissible to God as well as it is not admissible, that human reason cannot dis-
tinguish between truth and lie.31 The Eternal has essentially (li-nafsih�) “the abil-
ity to give us knowledge” (al-qudra �al� an yu�alliman�), which is an attribute 
“comparable to the knowledge of what has been and what will be and compara-
ble to all that knowledge, which is conform with the knowledge of the divine se-
cret (al-ghayb).” However, the author of the Maq�la adds, “God does not give the 
human intellect knowledge of the divine secret or a rational proof (dal�l �aql�)  
for His existence (wuj�d) and being (kawn),” “although it is possible that He gives 
us knowledge of that through (our) perception and through uninterrupted 
transmission.”32The Maq�la justifies this seeming contradiction with the distinc-
tion between God’s essential attribute of ability to lead astray and God’s attrib-
ute of acting, of leading astray. If this would not be admissible for God, it would 
lead to assuming inability on the part of God (ta�j�z).33 

Besides this, our author explains, “it is not excluded that belief is ignorance 
and the information a lie. (God’s) acting and order possibly do not prove that the 
object of the information, which He ordered to perform and that the contents of 
the belief, which He ordered to realize, are true. We cannot attribute to God the 

                                                                                                                                                                                                                          
29  Al-K�mil f� l-istiq��	, pp. 354:7ff. 
30  Maq�la, p. 5. 
31  Maq�la, p. 8. 
32  Maq�la, p. 9. 
33  Maq�la, p. 10. 
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ability to point to the truth of that with regard to its difference from what is 
wrong.”34 For this reason, our author argues shortly afterwards,35 the miracle does 
not prove the truth of the person who performs a miracle and does not necessi-
tate any “inability on the part of (God) and does not remove him from one of his 
essential attributes.” This conclusion is illustrated with the Qur��n, “from which it 
can be known (yu�lam), that it is God’s word (kal�m) or a report (�ik�ya) about His 
word or a making understandable (ifh�m) of His word, as some call the message of 
the Prophet.”36 Our author argues that God creates “in the person who brings the 
Qur��n or in the angel or Jinn” “the ability to arrange (na�m) und to know (�ilm)” 
what is clear expression (fa���a) and rhetorical eloquence (bal�gha) in the writing 
and composition of the Qur��n.37 As God creates in man the ability and the 
knowledge of rhetorical eloquence, also in those who claim to be a prophet and 
who lie and lead astray people, it becomes possible that God speaks through 
pseudo-prophets – in the same manner as God might speak through those “who 
are not human beings, like the Jinns and the angels.”38 Our author adds: “You 
cannot determine the extent of their clear expression and rhetorical eloquence 
and their ability to poetic and prosaic speech!”39 

These statements justify against the adherents of al-Najj�r the conclusion that 
the “informations” (akhb�r) of the Qur��n might contain true and wrong things, 
“because (God’s) speech is one of his acts” – as “it is not excluded that to (God’s) 
acts belong lie and truth, false and true.”40 Therefore, our author argues against 
the adherents of Ibn Kull�b41 and similar to �Abd al-Jabb�r in his al-Mughn� 42 
with the thesis that the Qur��n is not an essential attribute of God and that it is 
not an essential attribute of God to tell the truth. He considers the Qur��n a 
�ik�ya (“report”) and an ifh�m (“making understandable”), which belongs neither 
to God’s attributes of acting nor to his attributes of essence.43 

This “report comes into being through the presentation (�r�d) of something 
similar (mithluh�) or through the mention of its contents (ma��n�); what comes into 
existence (mu�dath) is not similar to the Eternal. For this reason, that what is heard, 
is a report (khabar) of God’s speaking / word (kal�m).”44 Our author adds: “Why do 
you deny that (what is heard) might be a lie coming from someone, might he be 

34  Maq�la, p. 16. 
35  Maq�la, pp. 16-17. 
36  Maq�la, pp. 17-18. 
37  Maq�la, p. 18. 
38  Maq�la, pp. 18-19. 
39  Maq�la, p. 19. 
40  Maq�la, p. 19. 
41  Maq�la, p. 19. 
42  Al-Mughn�, vol. 7, pp. 62ff; cf. J.R.T.M. Peters: God’s Created Speech. A Study in the Specula-

tive Theology of the Mu�tazilî Qâ�î l-Qu�ât Abû l-
asan �Abd al-Jabbâr bn A�mad al-Hama�ânî, 
Leiden 1976, pp. 340ff. 

43  Maq�la, p. 20. 
44  Maq�la, p. 22. 
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eternal or temporal; the fact that the Eternal essentially (li-nafsih�) speaks the truth 
does not exclude the possibility that this (report) is a lie.”45 Every report might be 
doubted (shakk f�hi) and not tell the truth (�idq), because it is merely “a report of 
that which the expression comprehends” (khabaran �amm� tan�walah� l-laf�), until 
you could determine (qa�aytum) that it is true.”46 “But truth comes into existence 
only as a report, which comes into existence, after it is known, what the reporter 
intended with his report. Puzzlement (ilgh�z) and obscurity (ta�miya) shape the 
speech. They are a kind of deception and leading astray.” 47 

Our author has questioned the truthfulness of every report about God and 
God’s message revealed to the prophet. He is very critical of every claim to 
prophecy and says: “How does (the prophet) know, that the Qur��n is God’s 
word or (in fact) a report about His word, when at the same time it is not sure 
whether the angel can indeed claim to have been sent by God?”48 The impecca-
bility of the angels is only known from tradition; we cannot know whether a 
prophet is obedient to God or whether he is even ordered by God to lie against 
Him.49 

Our text is a critical discussion of the value of the miracle as a legitimation of 
prophecy. It gives the discussion a new orientation, which in Ghazz�l� (d. 505/ 
1111) and his criticism of the Ash�arite school appears to be restricted to a critical 
evaluation of the prophetic messenger by comparing his deeds and sayings with 
what is generally accepted as true.50 

In �Abd al-Jabb�r God has the ability to lead astray, even in his revelation to 
his messenger who, moreover, in his report about what God revealed to him 
might misunderstand or falsify God’s intention and thus become a liar against 
God. As far as I know, our author has for the first time discussed the problem of 
the truthfulness of prophecy together with the problem of the truthfulness of a 
report, which formulates the meaning, the intention of God’s word, of his mes-
sage. Both topics have been discussed separately in Mu�tazilite circles: I have al-
ready mentioned the discussion about the possibility of miracles through saints 
in the school of �Abd al-Jabb�r and I should now add the discussion by �Abd al-
Jabb�r’s student Abu l-	usayn al-Ba�r�,51 who gives an extensive and critical ex-
position of the concept of akhb�r.52 Abu l-	usayn al-Ba�r�, however, nowhere 

                                                                                                                                                                                                                          
45  Maq�la, p. 22. 
46  Maq�la, p. 22. 
47  Maq�la, p. 22. 
48  Maq�la, pp. 22-23. 
49  Maq�la, p. 23. 
50  Cf. Frank Griffel, “Al-�az�l�’s Concept of Prophecy. The Introduction of Avicennian Psy-

chology into Aš�arite Theology,” Arabic Sciences and Philosophy 14 (2004), pp. 138ff. 
51  Cf. Heemskerk, Suffering, pp. 57-59. 
52  Cf. Abu l-	usayn al-Ba�r�, Kit�b al-Mu�tamad f� u��l al-fiqh 1-2, ed. Mu
ammad 	am�d Al-

l�h, Damascus 1964-65, vol. 2, pp. 541-625. – A fragment of the discussion (pp. 566-607) 
can be found in �Abd al-Jabb�r, al-Mughn�, vol. 17, pp. 380-86. 
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combines his exposition with the problem of the truthfulness of the transmis-
sion of the Qur��n, with God’s revelation to the prophet. The author of our 
Maq�la seems to have done this by developing a critical position with regard to 
�Abd al-Jabb�r’s concept of miracle as a legitimation of the prophecy and of the 
truthfulness of the Qur��n.53 This appears to be a modification which he con-
cluded from �Abd al-Jabb�r’s concept of the Qur��n as God’s speaking by a tem-
poral speech. The conclusion seems not to be drawn by �Abd al-Jabb�r himself 
and appears to be inspired by later discussions about the Qur��n as �ik�ya and 
khabar of God’s revelation. Moreover, we should take into account as a back-
ground the discussions about the Qur��n54 between the Ash�arites, who similar 
to the school of Ab� 	an�fa (d. 150/767) and Ibn Kull�b distinguished between 
God’s speech as an essential eternal attribute and human speech with letters and 
sounds, and the 	anbalites, who considered God’s word as an essential attribute 
of God, identical with what is being recited and written. In accordance with the 
Mu�tazilite position, our author stresses the createdness of the Qur��n in expand-
ing �Abd al-Jabb�r’s concept of God’s speech as something temporary by adding 
the concept of language, of the report as a medium, which might distort the 
meaning of the divine revelation. Laf� is not a mirror image of ma�n�, just as lit-
tle as the sh�hid reflects the gh�	ib.55 Here, the separation between the intention 
of the divine revelation, the Qur��n and its shaping in the language, its �ik�ya 
and khabar, appears to be a forerunner of a discussion which is still going on.56 
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�Abd al-Jabb�r al-Hamadh�n� on Body,  
Soul and Resurrection 

Margaretha T. Heemskerk 

Introduction 

A general belief in Islam is that after death, the human soul subsists. The tradi-
tional view is that, at the moment of death, an angel comes and separates the 
soul from the body.1 Although the Qur��n does not explicitly say that it subsists 
after death,2 many Muslims believe that the soul of a deceased person stays in 
some place until the Day of Resurrection and that it will be joined with his res-
urrected body. Opinions differ about the place where the human soul stays in 
the meantime.3 Some theologians say it remains together with the body in the 
grave.4 Others say that the souls of the dead stay inside birds.5 They believe that 
the souls of martyrs are inside green birds in paradise6 and that those of unbe-
lievers are inside black birds in hell.7 However, it is also said that the martyrs’ 
souls themselves are birds in paradise.8 Another vision is that not only the souls 
of martyrs, but the souls of all believers are in paradise, whereas those of all un-
believers are in hell.9 Although they differ as to the place where the human soul 
stays after death, they agree that the soul does subsist after death.  

According to these views, the human body is mortal but the soul that exists 
inside it is immortal and leaves the body at the moment of death. This raises the 
question as to what determines the identity of a human being: the body or the 
soul? Is a human being a soul which exists in a human body? Is the body only a 

1  Jane Idleman Smith and Yvonne Yazbeck Haddad, The Islamic Understanding of Death and 
Resurrection, Albany 1981, pp. 34-37. 

2  Hasanuddin Ahmad, “The ‘Body versus Soul’ Concept and the Quran,” Islam and the Mod-
ern Age 29 (1998), p. 184; L. Gardet, “�iy�ma,” in The Encyclopaedia of Islam. New Edition, 
vol. 5, pp. 236-37. 

3  Ragnar Eklund, Life between Death and Resurrection according to Islam, Uppsala 1941; Smith 
and Haddad, Islamic Understanding, pp. 50-9, 103, 123-7; Josef van Ess, Theologie und Gesell-
schaft im 2. und 3. Jahrhundert Hidschra. Eine Geschichte des religiösen Denkens im frühen Islam  
1-6, Berlin 1991-97, vol. 4, pp. 521-28. 

4  Eklund, Life, p. 38; Joseph Chelhod, Les structures du sacré chez les Arabes, Paris 1964, p. 176. 
5  Eklund, Life, pp. 16-20; van Ess, Theologie, vol. 4, p. 523; Smith and Haddad, Islamic Un-

derstanding, p. 55. 
6  Eklund, Life, pp. 16-17, 70 ; Smith and Haddad, Islamic Understanding, p. 49 ; Gardet, 

“�iy�ma,” p. 237. 
7  Eklund, Life, pp. 70, 76. 
8  Eklund, Life, pp. 67-70. 
9  Van Ess, Theologie, vol. 4, p. 522.  
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wrapping or a prison for the soul?10 The idea that the body is a wrapping for the 
soul finds a strong expression in the concept of reincarnation, which implies that 
after death the individual soul moves to a new body. However, other people 
doubt the existence of the soul because they cannot perceive it, whereas the exis-
tence of the body cannot be denied. In this world, humans cannot live without 
bodies which enable them to act and to communicate. They suffer when their 
bodies are hurt and take pleasure in bodily experiences such as touching, seeing 
beauty and hearing beautiful music. Considering all this, people might ask them-
selves: “Who am I? Am I a soul inside my body, or my body itself, or a combi-
nation of body and soul”?11  

The Mu�tazil� q��� l-qu��t Abu l-	asan �Abd al-Jabb�r b. A
mad al-Hama- 
dh�n� al-Asad�b�d� (d. 415/1025) strongly opposed the idea that man is a soul in-
side the body. He declared that man is the body and denied the existence of an 
immortal soul inside the body. His denial of a subsisting soul raises the question 
of how he viewed the resurrection of the dead on the Day of Judgment. We know 
that after death, bodies decay and finally disappear. How can the identities of the 
resurrected be preserved if their bodies and souls have disappeared? How can one 
be certain that the resurrected are not simply look-alikes of those who lived in 
this world? In order to find �Abd al-Jabb�r’s answers to these questions I have first 
investigated his teachings on the human body and soul and next his teachings on 
life, death and resurrection. With respect to the terms used, it should be observed 
that some Western authors use the term “soul” where others use “spirit”. I have 
chosen to use the term “soul” with respect to that which according to several 
theologians and philosophers is inside a human being and subsists after death. In 
Arabic texts, too, the terms r�� and nafs can both mean “soul” or “spirit”, al-
though nafs can also have other meanings.12 Several Muslim authors use both 
terms at the same time, although with different meanings.13  

10  Al-Na���m considered the body to be a prison for the soul (van Ess, Theologie, vol. 3, p. 
375). This opinion was also held by the Ikhw�n al-�af��, who were influenced by Greek 
ideas about the soul and immortality (C. Baffioni, “Bodily Resurrection in the I�w�n al-
�af��,” in Philosophy and Arts in the Islamic World. Proceedings of the Eighteenth Congress of the 
Union Européenne des Arabisants et Islamisants held at the Katholieke Universiteit Leuven (Septem-
ber 3 – September 9, 1996), eds. U. Vermeulen and D. De Smet, Leuven 1998, p. 204).  

11  For a survey of the philosophical thinking on this subject see C.A. van Peursen, Body, Soul, 
Spirit. A Survey of the Body-Mind Problem, London 1966. 

12  For a discussion of the meaning of the terms r�� and/or nafs see Ahmad, “Body versus 
Soul,” pp. 182-92; M.G. Zubaid Ahmad, “The Islamic Conception of the Soul,” Journal of 
the Ganganatha Jha Research Institute, 1 (1943), pp. 165-68; E.E. Calverley and I.R. Netton, 
“Nafs,” in The Encyclopaedia of Islam. New Edition, vol. 7, pp. 880-84; Chelhod, Structures du 
sacré, pp. 147-77; van Ess, Theologie, vol. 4, pp. 513-20; Daniel Gimaret, Les noms divins en 
Islam, Paris 1988, pp. 151-57; Duncan B. Macdonald, “The Development of the Idea 
of Spirit in Islam,” The Moslem World 22 (1932), pp. 25-42; Michael E. Marmura, “Soul: 
Islamic Concepts,” in The Encyclopedia of Religion, vol. 13, pp. 460-65; Thomas 
O’Shaughnessy, The Development of the Meaning of Spirit in the Koran, Rome 1953; A.S. Trit-
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�Abd al-Jabb�r’s discussion of body, soul and resurrection is to be found in 
the eleventh volume of his al-Mughn� f� abw�b al-taw��d wa-l-�adl. The title of this 
volume is al-Takl�f.14 As the title indicates, this volume deals with God’s imposi-
tion of obligations (takl�f). According to the Mu�tazil� doctrine, all adult humans 
of sound mind, both Muslims and unbelievers, are mukallaf, subject to God’s 
imposition of obligations. In al-Takl�f, �Abd al-Jabb�r explains that God has cre-
ated humans with qualities that enable them to fulfil these obligations. In rela-
tion to this subject he discusses the question of what exactly is man.  

Man 

The Mu�tazil�s differed on the question of what is man. Ab� Is
�q al-Na���m (d. 
c. 221/836) believed that man is the soul (r��) inside the body (badan). �Abd al-
Jabb�r reports that al-Na���m considered the soul to be identical with life (�ay�t). 
In the latter’s opinion, this soul/life consists of one atom (jawhar), which is strong, 
living and knowing, because of its essence. It penetrates the body in such a way 
that it is interwoven with it.15 This opinion was rejected by other Mu�tazil�s like 
Bishr b. al-Mu�tamir (d. between 210/825 and 226/840), who declared that man is 
the combination of body and soul.16 However, Abu l-Hudhayl (d. between 
226/840 and 236/850) and several other Mu�tazil�s rejected this view as well, de-
claring that man is the human body that we see with our eyes.17 This does not im-
ply that they denied the existence of a soul inside the human body: they just de-
nied that man equals this soul. The conclusion is that among the Mu�tazil�s, at 
least three opinions about man prevailed: firstly, man is the soul inside the body; 
secondly, man is a combination of body and soul; and, thirdly, man is the body.18 

                                                                                                                                                                                                                          

ton, “Man, nafs, r�
, �aql,” Bulletin of the School of Oriental and African Studies 34 (1971), pp. 
491-95.  

13  Calverley, “Nafs,” pp. 880-81; Eklund, Life, p. 12; Gimaret, Noms divins, pp. 154-57; Smith 
and Haddad, Islamic Understanding, pp. 18-20, 36; Tritton, “Man,” p. 491. 

14  �Abd al-Jabb�r al-Hamadh�n�, al-Mughn� f� abw�b al-taw��d wa-l-�adl 4-9, 11-17, 20, ed. Mu�-

af� 	ilm� [et al.], Cairo 1961-65, vol. 11, pp. 309-67 and 432-81. 

15  �Abd al-Jabb�r, Mughn�, vol. 11, p. 310:7-9; van Ess, Theologie, vol. 3, pp. 369-77, vol. 4, pp. 
514-16; Majid Fakhry, “The Mu�tazilite View of Man,” in Recherches d’Islamologie. Recueil 
d’articles offert à Georges C. Anawati et Louis Gardet par leurs collègues et amis, Leuven 1977, pp. 
109-10, 114-16; Isma�il R. al F�r�q�, “The Self in Mu�tazilah Thought,” International Phi-
losophical Quarterly 6 (1966), p. 372; Albert N. Nader, Le système philosophique des Mu�tazila 
(premiers penseurs de l'Islam), Beirut 1956, pp. 270-73. 

16  Mughn�, vol. 11, p. 310:9-11; van Ess, Theologie, vol. 4, p. 517; Fakhry, “Mu�tazilite View,” 
pp. 108-9; Nader, Système, pp. 273-74. Al F�r�q� (“Self,” p. 371) thinks that in this aspect 
Bishr b. al-Mu�tamir was influenced by Aristotelism. 

17  Van Ess, Theologie, vol. 3, pp. 245-46, vol. 4, pp. 513-14; Richard M. Frank, Beings and Their 
Attributes. The Teaching of the Basrian School of the Mu�tazila in the Classical Period, Albany 
1978, p. 41. It is clear that �Abd al-Jabb�r places great emphasis on perception as source of 
knowledge.  

18  Nader, Système, p. 268. 
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�Abd al-Jabb�r adhered to this last opinion about man.19 He rejects the idea 
that man is a soul, an atom, an accident, or something else that is hidden inside 
the human body and that uses the body as an instrument.20 He reports that, ac-
cording to the masters of his school, man is “this person (shakh�) with this spe-
cific structure by which he is distinguished from all other animals; to him, 
command and prohibition, blame and praise are addressed”.21 In his definition 
he uses the term shakh�, which originally meant silhouette. This term refers to the 
outline of an object, by which the object can be recognized.22 

From �Abd al-Jabb�r’s definition it becomes clear that he conceives of humans 
as belonging to the class of animals.23 In his opinion, animals are identified by 
their shape: each animal has a specific shape by which we recognize it. The same 
holds for man. Humans are distinguished from other animals by their specific 
shape. To support this view, �Abd al-Jabb�r refers to the linguists (ahl al-lugha), ar-
guing that they mention in their definition of man the outward form (��ra ��hira) 
and structure (binya) of a human being because these things distinguish a human 
being from other sorts of living beings.24 �Abd al-Jabb�r’s definition refers to that 
by which, in the first instance, a human being is distinguished from other living 
beings, namely, his form and structure. Because of their form and structure, peo-
ple are referred to as humans, even if they are dead, whereas the word human is 
not used for something that does not have a human form and structure.25 

�Abd al-Jabb�r rejects the definition of man as “living, mortal and able to 
speak” (�ayy m�	it n�
iq) because it excludes the dumb. When “able to speak” is 
understood literally it excludes the dumb, with the result that they are not to be 
identified as humans.26 He adds that the dead cannot speak either, and yet they 
are to be identified as humans, albeit dead humans.27 He admits that nu
q can 
mean articulated speech or discrimination (tamy�z), but he points out that only 
philosophers and Christians use this term in the last sense; nu
q does not have 
this meaning in the Arabic language.28 Ab� H�shim al-Jubb��� (d. 321/933) had 

19  For �Abd al-Jabb�r’s definition of man, see Marie Bernand, Le problème de la connaissance 
d'après le Mu�n� du Cadi �Abd al-�abb�r, Algiers 1982, pp. 111-21; J.R.T.M. Peters, God’s 
Created Speech. A study in the speculative theology of the Mu�tazilî Qâ�î l-Qu�ât Abû l-
asan 
�Abd al-Jabbâr bn A�mad al-Hamadânî, Leiden 1976, pp. 160-64. 

20  �Abd al-Jabb�r uses several arguments to establish this opinion and to reject the opinions 
of adversaries. See Mughn�, vol. 11, pp. 314-44.  

21  Mughn�, vol. 11, p. 311:12-14 (h�dh� l-shakh� al-mubniyyu h�dhih� l-binya l-makh���a allat� yu-
f�riqu bih� s�	ir al-�ayaw�n wa-huwa lladh� yatawajjah� ilayhi l-amr wa-l-nah� wa-l-dhamm wa-l-
mad�). See also Fakhry, “Mu�tazilite View,” p. 112. 

22  Van Ess, Theologie, vol. 4, pp. 513-4; Gimaret, Noms divins, pp. 158-59.  
23  See also Mughn�, vol. 11, pp. 359:5-6, 363:10. 
24  Mughn�, vol. 11, p. 359:4-10.  
25  Mughn�, vol. 11, p. 364:12-19. 
26  Mughn�, vol. 11, pp. 361:1-363:3.  
27  Mughn�, vol. 11, p. 361:3-5. 
28  Mughn�, vol. 11, pp. 362:21-361:2. See also Frank, Beings, p. 49, n. 13 
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raised another objection to the definition of man as “living, mortal and able to 
speak”. He pointed out that this definition does not mention what is characteris-
tic of man because many Arabs believe that jinn and angels also live, die, and 
speak.29 In �Abd al-Jabb�r’s opinion, a definition of man must mention what is 
specific to humans and should not include characteristics that humans share 
with other living beings.30 

�Abd al-Jabb�r’s own definition of man as “this person with this specific struc-
ture by which he is distinguished from all other animals” lays a strong emphasis 
on the form of the human being as a distinguishing mark. However, it does not 
imply that everything that has a human form is to be identified as man. The ref-
erence to “other animals” makes it clear that the definition is meant to distin-
guish between living beings. Therefore, �Abd al-Jabb�r declares that although a 
statue in the shape of a human has the structure of a human it cannot be re-
ferred to as “man” because it does not concern a living being. Humans, even 
when they are dead, are of flesh and blood, whereas a statue is made of inani-
mate material.31 Therefore, a statue is not described as human.  

The Human Body 

A human body consists of several different parts, each with a specific function. 
These parts together form one human being which functions as a whole. In �Abd 
al-Jabb�r’s opinion, a human being thinks, perceives, and acts as a whole because 
the human being’s body forms a whole.32 Therefore, he describes man as the to-
tality (jumla) formed by the living parts of the body, which are joined together to 
constitute a whole. Although our bodies consist of several parts, we perceive, act, 
and think as a whole or totality. �Abd al-Jabb�r clarifies this by the example of 
the will. When someone has the will to do something, he has this will as a total-
ity and he acts as a totality in accordance with this will. If a single part of our 
body could have a will of its own, it would be possible for one foot to want to 
walk, while the other foot does not want to.33 �Abd al-Jabb�r points out that we 
know from our own experiences that we are totalities: we want, think, act, and 
perceive as totalities34. Each of us knows that when we feel pain in a part of our 
body, we feel this pain as a totality and we suffer as a totality because of it. This 
makes it clear that a human being is a totality.35  

                                                                                                                                                                                                                          
29  Mughn�, vol. 11, p. 361:6-8.  
30  Mughn�, vol. 11, p. 362:16-20.  
31  Mughn�, vol. 11, p. 312:8-11. 
32  Mughn�, vol. 11, p. 313:6-9, 334:9-10. See also Frank, Beings, pp. 39-52. Frank translates 

jumla as “[living] composite”. 
33  Mughn�, vol. 11, p. 341:8-10. 
34  Mughn�, vol. 11, p. 313:19-20. 
35  Mughn�, vol. 11, pp. 313:20-314:11.  
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However, in �Abd al-Jabb�r’s theory, the totality of a human being does not 
include everything that exists in the human body but only living parts. Distin-
guishing between living and inanimate material, �Abd al-Jabb�r applies the crite-
rion of the ability to perceive. In his opinion, only body parts which can be used 
to perceive warmth, cold or pain, are living. These three perceptible phenomena 
are selected because they only need a living substrate in order to be perceived, 
whereas other perceptible things such as sounds and images need specific organs. 
Warmth, cold or pain can be perceived by each part of the body, whereas sounds 
can only be perceived by the ear and images can only be perceived by the eye. 
Therefore, �Abd al-Jabb�r takes the ability to perceive warmth, cold and pain as a 
criterion for establishing the existence of life in a substrate.36 

�Abd al-Jabb�r believes that only body parts in which life exists can form the 
human totality (jumla).37 This means that, in his view, blood, hair, nails, saliva, 
and other bodily fluids cannot be components of the totality. They are excluded 
from it because they are not living, and this can be deduced from the impossibil-
ity of using them for perception.38 In this respect, there was some doubt about 
the bones inside the human body. �Abd al-Jabb�r assumes that most bones in 
the human body are not living because we do not feel any pain in them and 
therefore they are not components of the totality. However, he reports that Ab� 
H�shim had observed that in some bones pain can be perceived, such as teeth 
that are affected by toothache or bones that are affected by gout.39 

Living parts of the totality are components of the totality as long as they are 
connected to it. �Abd al-Jabb�r points out that when limbs are disconnected 
from the body they are no longer living.40 A limb that has been severed cannot 
perceive, which means that the limb no longer meets the criterion of being liv-
ing. Although connectedness (itti��l) is a condition for being a component of the 
human totality, it is not a criterion. Hair and nails are connected to the totality 
but �Abd al-Jabb�r does not consider them as components of the totality because 
they are not living. Only living parts are components of the totality. �Abd al-
Jabb�r doubts whether the brain (dim�gh) is living, because he does not know 
whether warmth, cold and pain can be perceived by it. For this reason, he doubts 
whether the brain is a component of the totality, although it is connected to it. 

36  Mughn�, vol. 11, p. 335:17-18.  
37  Mughn�, vol. 11, pp. 334:8-10, 335:13-336:5. 
38  Mughn�, vol. 11, pp. 314:14-16, 364:9-12. �Abd al-Jabb�r reports in Mughn�, vol. 11, p. 

365:10-14, that Ab� H�shim was convinced that blood cannot be used for perception but 
that he nevertheless wondered why someone whose veins are opened feels pain and weak-
ness for some time. He supposed that the blood flowing through the veins hurts some 
parts of the flesh, which would explain the pain. As for the weakness, he thought that this 
was caused by a deficiency of what the body needs (i.e. blood), which makes it difficult to 
keep the body upright.  

39  Mughn�, vol. 11, pp. 365:1-9, 311:16-312:4. 
40 Mughn�, vol. 11, p. 314:15. Modern physicians may disagree, but we should remember that 

�Abd al-Jabb�r takes perception as the criterion for the existence of life. 
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He adds that because of this uncertainty, the Mu�tazil�s say that knowledge and 
will are situated in the heart.41 Nevertheless, the brain is indispensable for a hu-
man being. In �Abd al-Jabb�r’s view, there is a connection between the brain and 
the heart. He knows that a human being dies if this connection is broken: the 
perishing of the brain implies the perishing of the heart, which results in the 
death of the human being. Therefore, a human being cannot live without a 
brain, even though it is not certain that the brain is a part of the living totality.42 

There are other things inside the body that are not living but that are, neverthe-
less, necessary for a human being in order to stay alive, such as blood, saliva, bile, 
and other fluids without which human bodies cannot function. Nonetheless, in 
�Abd al-Jabb�r’s opinion, these things are not components of the totality because 
they are not living and, besides, they are not connected to the totality. He consid-
ers them as separate (munfa�il) from the body, although they are in it. This does 
not mean that they are superfluous, although the blood inside a human body is 
not a component of the totality, a human being cannot live without blood.43 Eve-
ryone knows that humans die if they lose all their blood. In what follows, we shall 
see that in �Abd al-Jabb�r’s opinion, the human soul (r��) is comparable to 
blood: it is not connected to the totality, nor is it living, yet it is indispensable. 

The Soul 

�Abd al-Jabb�r asserts that there is a soul (r��) inside the human body. He de-
scribes this soul as a thin “body” (jism) (“body” used here in the sense of material 
thing44) that belongs to the class (qab�l) of wind (r��) and breath (nafas).45 In his 
opinion, the difference between these things is their location. When it exists in-
side a human body, it is called soul (r��), but when it exists outside the human 
body, it is called wind or breath.46 He says: “Soul is an expression for the breath 

                                                                                                                                                                                                                          
41  Mughn�, vol. 11, p. 365:17-18. �Abd al-Jabb�r refers to thinking, repenting, having convic-

tions, and having a will, as “acts of the hearts” (af��l al-qul�b) (Mughn�, vol. 9, p. 13:15-16). 
However, Gimaret (Noms divins, p. 156) has observed that in Mughn�, vol. 12, p. 22:13-18, 
�Abd al-Jabb�r says that with respect to certitude (suk�n al-nafs) the term nafs, and not the 
term qalb, is used, because suk�n al-qalb (silence / stillness of the heart) is not understood 
as “certitude”. Nafs in suk�n al-nafs refers to the totality (jumla). Probably, nafs in suk�n al-
nafs is used in the sense of “self” because �Abd al-Jabb�r does not use nafs in the sense of 
“soul”.  

42  Mughn�, vol. 11, p. 320:4-5. 
43  Mughn�, vol. 11, pp. 337:12-14, 338:16-17. 
44  A material thing can be referred to as jism, whereas this term cannot be used for abstract 

things, such as knowledge, will or desire. Breath is a material thing and therefore �Abd al-
Jabb�r refers to it as jism. However, we are not able to see breath because of its thinness. 

45  Mughn�, vol. 11, p. 334:13. See also Peters, God’s Created Speech, pp. 164-65. In pre-Islamic 
Arabic poetry r�� means breath and wind (Macdonald, “Development,” p. 26; Calverley 
and Netton, “Nafs,” p. 880). 

46  Mughn�, vol. 11, pp. 331:15-17, 338:8-9. 
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(nafas) that goes back and forth in the orifices (mouth and nose) of a human be-
ing”.47 From this it can be concluded that in �Abd al-Jabb�r’s view, the soul is 
identical with the breath that is inside the body.48  

�Abd al-Jabb�r's explanation that r�� means breath is in accordance with the 
meaning of r�� in some verses of the Qur��n.49 �Abd al-Jabb�r points out that 
God mentions the soul (r��) in the context of blowing (nafakh)50 and exhaling 
(nafth).51 From this description of the soul, �Abd al-Jabb�r concludes that the 
soul is a thin body: thin bodies (ajs�m daq�qa) are described in this way.52 He 
probably considers that only thin bodies can be blown or exhaled. �Abd al-
Jabb�r declares that the soul is characterized by its thinness (riqqa) and this fea-
ture distinguishes it from the rest of the body.53 

�Abd al-Jabb�r asserts that the soul is not living because no warmth, cold or 
pain can be perceived by it, which means that life does not inhere in it. Besides, 
the soul does not have the necessary qualities for the inherence of life, for life 
can only inhere in a substrate that has a structure (binya), that has moisture 
(ru
�ba) in it, and that is connected to a living totality. These things do not apply 
to breath and wind, nor do they apply to the soul. Therefore, the soul cannot be 
living.54 From this it must be concluded that the soul is not a component of the 
totality. Nevertheless, a human being needs the existence of a soul inside his 
body in order to be living. If there is no soul in the “passageways” (manfadh, plu-
ral man�fidh) of a person’s body, he will die.55 In this respect, the existence of a 
soul in a living human body is comparable to the existence of blood in it. Nei-

47  Li-anna l-r�� �ib�ra �an al-nafas al-mutaraddid f� makh�riq al-ins�n (Mughn�, vol. 11, p. 338:8-
9). See also ibid., p 335:1. For the translation of makh�riq as orifices, see E.W. Lane, Arabic-
English Lexicon, London 1863-93, p. 729 (makhriq). In Mughn�, vol. 11, p. 333:13, �Abd al-
Jabb�r says that there must be a soul in the “passageways” (manfadh, pl. man�fidh) of a 
human body.  

48  In Mughn�, vol. 11, p. 479:4 �Abd al-Jabb�r mentions “the streams (maj�r�) of his nafas”. 
The editors of volume 11 have read this word as nafsih� (his self), but considering �Abd al-
Jabb�r’s view of the soul, I propose to read it as nafasih� (his breath).  

49  Macdonald, “Development,” p. 26; O’Shaughnessy, Development, pp. 25-33.  
50  Qur��n 32:9, 15:29, 38:72, 21:91, 66:12. In these verses, it is said that God blew (nafakha) 

His soul (r��) into persons. R�� is the breath of life that God blew into Adam in order to 
give him life and it is the spirit that God blew into Mary. 

51  The editors of the manuscript of Mughn� vol. 11 comment that the manuscript is not clear. 
The text has: bi-l-nafas but they suggest reading bi-l-nafth (Mughn�, vol. 11, p. 338 n. 1). The 
term nafas (breath) does not appear in the Qur��n (Calverley and Netton, “Nafs,” p. 880). 
The only derivation of n-f-th in the Qur��n is the word naff�th�t in Qur��n 113:4, which 
means “women who blow upon the knots” (sorceresses). However, it is not used in relation 
to r��. It is not clear to which Qur��nic term �Abd al-Jabb�r refers. 

52  Mughn�, vol. 11, p. 338:9-10.  
53  Mughn�, vol. 11, p. 331:15-17. 
54  Mughn�, vol. 11, p. 331:17-18.  
55  Mughn�, vol. 11, p. 333:12-13. As we have seen above, �Abd al-Jabb�r also uses the term 

makh�riq, which means orifices (Mughn�, vol. 11, p. 335:1). See also Frank, Beings, p. 49 
n. 14. 
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ther the soul nor blood are components of the living totality. They are not con-
nected to the living totality and there is no life in them. Nevertheless, the exis-
tence of both inside the body is necessary: without them, we die. On the other 
hand, some parts of the living totality are dispensable; missing a hand or a foot 
does not imply that one dies.56 

Although �Abd al-Jabb�r admits that there must be a soul inside each living 
human being, he insists that man does not equal this soul, nor a combination of 
body and soul. His main argument in support of this opinion is that the soul is 
not living. As the soul is not living, man cannot be a combination of body and 
soul, just as the soul cannot be a component of the living human totality. In his 
opinion, the soul is comparable to something that sticks to the totality without 
being a component of it.57 He applies the same argument – that the soul is not 
living – against those who maintain that man is the soul inside the human body. 
He argues that if man were the soul, this would imply that man was not living. 
Of course, this argument is only acceptable to those who agree with �Abd al-
Jabb�r that the soul is not living. As several of his adversaries assert that the hu-
man soul is living, �Abd al-Jabb�r also advances other arguments in order to re-
fute their opinions. For instance, he contests the idea that the body (jasad) is in-
animate (maw�t), as was argued by some who believed that man is the living soul 
that uses the inanimate body as its instrument.58 �Abd al-Jabb�r points out that if 
the human body was inanimate we could not use it for perception.59 

�Abd al-Jabb�r rejects the idea that the soul gives life to the body.60 He argues 
that the soul is a thin body that is adjacent (muj�wir) to the totality. Since bodies 
do not impart a quality (��l) to what they are adjacent to, the soul does not give 
life to the totality. From this it can be concluded that, in �Abd al-Jabb�r’s view, 
the human soul differs from the divine breath that God blew into Adam in order 
to give him life. According to �Abd al-Jabb�r, the existence of a soul inside the 
human body does not cause this human being to be living. In this respect, the 
soul can be compared with blood and the bodily structure (binya). Blood is not 
the cause of life, even though humans die if they lose all their blood. Neither is 
the structure of the human body the cause of the existence of life, although one 
cannot be living if one’s body does not have a certain structure (see below). 
Similarly, the soul is not the cause of the existence of life in a human being, al-
though one cannot be living without it.61 The existence of a soul, blood and a 

                                                                                                                                                                                                                          
56  Mughn�, vol. 11, p. 337:10-5. 
57  Mughn�, vol. 11, p. 336:6-8. 
58  Among those who held this opinion were several Ash�arites, Sufis and Imamites; see 

R. Arnaldez, “Ma��d,” in The Encyclopaedia of Islam. New Edition, vol. 5, pp. 893. 
59  Mughn�, vol. 11, p. 334:12-13. 
60  Some Mu�tazil�s identified “life” with “soul” (Fakhry, “Mu�tazilite View,” p. 111). We have 

seen that �Abd al-Jabb�r reports that al-Na���m said that “the soul is the life which is in-
terwoven with this body” (Mughn�, vol. 11, p. 310:7-8).  

61  Mughn�, vol. 11, p. 338:16-17. 
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bodily structure are the prerequisites for the existence of life, but they are not the 
cause of life. This leads us to the question of �Abd al-Jabb�r’s thoughts about the 
existence of life in a human being.  

Life 

�Abd al-Jabb�r declares that living beings are living because of the existence in 
them of an entitative determinant (ma�n�), which is life (�ay�t).62 A living being 
is described as living if the ma�n� “life” inheres in particular parts of this living 
being’s body. These parts are characterized by their ability to perceive pain, 
warmth and cold. Life itself is not a living thing (al-�ay�t l� yaj�zu an tak�na 
�ayya).63 Life inheres in the substrate formed by the connected living parts of the 
body. We have seen that these living parts together form the totality (jumla) of a 
human being.64 Life can only inhere in a substrate that fulfils certain conditions. 
Firstly, there must be moisture (ru
�ba) in the substrate;65 secondly, the substrate 
must have a particular structure; and thirdly, the substrate must belong to a to-
tality whose parts are interconnected.66 When �Abd al-Jabb�r declares that life 
needs moisture, it is not clear whether he means bodily fluids in general or a 
specific bodily fluid such as lymph.67 He knows that there is blood in the veins 
of a human body and he also mentions other bodily fluids by name, such as sa-
liva (ba��q), gall (mar�r)68 and semen (zar�).69 The moisture (ru
�ba) itself is not a 
component of the totality of a human being. Bodily fluids cannot belong to the 
human totality because they are not living; they are inside the body, but discon-
nected (munfa�il) from it.70 

The second condition for the inherence of life in a substrate is the existence of 
a certain structure (binya). We have seen that �Abd al-Jabb�r declares that the 
soul cannot be living, because it is a thin body that does not have a structure.71 

62  Mughn�, vol. 11, p. 338:16. Abu l-Hudhayl’s opinion on this subject was slightly different. 
He declared that life can be an accident, and that it can also be a body (jism, body in the 
sense of a material thing). Abu l-Hudhayl considered that humans are living if the accident 
of life and a soul (r��) are inside them, and he called these two things together “life”. See 
also Frank, Beings, p. 42. 

63  Mughn�, vol. 11, p. 340:6-8. 
64  Mughn�, vol. 11, p. 334:9-10. 
65  Mughn�, vol. 11, p. 354:12. 
66  Mughn�, vol. 11, pp. 331:17-18, 354:2. See also Peters, God’s Created Speech, p. 172.  
67  �Abd al-Jabb�r thinks that a temporal insensibility (khadar) of a limb is caused by the flow 

(in�ib�b) of particles of moisture (ru
�b�t) into this limb. When these particles penetrate a 
limb, its perception decreases, although there is life in it. If this moistness ceases, the limb 
regains its soundness (sal�ma) (Mughn�, vol. 11, p. 366:1-6). 

68  Mughn�, vol. 11, p. 365:15-16. 
69  Mughn�, vol. 11, p. 366:15. 
70  Mughn�, vol. 11, p. 365:14. 
71  Mughn�, vol. 11, p. 331:17-18. 
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A human body can only be living if the body visibly has the structure and 
framework that it should have.72 The human body has a specific structure, which 
differs from the structures of other animals. A body that does not have the re-
quired structure cannot be living. Not only must the body as a whole have the 
required structure, each part of the body each must also have its own specific 
structure. Parts of the body that have lost their necessary structure cannot have 
life in them.73  

The third condition for the inherence of life in the substrate is that it is con-
nected (mutta�il) to the living totality. The connection (itti��l) between the parts 
of the body is important. Because of this interconnection, a human being can be 
seen as a whole, having certain qualities as a whole. Therefore, we can say that a 
person has a will or the ability to act. The whole person sees, speaks, and per-
ceives warmth, cold and pain, even though these actions are performed by using 
only parts of the body. For this reason, �Abd al-Jabb�r refers to a human being as 
a totality (jumla). However, if a part of the body becomes detached (munfarid) 
from the totality, the connection between the totality and this part of the body is 
broken. In that case life disappears from the detached part of the body.74 

Body Changes 

If one loses an arm or a leg, one’s form and structure are changed by the disap-
pearance of this part of the body. �Abd al-Jabb�r points out that this change in 
the structure does not imply that life disappears from the entire body. The struc-
ture of the living totality may change without life disappearing from it. However, 
this is only possible within certain limits. There are parts of the body that one 
cannot do without. One dies if one loses one of these parts, because they are in-
dispensable for staying alive. One can live without an arm or a leg,75 but decapi-
tation causes one’s death.76 For this reason, �Abd al-Jabb�r declares that life only 
inheres in a living being if its structure and form include those parts of the body 
that a living being minimally needs in order to be living.77 He does not specify 
what these indispensable parts are.  

                                                                                                                                                                                                                          
72  Mughn�, vol. 11, pp. 334:18-335:3. See also Frank, Beings, p. 51 n. 29. 
73  Mughn�, vol. 11, p. 336:1-4. A change in the structure of an organ affects the existence of 

life in it (Mughn�, vol. 11, p. 472:18-20). Life needs bodily soundness (�i��a). �Abd al-
Jabb�r declares that by �i��a he means the soundness that is needed for life (al-�i��a allat� 
ta�t�ju ilayh� l-�ay�t, Mughn�, vol. 9, p. 52:23). A human body has soundness if it is intact 
and without injury. If a lesion is made in a part of the body, the soundness disappears 
from this part of the body; see my Suffering in the Mu�tazilite Theology. �Abd al-Jabb�r’s Teach-
ing on Pain and Divine Justice, Leiden 2000, pp. 91-94. 

74  Mughn�, vol. 11, p. 354:2. 
75  Mughn�, vol. 11, p. 337:10-11.  
76  Mughn�, vol. 11, p. 319:20. 
77  Mughn�, vol. 11, p. 473:10-15. 
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The indispensable parts of a person’s body cannot change, whereas the other, 
non-essential (z�	id) parts of the body may change or disappear without affecting 
a person’s identity. We know that a human being can grow from childhood to 
adulthood without his identity changing. A person may grow fatter or thinner, 
yet his identity remains the same.78 In �Abd al-Jabb�r’s opinion, the indispensa-
ble parts of a human being do not change when this human being grows fatter or 
thinner. Body fat is seen as a non-essential part of the body. �Abd al-Jabb�r 
thinks that growing fatter implies that more particles (juz	, plural ajz�	) are con-
nected to the interconnected particles that already form a person’s totality. The 
life that inheres in these particles comes to inhere in the extra particles as well.79 

This raises the question of whether life can inhere in all parts of the body that 
have the potential to grow. �Abd al-Jabb�r rejects this. He points out that life can 
only inhere in parts that can be used for the perception of warmth, cold and 
pain.80 He declares that the fact that bones and nails grow is no reason to con-
sider them as living, and he adds that their way of growing differs from the way 
in which the non-essential parts of the body grow: the body can grow thinner af-
ter it has grown fatter, but bones and nails cannot grow shorter.81 

Death 

When the substrate formed by a person’s body no longer fulfils the conditions 
for the inherence of life, life disappears from the body and the person dies. 
When this happens, life disappears from all parts of the body. Since these parts 
are no longer living, they no longer form a totality because a totality consists of 
living parts. Life may disappear for several reasons, as we have seen before. One 
of these reasons may be that an indispensable part of the body perishes or loses 
its structure. This may happen when the head is separated from the body,82 so 
that the vital connection between heart and brain is broken. Life also disappears 
when the blood disappears from the body or when breathing stops. It moreover 
ceases when there is no longer a soul in the apertures (manfadh, pl. man�fidh) of 
the body.83 When life has left the body, all parts of the human body are dead. 
The connection between them has been broken; the substrate formed by the 
parts of the body has acquired the quality of being abandoned (mub�yan).84  

78  Mughn�, vol. 11, p. 473:15-18. 
79  Mughn�, vol. 11, p. 354:18-19. 
80  Mughn�, vol. 11, p. 335:17-18. 
81  Mughn�, vol. 11, p. 366:9-13. However, in Ab� �Al� al-Jubb���’s (d. 303/915-6) opinion, all 

growing things connected to the totality are components of the totality, even the inani-
mate things; see Mughn�, vol. 11, p. 364:4-5. 

82  Mughn�, vol. 11, pp. 319:20-320:5, 333:10.  
83  Mughn�, vol. 11, p. 333:12-13.  
84  Mughn�, vol. 11, pp. 354:2-5, 355:18. 
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In �Abd al-Jabb�r’s opinion, life does not disappear because of the appearance 
of its opposite in the substrate. He rejects the idea that death is the opposite 
(�idd) of life, and he points out that the existence of death cannot be established: 
only the absence of life can be established.85 Making it evident that “being dead” 
is not a quality, he refers to Ab� H�shim al-Jubb��� who explained that a sub-
strate can only have the quality of “living” if it belongs to a living totality. The 
quality of “living” refers to the totality to which the substrate belongs. If “being 
dead” was a quality, it would also refer to the totality. This is not possible be-
cause after death, the totality no longer exists and therefore it cannot have quali-
ties. Nevertheless, the substrate formed by the inanimate parts of the body does 
possess certain qualities,86 one of them being that the deceased is a (dead) hu-
man being (ins�n) since the substrate has the specific form and structure that is 
characteristic of the human species.87 

After death the whole human being is dead. The soul was never living and now 
the body is no longer living either. As a rule, the body is buried in a grave. Tradi-
tionally, Muslims believe that in the grave angels question the deceased.88 There-
upon the deceased is punished or rewarded in the grave.89 This leads to the ques-
tion as to whether the dead are revived for some time in order to be able to hear 
and answer the angels’ questions and undergo the punishment or enjoy their re-
ward. According to some exegetes the Qur��n says that the dead are revived in the 
grave and then die a second time.90 However, some people denied the interroga-
tion in the grave altogether, declaring that it is at variance with common sense.91 
According to the Ash�arites, the Mu�tazil�s denied the punishment or reward in 

                                                                                                                                                                                                                          
85  Mughn�, vol. 11, p. 355:16. See also Peters, God’s Created Speech, pp. 173-74. The Sunn� 

theologians and the Mu�tazil�s Ab� �Al� al-Jubb��� and Abu l-Q�sim al-Ka�b� al-Balkh� (d. 
319/931) believed that death is an accident that is the opposite of the accident of life (Gi-
maret, Noms divins, p. 328). See also Frank, Beings, pp. 50-1 n. 23. 

86  Mughn�, vol. 11, p. 355:15-21.  
87  Mughn�, vol. 11, p. 364:12-15. 
88  These angels are named Munkar and Nak�r (Eklund, Life, pp. 4-6; Smith and Haddad, Is-

lamic Understanding, p. 41). Some mention other angels with the names R�m�n and Nak�r 
(van Ess, Theologie, vol. 4, p. 528). 

89  Eklund, Life, pp. 2-15, 30-79; van Ess, Theologie, vol. 4, pp. 528-34; Smith and Haddad, Is-
lamic Understanding, pp. 41-50, 108-10. Some theologians refer to Qur��n 9:101, “We will 
punish them twice and then they will be returned to a severe punishment,” as evidence 
that there will be a punishment in the grave (A.J. Wensinck, The Muslim Creed. Its Genesis 
and Historical Development, London 1965, p. 117). Smith and Haddad (Islamic Understand-
ing, p. 208 n. 36) mention several verses that are said to refer to the punishment in the 
grave. 

90  They refer to Qur��n 2:28, “You were dead and He gave you life. Then, He will make you 
to die and He will bring you to life again,” and Qur��n 40:11. Gimaret (Noms divins, pp. 
329-31) mentions al-��s�, al-Zamakhshar� and al-Bay��w� as exegetes who adhered to this 
opinion or deemed it possible.  

91  Those who rejected the punishment in the grave declared that they had searched graves 
and failed to find any evidence for it (Eklund, Life, p. 115). 
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the grave.92 However, �Abd al-Jabb�r himself does not explicitly reject the possi-
bility of a punishment or reward in the grave. He refers to it without any com-
ment.93 Possibly, his opinion on this subject resembles that of his student M�-
nakd�m (d. 425/1034), who believed that the punishment in the grave will take 
place between the two blasts of the trumpet on the Day of Judgment.94 According 
to this opinion, the punishment of the grave is one of the many events that will 
happen then. However this may be, �Abd al-Jabb�r believes that before the Day 
of Resurrection the corpses of the dead will perish like everything else in this 
world because of the great annihilation that will take place.  

Annihilation (fan��) 

One of the Arabic terms for resurrection is i��da. It is the verbal noun of the verb 
a��da which means “to cause to return” or “to repeat” or “to restore”. The mean-
ing of this verb implies that something that existed and then disappeared is 
brought into existence again.95 As long as a thing exists, it cannot be returned 
into existence. This is logically impossible because something has first to disap-
pear before it can be brought into existence again. Therefore, the resurrection 
(i��da) of the dead implies that their bodies, having disappeared, are brought into 
existence again. For this reason, �Abd al-Jabb�r discusses annihilation (fan�	) be-
fore he discusses resurrection.96 

According to the Mu�tazil� doctrine, material things consist of atoms (jaw�hir, 
sg. jawhar) that form a substrate in which accidents inhere. The accidents deter-
mine the qualities of these material things. Some accidents inhere in the sub-
strate until their opposites appear in the substrate or until the moment the sub-
strate no longer fulfils the conditions required for their inherence.97 Other acci-

92  Gardet, “ �iy�ma,” p. 237. Gardet points out the Ash�arites’ assertion is wrong. 
93  Mughn�, vol. 11, p. 466:6-7: “We know from the revelation that one who dies is only re-

vived in order to be punished in the grave or to see his place in paradise”.  
94  M�nakd�m Shashd�w, Shar� al-U��l al-khamsa, ed. [as a work by �Abd al-Jabb�r] �Abd al-

Kar�m �Uthm�n, Cairo 1384/1965, p. 733:15-16.  
95  Resurrection can be seen as a second creation. In order to distinguish between the two 

creations, the verb bada	a (or abda	a) is used for the first creation. The verb a��da refers to 
the second creation, when God returns the creatures to exist after a period of non-
existence (Gimaret, Noms divins, pp. 296-99). The term a��da is used in theological discus-
sions. Other terms used for resurrection are qiy�ma and ba�th (Gardet, “�iy�ma,” p. 235; 
Arnaldez, “Ma��d,” p. 893; Maurice Borrmans, “Resurrection,” in Encyclopaedia of the 
Qur	�n, vol. 4, p. 434).  

96  For a survey of different opinions about the way in which annihilation and resurrection 
take place, see Sabine Schmidtke, The Theology of al-�All�ma al-
ill� (d. 726/1325), Berlin 
1991, pp. 211-22. See also Gardet, “�iy�ma,” p. 238. 

97  For instance, the ability to act (qudra) can only inhere in a substrate in which life inheres. 
At the moment that life disappears from the substrate, the ability to act ceases to exist 
(Mughn�, vol. 11, p. 354:12). 
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dents disappear of their own accord. But while accidents appear and disappear, 
the atoms continue to exist. They form the substrate of ever newly formed mate-
rial things. The question to be discussed is whether the atoms will cease to exist 
at some moment in the future. If this happens, all material things, along with the 
accidents inhering in them, will disappear. 

�Abd al-Jabb�r declares that, viewed rationally, there is no decisive answer to 
the question of whether the atoms will disappear. It is impossible to prove that 
they will disappear at some moment, just as it is impossible to prove that they 
will never disappear. Both the annihilation and persistence of the atoms are ra-
tionally possible, but there is no sound proof that either of these events will oc-
cur.98 �Abd al-Jabb�r refutes some arguments for and against the persistence of 
the atoms. One argument supporting the disappearance of the atoms is that their 
persistence would mean that the atoms are equal to God with respect to their 
continuing existence, an argument rejected by �Abd al-Jabb�r. He points out that 
atoms are not equal to God in this respect because God exists eternally (without 
beginning and without end) because of His essence (dh�t), whereas atoms, even if 
they do continue to exist for ever, have not existed from eternity. They were cre-
ated at some point in time and did not exist before this point in time. This indi-
cates the difference between God’s eternal existence and the continuing exis-
tence of the atoms.99 

One argument in support of the persistence of the atoms is that they can only 
disappear if there is an opposite (�idd) that causes the end of their existence. As 
we will see, �Abd al-Jabb�r thinks that the atoms do indeed have an opposite, 
but he points out that the persistence of things does not imply that they must 
have an opposite; there are continuous things which disappear without opposite, 
such as pressure (i�timad), composition (ta	l�f) and life (�ay�t).100 Therefore, al-
though atoms exist continuously, it is theoretically possible that they disappear 
without the appearance of an opposite. Refuting these kinds of arguments, �Abd 
al-Jabb�r makes it clear that, rationally, there is no evidence that at some point 
the atoms will disappear nor that they will continue to exist for ever.  

Because reason does not give a decisive answer to the question whether the at-
oms will disappear, �Abd al-Jabb�r resorts to divine revelation (sam�).101 He ex-
plains that he only uses divine revelation in order to find out whether or not the 
atoms will disappear; for other aspects of the disappearance of atoms he will apply 

                                                                                                                                                                                                                          
98  Mughn�, vol. 11, pp. 432:8-10, 436:1-4. 
99  Mughn�, vol. 11, p. 432:11-17.  
100  Mughn�, vol. 11, p. 434:10. These things disappear for other reasons. We have seen before 

that life disappears from a substrate if this substrate no longer fulfils the conditions for the 
inherence of life. 

101  Mughn�, vol. 11, p. 437:7-8. For what revelation says about annihilation see, for instance, 
Gardet, “�iy�ma,” p. 235, and Jane I. Smith, “Eschatology,” in Encyclopaedia of the Qur	�n, 
vol. 2, p. 47. 
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reason again.102 �Abd al-Jabb�r refers to verses in the Qur��n that, in his opinion, 
indicate that God will annihilate everything. One of these verses is, “He is the first 
and the last” (Qur��n 57:3).103 In his opinion, there are two explanations of this 
verse. One is that God will continue to exist after all possible things have existed, 
which implies that [for a period] God is the only one who will exist after every-
thing else has disappeared. The second explanation is that God will be the last one 
who exists, which implies that only God will exist for ever. �Abd al-Jabb�r declares 
that if there are two explanations for a verse of the Qur��n, one conflicting with 
reason (�aql) and the other acceptable to reason, the explanation that is acceptable 
to reason must be the right one.104 Applying this method to the verse “He is the 
first and the last,” �Abd al-Jabb�r rejects the explanation that only God will exist 
for ever because it contradicts reason. This explanation must be wrong because it 
implies that paradise and its inhabitants will not exist for ever.105 This contradicts 
God’s promise to give an everlasting reward: a reward can only be given everlast-
ingly if the persons to be rewarded can live in paradise for ever. This is only possi-
ble if paradise, and everything in it, can last for ever. Therefore, only the first ex-
planation, that God will exist after all things have existed, can be right.106  

�Abd al-Jabb�r finds another indication for the annihilation of the atoms in 
the Qur��nic verse, “All those who are on it (= earth) will cease to exist”.107 In 
this verse the word f�nin, the active participle of the Arabic verb fan�, is used. 
�Abd al-Jabb�r declares that the definition of fan�	, the verbal noun of this verb, 
is “non-existence” (�adam).108 He denies that the interpretation of the verse is: 
“all those who are on earth will die”. He points out that this is a metaphorical 
explanation of the verse because “to cease to exist” is explained as “to die”. 
Death means the disappearance of life from the body and not the disappearance 
of the deceased. The Qur��n clearly says that all those who are on earth will 
cease to exist, and not that their lives will cease to exist. He points out that those 
who are acquainted with the disappearance of the accidents (fan�	 al-a�r��) 
should not use the term fan�	 metaphorically in the sense of “death”.109 

102  Mughn�, vol. 11, p. 437:9-16.  
103  Huwa l-awwal wa-l-�khir (Qur��n 57:3). 
104  Mughn�, vol. 11, p. 438:7-8. 
105  This is the opinion attributed to Jahm b. �afw�n (d. 129/746). The Jahmiyya believed that 

the reward is not everlasting and that those rewarded will cease to exist (Binyamin Abra-
hamov, “The Creation and Duration of Paradise and Hell in Islamic Theology,” Der Islam 
79 (2002), pp. 99-100; Smith and Haddad, Islamic Understanding, p. 95). See also Mughn�, 
vol. 11, pp. 433:15, 438:5.  

106  Mughn�, vol. 11, pp. 437:18-438:8. �Abd al-Jabb�r also disapproves of explaining “first” 
and “last” metaphorically (�al� l-maj�z). He explains that a metaphorical explanation is 
only allowed for something that is impossible in reality (Mughn�, vol. 11, pp. 438:15-
439:4). 

107  Kull man �alayh� f�nin (Qur��n 55:26). 
108  Mughn�, vol. 11, p. 439:5-6. 
109  Mughn�, vol. 11, 439:6-11.  
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According to �Abd al-Jabb�r, another verse of the Qur��n also affirms the an-
nihilation of the atoms, viz., “Everything will perish, except for His face”.110 In 
this verse the active participle of the Arab verb halaka is used. �Abd al-Jabb�r ad-
mits that the verb halaka can have different meanings, but he declares that in this 
verse it must mean “to cease to exist” because this is indicated by the words “ex-
cept for His face”. We know that God will never cease to exist and, therefore, the 
explanation of the verse must be that everything except God will cease to exist.111  

�Abd al-Jabb�r adds that the masters of his Mu�tazil� school (shuy�khun�) used 
to refer to consensus (ijm��), as well, in order to establish that the atoms will cease 
to exist. They argued that there is no disagreement about the point that God will 
annihilate the world and then recreate it.112 Although �Abd al-Jabb�r knows some 
scholars who reportedly had a different opinion on this question, he admits that 
the Companions (�a��ba), the Followers (t�bi��na) and the next generations ex-
plicitly said that God will annihilate the world and then recreate it.113 

Atoms are not mentioned in the verses of the Qur��n in which �Abd al-Jabb�r 
finds affirmation that everything except God will be annihilated. Consequently, 
these verses do not indicate in which way the atoms will disappear. �Abd al-
Jabb�r therefore applies what the Mu�tazil� doctrine says about the disappear-
ance of accidents (�ara�, pl. a�r��) in order to explain how it is possible for atoms 
to disappear.114 He denies that they disappear of their own accord, as was sug-
gested by those who believe that God creates the atoms again and again (��lan 
ba�da ��lin).115 He also denies that atoms disappear because the conditions for 
their existence are no longer fulfilled. We have seen that some accidents, such as 
the accident of life, disappear because the substrate in which they inhere no 
longer fulfils the conditions for their existence, for instance, when other acci-
dents needed for their existence have disappeared from the substrate. �Abd al-
Jabb�r declares that this cannot happen to atoms, for atoms do not need the ex-

                                                                                                                                                                                                                          
110 Kull shay	in h�likun ill� wajhah� (Qur��n 28:88). 
111  Mughn�, vol. 11, p. 440:13-18. 
112  Mughn�, vol. 11, p. 441:6-7.  
113  Mughn�, vol. 11, 441:7-9. Later, the belief developed that some things will be spared from 

annihilation, such as God’s throne, paradise, hell, the Tablet and the Pen. Afterwards, the 
prophets, the martyrs, the houris and important angels were added to the things that will 
not be annihilated (Louis Gardet, Dieu et la destinée de l’homme, Paris 1967, pp. 264-65). Sev-
eral later theologians said that human souls will not be annihilated either. Others said that 
an essential part of the human body, the coccyx (�ajb al-dhanab), will be spared from anni-
hilation (Gardet, Dieu, p. 265; Smith and Haddad, Islamic Understanding, pp. 72-23). 

114  Mughn�, vol. 11, p. 441:13-16. 
115  Mughn�, vol. 11, p. 443:11-16. It seems that al-Na���m believed that atoms are created 

anew every moment (Ibn Mattawayh, Kit�b al-Majm�� f� l-Mu��
 bi-l-takl�f, vol. 1, ed. [as a 
work by �Abd al-Jabb�r] J.J. Houben, Beirut 1965; vol. 2, eds. J.J. Houben and Daniel Gi-
maret, Beirut 1986; vol. 3, ed. Jan Peters, Beirut 1999, vol. 2, p. 288:8-9). The Baghd�d� 
Mu�tazil�s believed that accidents need to be created again and again (Schmidtke, Theology, 
p. 212). �Abd al-Jabb�r refutes this, arguing that it is impossible for the accident of compo-
sition (ta	l�f) to be constantly brought into existence. 
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istence of something else for their own existence, and therefore, the lack of 
something cannot cause their disappearance.116 He also denies that God can di-
rectly annihilate atoms by making them non-existent (i�d�m), without first creat-
ing an opposite. According to �Abd al-Jabb�r’s theory of acting, the ability to act 
(qudra) only applies to bringing things into existence (i�d�th), but not to render-
ing them non-existent.117 Taking all these things into consideration, �Abd al-
Jabb�r concludes that atoms disappear (tantaf�) because their opposite (�idd) 
comes into existence. God is the only one who can create such an opposite.118  

�Abd al-Jabb�r declares that this opposite, which causes the disappearance of 
the atoms, is annihilation (fan�	). He explains that annihilation can be the oppo-
site of the atoms because it fulfils the conditions for being an opposite. The 
conditions for things being each other’s opposite are that they belong to the 
same sort (jins) and exist in the same way, for instance, by inhering in the same 
substrate. �Abd al-Jabb�r explains this by using the example of two opposites: 
whiteness (bay��) and blackness (saw�d). The appearance of whiteness in a sub-
strate causes the disappearance of blackness, but only if they both inhere in the 
same substrate. Whiteness does not end the existence of blackness that inheres in 
another substrate that is not connected to the first substrate.119 �Abd al-Jabb�r 
points out that neither annihilation nor atoms inhere in a substrate.120 In his 
opinion, this is comparable to opposites inhering in the same substrate. It means 
that annihilation and atoms exist in the same way, just as whiteness and black-
ness exist in the same way when they inhere in the same substrate and conse-
quently end the other’s existence.121 In his view, atoms and annihilation similarly 
fulfil the condition of existing in the same way. Annihilation can end the exis-
tence of the atoms because none of them inheres in a substrate. �Abd al-Jabb�r 
does not explain that atoms and annihilation also fulfil the condition of belong-
ing to the same sort of things.  

The appearance of an opposite results in the disappearance of all there is of 
the firstly existing thing that fulfils the conditions for being its opposite. �Abd al-
Jabb�r explains this using the example of whiteness and blackness again. He 

116  Mughn�, vol. 11, p. 442:1-3.  
117  Mughn�, vol. 11, pp. 442:18-443:3. �Abd al-Jabb�r does not explain this theory. He says 

that he has already explained it before and that there is no need to discuss it again. See 
also Schmidtke, Theology, p. 212. It seems that Abu l-	usayn al-Khayy�
 (d. ca 300/913) 
adhered to this opinion (Ibn Mattawayh, Majm��, vol. 2, p. 293:18-19).  

118  Mughn�, vol. 11, p. 444:5-7. 
119  Mughn�, vol. 11, p. 444:11-18. 
120  �Abd al-Jabb�r declares that it is possible that annihilation does not inhere in a substrate, 

just as will (ir�da) can be the opposite of disgust (kar�ha) without inherence in a substrate 
(Mughn�, vol. 11, p. 444:7-10). He rejects the argument that annihilation can first inhere in 
a substrate (which consists of atoms) and then cause the disappearance of this substrate. 
He points out that this is impossible because it implies that for a moment the two oppo-
sites, annihilation and atoms, exist together (Mughn�, vol. 11, p. 446:6-8).  

121  Mughn�, vol. 11, p. 445:4-8. 
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points out that the appearance of one [particle] of blackness in a substrate in 
which several particles (ajz�	) of whiteness exist causes the disappearance of all 
the particles of whiteness. If this principle is applied to annihilation (fan�	) and 
atoms, it means that the appearance of one “unit” of annihilation causes the dis-
appearance of all atoms. Not a single atom will continue to exist if “annihila-
tion” appears. This is so because the cause (�illa) of their disappearance, the ap-
pearance of annihilation, affects them all. No atom can exist together with anni-
hilation. �Abd al-Jabb�r declares that an atom could only be exempted from dis-
appearance if it could exist differently. But since atoms cannot exist in another 
way than they do, they must all disappear.122 

According to �Abd al-Jabb�r’s theory, all material things (ajs�m) will disappear 
because of annihilation; none of them will remain. This raises the question of 
whether God does not have the power to spare some things. If He does not, does 
this indicate powerlessness on His part? �Abd al-Jabb�r rejects this. He points out 
it that the impossibility for things to be exempted from annihilation has nothing 
to do with God’s power. This is a logical impossibility, comparable with the im-
possibility of blackness and whiteness existing at the same time in the same sub-
strate.123 

�Abd al-Jabb�r declares that annihilation (fan�	) disappears of its own accord 
because it is not continuous (b�q�) in the way atoms are.124 This means that when 
annihilation has ceased, atoms can exist again without being annihilated. �Abd 
al-Jabb�r points out that divine revelation (sam�) affirms this, for it says that God 
will resurrect the bodies of the dead after He has annihilated them. �Abd al-
Jabb�r rejects the assertion that annihilation must be continuous because atoms 
are continuous, and argues that it is possible that of two opposites, one is con-
tinuous and the other is not.125 However, he does not give an example of oppo-
sites that differ from each other in this respect. Closing the discussion of the sub-
ject of annihilation, he explains that he has devoted attention to it because the 
discussion of resurrection is based on it, and not because he thinks it is abso-
lutely necessary to discuss annihilation.126  

                                                                                                                                                                                                                          
122  Mughn�, vol. 11, p. 445:13-15. See also Schmidtke, Theology, pp. 212-14. 
123  Mughn�, vol. 11, p. 449:10-19. 
124  Ibn Mattawayh points out that if annihilation (fan�	) were continuous and did not disap-

pear of its own accord, it would continue for ever because of the lack of an existing oppo-
site. The persistence of annihilation would also be in contradiction with the verse in the 
Qur��n, “Everything will perish, except for His face “ (Qur��n 28:88) (Majm��, vol. 2, pp. 
287:10-14, 301:13-21). 

125  Mughn�, vol. 11, p. 450:14-20. 
126  Mughn�, vol. 11, pp. 450:21-451:2. 
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Resurrection 

�Abd al-Jabb�r begins his discussion of resurrection (i��da) by making it clear that 
people can indeed be resurrected.127 Since human beings, like all material things, 
consist of atoms and accidents, he has to establish that God can restore the atoms 
after they have disappeared. Evidently, �Abd al-Jabb�r means that God can return 
the same atoms that existed before the annihilation. Atoms, like many existing 
things, are the result of an act. Atoms are the result of God’s act of creation. 
Therefore, �Abd al-Jabb�r has to make it clear that there are things (results of acts) 
that can be restored after they have disappeared. This implies that there are acts 
that can be performed twice with the same result. In order to confirm this, �Abd 
al-Jabb�r distinguishes different groups of things. There are things that remain af-
ter they have been brought into existence and others that do not remain and that 
disappear of their own accord after they have been brought into existence. An ex-
ample of the last kind of things is sound. Sounds cannot continue to exist; they 
disappear immediately after they have been produced. It is possible to make a 
sound a second time, after which it disappears again. It can then be produced a 
third time and disappear again, and so on. �Abd al-Jabb�r declares that for that 
reason, non-continuous things cannot be returned into existence.128 

The continuous things consist of those that can be restored and those that 
cannot be restored. A continuous thing cannot be restored if it is the result of an 
act which can be performed at one specific moment only. This applies to all acts 
performed by humans and other living beings. �Abd al-Jabb�r explains that their 
power of acting (qudra) is limited. This power concerns only one possible thing 
(maqd�r) of one kind (jins) at one moment (waqt). A living being can use this 
power for only one particular act. In �Abd al-Jabb�r’s view, if someone could use 
this power several times over, it would result in an act of enormous proportions. 
In this respect, human acting differs from God’s acting. God’s acting is not lim-
ited because He does not need the power to act in order to act. He is able to act 
(q�dir) because of His essence (nafs). He is omnipotent. He can bring things into 
existence at any moment; His acting is not limited to one moment.129 

�Abd al-Jabb�r declares that only continuous things that can be brought into 
existence at different points in time can be restored after they have disap-
peared.130 The production of atoms is not limited to one particular moment. 
God can bring them into existence at each moment.131 It implies that when the 

127  In several verses of the Qur��n it is said that God, who created people for the first time, 
can return them into existence for a second time or create them again. See for instance 
Qur��n 29:19, 36:81, 46:33, 50:15. 

128  Mughn�, vol. 11, p. 459:15-16. 
129  Mughn�, vol. 11, pp. 460:10-16, 462:8-13. See also Gardet, Dieu, p. 269; Gimaret, Noms di-

vins, pp. 298-99.  
130  Mughn�, vol. 11, p. 451:12-13. 
131  Mughn�, vol. 11, pp. 451:13-17, 454:5-6, 462:8-13. 
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atoms have disappeared, God can bring them into existence a second time. 
Therefore, it is possible that God first brings atoms into existence, then annihi-
lates them, and then brings them into existence again. With respect to God’s 
bringing atoms into existence, it makes no difference whether these atoms are 
created for the first time or for the second time, after they had existed before and 
had disappeared.132 However, God cannot bring into existence something that 
already exists. Therefore, He cannot bring an existing atom into existence. This is 
a logical impossibility and does not contradict the fact that God can bring atoms 
into existence at any moment.133 

Having explained that atoms can be restored, �Abd al-Jabb�r has to establish 
that accidents can be restored; accidents determine the qualities of the people to 
be resurrected. When addressing the question as to which accidents can be re-
stored, �Abd al-Jabb�r refers to Ab� H�shim al-Jubb���. We have seen that there 
are two groups of accidents: continuous accidents and non-continuous acci-
dents. Ab� H�shim agreed with his father, Ab� �Al� al-Jubb���, that God cannot 
restore non-continuous accidents. However, he disagreed with Ab� �Al� about 
the continuous accidents. While Ab� �Al� stated that it is impossible to restore 
any accident, Ab� H�shim believed that God can restore continuous accidents; 
God can restore all continuous things that He is able to create, unless something 
causes their non-continuance.134 Life is a continuous accident and therefore God 
can restore it.135 God can also restore the other continuous accidents. This 
means that people can be restored after their annihilation. 

With respect to returning humans to existence, the term resurrection is used 
instead of restoration. In fact, both terms have the same meaning, for resurrec-
tion means: causing something to exist again after it has disappeared or ended.136 
Having made it clear that people can be resurrected, �Abd al-Jabb�r goes on to 
discuss whether God will indeed resurrect them. In his opinion, the resurrection 
of the dead will certainly happen. He points out that God has an obligation to 
resurrect at least those people who deserve a reward and have not yet received 

                                                                                                                                                                                                                          
132  Mughn�, vol. 11, p. 454:7-13. Ibn Mattawayh states that �Abd al-Jabb�r referred to the 

verse, “Say: He who brought them into existence for the first time, will revive them” 
(Qur��n 36:79), in order to support his vision that God can restore the atoms after their 
annihilation (Majm��, vol. 2, p. 308:12).  

133  Mughn�, vol. 11, pp. 454:14-455:4. Ba�� al-luma� in p. 454:20 should be read as Naq� al-
luma�.  

134  Mughn�, vol. 11, pp. 463:20-464:1. For instance, God cannot return the knowledge that is 
the result of reflection (na�ar) because reflection is not continuous (Mughn�, vol. 11, p. 
463:6-8). According to Ibn Mattawayh, �Abd al-Jabb�r later changed his opinion and said 
that it is impossible to restore things that are produced through generation (tawl�d) from a 
cause which is not continuous (Majm��, vol. 2, p. 305:11-14). However, this does not differ 
very much from what �Abd al-Jabb�r says in the Mughn� because God mostly acts directly. 

135  Mughn�, vol. 11, p. 460:3-10.  
136  Collins Cobuild English Dictionary, Glasgow 1995, p. 1419. 
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it.137 The promise of a reward is an essential element of God’s takl�f, His imposi-
tion of obligations on all adult people of sound mind.138 God has promised to 
reward those who fulfil the obligations He has imposed on them. The annihila-
tion of these people does not relieve God of His obligation to give them the re-
ward they deserve. �Abd al-Jabb�r points out that in our world the obligation to 
reward someone only ends when it is completely impossible to transmit the re-
ward to this person. However, as long as there is the slightest possibility of giving 
the reward, the obligation holds. Therefore, �Abd al-Jabb�r believes that God, be-
ing able to resurrect living beings, is obliged to resurrect those who deserve a re-
ward from Him.139 

Another category of living beings that must be resurrected is that of those 
who have not yet received compensation (�iwa�) for suffering imposed by God. 
�Abd al-Jabb�r admits that it is rationally possible that God compensates them 
during their lifetime because the amount of compensation is limited (munqa
i�), 
as opposed to the amount of the reward that will be given to all eternity. If God 
has already given people their full compensation in this world, He is not obliged 
to resurrect them. Adversaries might argue that God must resurrect all deceased 
people because He has to compensate them for taking their lives. �Abd al-Jabb�r 
explains that this argument is wrong. God does not have to compensate them 
because He gives life for only a definite period. God taking back life is compara-
ble with a moneylender who asks for the return of the loan. The borrower has to 
return the loan and is not compensated for losing what he borrowed.140 

On the other hand, those who have died in a painful and distressing way must 
be compensated for their suffering. Since this can only happen after death, God is 
obliged to resurrect them, so that they can receive the compensation due to them 
in the hereafter. According to �Abd al-Jabb�r’s theory, all those who are entitled 
to receive compensation from God himself or, through God’s intervention, from 
those who have inflicted pain on them, must be resurrected for this reason.141 
�Abd al-Jabb�r asserts that, rationally, God could revive the dead in this world, 
compensate them and then end their lives a second time. In that case it would 
not be necessary to resurrect them. However, he denies that this will happen, re-
ferring to divine revelation, which does not state that people are revived in their 
graves in order to receive compensation but says that people are revived in their 
graves in order to be punished or to see their places in paradise. From this he 
concludes that nobody is revived in the grave in order to receive compensation 

137  God postpones the giving of the reward if this is better for the recipient (Mughn�, vol. 11, 
pp. 464:18-465:2). 

138  Mughn�, vol. 11, p. 431:18-22. See also Heemskerk, Suffering, pp. 142-51. 
139  Mughn�, vol. 11, p. 464:5-20. 
140  Mughn�, vol. 11, pp. 465:10-466:3. 
141  Mughn�, vol. 11, p. 466:3-4. See also Heemskerk, Suffering, pp. 157-90.  
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for a painful death.142 In �Abd al-Jabb�r’s opinion, this means that God is obliged 
to resurrect in the hereafter those who died painfully. This also applies to others 
who have not received in this world the compensation they are entitled to.143 

According to �Abd al-Jabb�r’s theory of compensation for suffering, living be-
ings must compensate for pain they inflict on other living beings, unless they 
acted on God’s command or with His permission, such as the legal slaughtering 
of cattle.144 Since living beings themselves cannot pay out the compensation for 
the suffering they inflicted on other living beings, God will in the afterlife ad-
minister justice between living beings by transferring amounts of compensation 
from one living being to another. �Abd al-Jabb�r points out that from divine 
revelation it can be concluded that God’s administration of justice (inti��f) be-
tween the wronged and those who have wronged them will not take place until 
the hereafter.145 This implies that those who died without first receiving compen-
sation for pain inflicted on them by other living beings must be resurrected.  

The living beings mentioned above are entitled to receive a reward and/or 
compensation from God. A different category of people concerns those who de-
serve to be punished. Rationally, God is not obliged to resurrect them because 
He can refrain from punishing them and pardon them instead.146 However, �Abd 
al-Jabb�r says they must be resurrected as well, because God has said that He will 
punish them. 

�Abd al-Jabb�r declares that in addition to those who deserve compensation, 
reward or punishment, God will resurrect living beings that did not deserve these 
things. Although he does not specify who they are, he means probably living be-
ings that are not entitled to receive compensation in the hereafter, and do not 
deserve a reward or punishment, such as children who die before reaching adult-
hood, the insane and animals. These living beings are not subject to God’s im-
position of obligations and are not, therefore, deserving of a reward or punish-
ment. According to �Abd al-Jabb�r divine revelation says that some of them will 
be chosen to be resurrected although, rationally, they need not be resurrected. 
Divine revelation says that children will be resurrected to be in paradise.147 God 
will also resurrect some animals. With respect to the existence of animals in the 

                                                                                                                                                                                                                          
142  Mughn�, vol. 11, p. 466:4-9. �Abd al-Jabb�r does not explicitly assert that the deceased are 

punished or rewarded in their graves but he uses what revelation says about this subject in 
order to establish that people certainly do not receive compensation in their graves.  

143  Mughn�, vol. 11, p. 466:10-11. 
144  Heemskerk, Suffering, pp. 166-69. 
145  Mughn�, vol. 11, p. 466:20-21. M�nakd�m refers to a �ad�th in which the Prophet said: “On 

the Day of Resurrection God does justice (inta�afa) between wrongdoer (��lim) and 
wronged (ma�l�m), and even the hornless (jamm�	) and the horned (qarn�	) [animals]” 
(Shar� al-U��l al-khamsa, p. 505:6-9).  

146  Mughn�, vol. 11, p. 466:14-17. �Abd al-Jabb�r adds that he will explain later that it is good, 
on God’s part, to pardon unbelievers and evildoers.  

147  Mughn�, vol. 11, p. 467:4-8. See also Smith and Haddad, Islamic Understanding, pp. 168-82.  
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hereafter, �Abd al-Jabb�r refers to Mu
ammad’s words: “Sheep belong to the 
animals (daw�bb) of paradise” and to another �ad�th that says that animals will be 
a pleasure for the people in paradise or a punishment for the people in hell.148 

The Identity of the Resurrected 

We have seen that God can restore people after their complete annihilation, so 
that each resurrected person (mu��d) will be the same person he was in this 
world. This is necessary because one must be rewarded or punished for what one 
has personally done. It would be wrong to reward or punish someone who is 
only a look-alike.149 �Abd al-Jabb�r is convinced that the identities of the resur-
rected will be maintained because God will resurrect these people with their own 
bodies. God can do this because He knows the parts of each person’s body.150 
We have seen before that a person’s identity is determined by the indispensable 
parts of his body. In �Abd al-Jabb�r’s opinion, the living totality of a human be-
ing consists of parts one needs in order to be living and other, non-essential, 
parts that one can lose and yet stay alive. Although he does not specify these 
parts, it is evident he regards arms, legs and other protuberant parts of the body 
as non-essential parts.151 

One’s identity is not affected by changes in non-essential parts of the body. We 
know that when someone is old, his appearance is different than when he was 
young, yet he is the same person. Our outward forms may change by growing fat-
ter or thinner and yet our identities do not change. The same holds for losing a 
limb. After losing a limb, a person’s identity is the same as it was before. Changes 
in the non-essential parts of a person’s totality, such as an increase or decrease in 
body fat, do not influence this person’s identity. �Abd al-Jabb�r explains that this 
is so because the indispensable parts are not affected by these changes.152 

In �Abd al-Jabb�r’s opinion, God must at least restore these indispensable 
parts because a person’s identity is determined by these parts. By restoring these 
parts, a person’s identity is maintained. The non-essential parts of a person’s 
body need not be restored. �Abd al-Jabb�r considers it possible that non-essential 
parts will be replaced by identical non-essential parts, because this does not af-
fect the person’s identity.153 We have seen before that God can restore continu-

148  Mughn�, vol. 11, p. 467:1-3. See also Smith and Haddad, Islamic Understanding, pp. 76-77; 
Heemskerk, Suffering, pp. 187-89. 

149  On this question, see Gardet, Dieu, p. 270.  
150  Mughn�, vol. 11, pp. 455:19-456:3. Al-	ill� (d. 726/1325) also believed that a living being 

consists of basic parts (ajz�	 a�liyya) that do not change and non-essential parts that may 
change (Schmidtke, Theology, p. 218). 

151  Mughn�, vol. 11, pp. 467:9-468:3, 473:8-18. 
152  Mughn�, vol. 11, p. 468:14-20. 
153  Mughn�, vol. 11, p. 475:7-11. �Abd al-Jabb�r refers to Ab� Is
�q b. �Ayy�sh (fl. 4th/10th cen-

tury) who asserted that a person may be resurrected in a fatter or thinner form, but only 
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ous accidents such as life and composition (ta	l�f). However, �Abd al-Jabb�r 
thinks that it is not necessary for God to restore someone’s life because the life 
that inheres in a living person does not determine this person’s identity.154 Peo-
ple may be resurrected with different accidents of life in them than they had be-
fore. The same holds for the accident of composition that inheres in a living be-
ing’s substrate and gives the body its form, and for other accidents that inhere in 
the substrate.155 It means that God must restore someone’s indispensable bodily 
parts in order to maintain this person’s identity. However, with respect to the 
non-essential parts and the accidents, God can choose: He may restore the same 
non-essential parts or He may bring into existence identical parts that replace the 
former ones.156 

The fact that God may restore non-essential parts of the body leads to the 
suggestion that the restoration of someone’s fat means that this fat is unjustly 
rewarded in paradise if this person deserved the reward when he was still thin 
and later became fatter. �Abd al-Jabb�r rejects this suggestion. He points out that 
the reward is given to the person who deserves it, and not to separate parts of 
this person’s body. A person has the same identity, whether he is fat or thin. 
�Abd al-Jabb�r clarifies this using the example of blaming (or praising) someone. 
When someone deserves blame (or praise) for having done something, and he 
then grows fatter or thinner, or loses one of his limbs, he still deserves the blame 
(or praise), just as if his body had remained the same.157  

The following situations resemble the one described above. A man loses a 
hand while he is still obedient to God. Later the one-handed believer becomes 
an apostate. Conclusion: if this man is punished in hell, his hand is unjustly 
punished because it was not a part of the man’s body when he was obedient. The 
                                                                                                                                                                                                                          

within certain limits. The increase or decrease in body fat cannot be more than would 
have been possible in this world, if he had continued to live. �Abd al-Jabb�r [or Ab� 
Is
�q] adds that the additional parts may increase, but only on the condition that the in-
crease happens gradually and does not affect the indispensable parts or the places in which 
the breath and soul are (Mughn�, vol. 11, p. 474:4-13, reading p. 474:12 maw��i� al-nafas in-
stead of maw��i� al-nafs). Probably, he means that it should not cause tightness of the chest 
or shortness of breath. 

154  Mughn�, vol. 11, pp. 469:10-13, 469:18-472:9. Objections to this idea probably came from 
those who thought that the identity of a person is determined by his soul/life. 

155  Mughn�, vol. 11, p. 475:14-21. 
156  Mughn�, vol. 11, p. 478:1-4. �Abd al-Jabb�r points out that for this reason it is possible that 

God will enlarge the bodies of those who are in hell and resurrect people as blind even if 
they were able to see when they were alive. Evidently, he refers to divine revelation. See, 
for instance, Qur��n 20:124-127. �Abd al-Jabb�r reports that Ab� �Al� said in the last part 
of Kit�b al-Ins�n that both the obedient and the disobedient people will be resurrected as 
they were before they died. He points out that Ab� �Al� did not say that they cannot be 
resurrected in another form. He mostly said that they would be resurrected [as they were] 
because of [God’s] wisdom. With respect to Ab� �Al�’s opinion in Kit�b al-Ins�n, Ab� 
H�shim said that perhaps the copyist (k�tib) made a mistake (Mughn�, vol. 11, p. 478:5-
10). 

157  Mughn�, vol. 11, p. 477:14-18.  
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opposite is the case of an apostate who loses his hand. Later the one-handed 
apostate repents. Conclusion: if this man is rewarded in paradise, his hand is un-
justly rewarded because the hand was not a part of the man’s body when he re-
pented. �Abd al-Jabb�r declares that both these conclusions are wrong. He points 
out that the reward concerns the person, and not a part of this person’s body.158  

We have seen that God is not obliged to restore non-essential body parts, such 
as limbs and eyes, and may replace them by similar ones. Therefore, �Abd al-
Jabb�r considers it possible that God will give a resurrected person new non-
essential body parts that this person did not have before. These new parts do not 
change the identity of this resurrected person because they are non-essential. 
However, God will not provide new indispensable body parts. Indispensable 
parts must be restored unchanged because they determine a person’s identity. 
Therefore, �Abd al-Jabb�r thinks it possible that God will give a resurrected per-
son more body fat, but only as far as it does not affect this person’s indispensa-
ble parts or bronchial tubes (maj�r� nafasih�).159  

It is known that corpses may be eaten by worms. Apart from this, there are 
several other cases in which living beings become food for other living beings. In 
�Abd al-Jabb�r’s opinion, the eaten bodies become body fat on the bodies of 
those that have eaten them.160 �Abd al-Jabb�r strongly denies that an indispensa-
ble part of one living being can become an indispensable part of another living 
being.161 An indispensable part cannot first belong to one particular living being 
and next to a second living being. It can only become the body fat of the second 
living being and body fat is a non-essential part of the body. If the eaten living 
being need not be resurrected, it is possible that God will restore this body fat. 

This raises the question as to the form in which consumed living beings will be 
resurrected after they have been consumed and turned into body fat.162 �Abd al-
Jabb�r denies that they will be resurrected in the form of the body fat of those 
who have eaten them. He points out that body fat belongs to the non-essential 
body parts that need not be restored. The original fat may be replaced by similar 
fat.163 If a living being has been consumed so that its indispensable parts have be-
come fat on another living being, God will resurrect the first living being with its 
indispensable parts. He will not resurrect the first living being as body fat of a 

158  Mughn�, vol. 11, p. 478:11-17. 
159  Mughn�, vol. 11, pp. 478:19-479:5. I propose to read in p. 479:4 nafasih� instead of nafsih�.  
160  �Abd al-Jabb�r reports that Ab� �Al� said that living beings that are eaten do not become 

parts of those who have eaten them, but they become as sediments (thufl) in their bodies. 
In Ab� �Al�’s opinon those who have deserved a reward must be resurrected in the form 
they had before they died, including their non-essential parts. For this reason he denied 
that that the totality of one who deserves a reward can become a part of another totality 
(Mughn�, vol. 11, pp. 480:19-481:3). 

161  Mughn�, vol. 11, pp. 479:19-480:5.  
162  Mughn�, vol. 11, p. 479:7-13. About this question see Gardet, Dieu, pp. 275-6. 
163  Mughn�, vol. 11, p. 480:11-13.  
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second living being because the second living being may be resurrected without 
this fat.164 Therefore, cattle that has been consumed and consequently trans-
formed into body fat, can be resurrected with their own indispensable parts in 
order to receive their compensation in the hereafter.165  

Summary 

�Abd al-Jabb�r declares that man is the body that we see with our eyes and re-
jects the idea that man is something hidden inside the body. He does not deny 
the existence of a soul inside the body, but he is convinced that this soul is not 
living and that it does not give life to the body. �Abd al-Jabb�r does not describe 
the function of the soul. He declares that it is some kind of breath inside the 
body, the existence of which is necessary in order to be living. If our body has 
no soul inside it, we die. �Abd al-Jabb�r describes the soul as a thin body, com-
parable to the wind, but without specifying what happens to it after death.  

�Abd al-Jabb�r distinguishes between living parts of the human body, which 
have life inhering in them, and inanimate parts. The living parts are intercon-
nected and together form a person’s totality. Because a human being is a totality, 
he (or she) acts, thinks and perceives as a whole. Inanimate parts of the body, 
such as blood, hair, and nails, do not belong to the totality, even though some of 
them are connected to it. Another distinction to be made with respect to the 
body is between indispensable parts that one needs in order to be living, and 
non-essential parts that one can lose and yet remain alive, such as eyes or limbs. 
Although �Abd al-Jabb�r does not specify which parts of the body are indispen-
sable, he states that they determine a person’s identity, whereas the non-essential 
parts can be missing without affecting this person’s identity. For this reason, the 
indispensable parts are important with respect to the resurrection. Restoration of 
these parts guarantees that the identity of the resurrected is preserved. This pro-
vides the certainty that a reward, punishment and compensation are given to 
those who indeed deserve them.  

Resurrection implies that something is brought into existence for a second 
time after it has disappeared. �Abd al-Jabb�r believes that at some moment God 
will annihilate everything in this world. All will disappear because all atoms will 
disappear at the moment that God creates their opposite, annihilation. One 
“unit” of annihilation ends the existence of all atoms. The resurrection of the 
dead implies that God brings atoms into existence again after they have disap-
peared. �Abd al-Jabb�r does not specify whether all atoms that ever existed will 
be returned to existence, but he makes it clear that God is obliged to resurrect at 
least those living beings that deserve a reward or compensation. Rationally, God 

                                                                                                                                                                                                                          
164  Mughn�, vol. 11, p. 480:7-13.  
165  Mughn�, vol. 11, p. 480:13-16. 
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is not obliged to resurrect those who have deserved punishment, because He 
may pardon them instead. However, divine revelation indicates that God will 
resurrect them, too, because He has said so. 

�Abd al-Jabb�r declares that God will restore at least the indispensable body 
parts of living beings, so that their identities are preserved. With respect to non-
essential body parts, �Abd al-Jabb�r considers it possible that God will replace 
them by identical ones. He rejects the idea that one part of a person’s body will 
be resurrected in hell and the rest of the body in paradise, or the reverse. He 
points out that reward, punishment or compensation concern the person, and 
not separate parts of his body. �Abd al-Jabb�r also rejects the view that a living 
being will be resurrected as part of another living being that has eaten it. Living 
beings that have been eaten will be resurrected with their own bodies.  

These issues may be seen as subtleties, put forward by adversaries in order to 
embarrass �Abd al-Jabb�r. However, not only the Mu�tazil�s, but also modern 
Muslims are interested in this subject. Some years ago Muslims in the Nether-
lands were interviewed about their willingness to donate organs. It appeared that 
some of them were anxious about the form in which they would be resurrected if 
they donated an organ.166 They feared that the recipient of their organ might use 
it to sin against God and wondered who would be held responsible for these sins 
on the Day of Judgment: the donor or the recipient. Some of them feared that a 
heart transplant implied that the donor would be resurrected without a heart be-
cause his heart would be inside the recipient. Others feared that a person who 
donated his eyes would be blind in the hereafter. This shows that this subject was 
not only a topic for discussion among the medieval Mu�tazil�s and their adver-
saries, but that it remains of interest for Muslims today. 
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Levi ben Yefet and his Kit�b al-Ni�ma 
Selected Texts 

David Sklare 

The Firkovitch collections of manuscripts, housed in the Russian National Li-
brary in St. Petersburg,1 have preserved many surprises for the student of medie-
val Judeo-Arabic culture.2 Numerous previously unknown works in a wide vari-
ety of fields have been found and often identified in the process of cataloguing 
the collection.3 One such surprise was the Kit�b al-Ni�ma, a systematic work of 
Mu�tazilite kal�m, by the Karaite Levi ben Yefet (Ab� Sa��d L�w� b. 	asan al-
Ba�r�). Levi has been known to scholarship for his works on law and biblical exe-
gesis, but not as a mutakallim. Kit�b al-Ni�ma, however, turns out to be the earli-
est known Karaite compendium of Mu�tazilite thought.4 

Not much is known of Levi’s biography. He was the son of the important le-
gal and biblical scholar, Yefet ben �Eli (Ab� �Al� 	asan b. �Al� al-Ba�r�). Yefet was 
active during the second half of the tenth century CE and wrote commentaries 
on all books of the Bible as well as a legal code, Sefer ha-Mi�vot. As indicated by 
his nisba, Yefet hailed from Basra. At some point, perhaps early in his life, he 
joined the flourishing and culturally-vital Karaite community in Jerusalem where 
he played a central role in its religious and intellectual life.5 

1  I would like to thank the authorities of the Russian National Library for their gracious help 
during my visits to St. Petersburg over the years. I was kindly given access to the treasures of 
the library and enjoyed the pleasant atmosphere of the Manuscripts Reading Room. I 
would also like to thank deeply Prof. Wilferd Madelung for his important help in improv-
ing the Arabic texts and his sage suggestions for reconstructing lacunae in the manuscripts. 

2  The large majority of the manuscripts in the Firkovitch Judeo-Arabic and Arabic collec-
tions came from the manuscript storeroom of the ancient Karaite synagogue in Cairo. 
Abraham Firkovitch removed most of these manuscripts in 1864 and they were subse-
quently sold to the Imperial Library in St. Petersburg. A description of the collections can 
be found in David Sklare, “A Guide to Collections of Karaite Manuscripts,” in Karaite Ju-
daism. A Guide to its History and Literary Sources, ed. Meira Polliack, Leiden 2003, pp. 893-
924 (pp. 895, 905-9 in particular). On Abraham Firkovitch and his activities, see Tapani 
Harviainen, “Abraham Firkovitch,” in Karaite Judaism. A Guide to its History and Literary 
Sources, pp. 875-92, and the literature cited there. 

3  The Yevreskii-Arabskii I and II collections as well as the Arabskii-Yevreskii collection are 
being catalogued by the Center for the Study of Judeo-Arabic Culture and Literature of 
the Ben-Zvi Institute, Jerusalem. 

4  This work was first described in David Sklare, “Unknown Karaite Works in the Firkovitch 
Collection,” [Hebrew] in D. Sklare and H. Ben-Shammai, Judaeo-Arabic Manuscripts in the 
Firkovitch Collections. The Works of Yusuf al-Basir. A Sample Catalogue. Texts and Studies, Jerusa-
lem 1997. 

5  The Karaite community in Jerusalem had been established (or strengthened and enlarged) 
by the Mourners of Zion movement. This movement called for Karaites in the diaspora to 
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It may be assumed that Levi was born in Jerusalem where he also became one 
of the important scholars of the community.6 At some point in his early years he 
did travel, possibly for the purpose of acquiring knowledge as was common at 
this time.7 Levi was most likely active during the last years of the tenth century 
and the early decades of the eleventh century. In any case, he lived long enough 
to be known as a teacher of Yeshu�ah b. Yehudah who flourished c. 1040-1060.8 
Levi may thus be considered to be an older contemporary of Y�suf al-Ba��r (d. 
circa 1040), the Karaite scholar whose kal�m works became almost canonical 
among the Karaites.9 

Levi’s most important work was his book on law, also entitled Sefer Mitzvot 
(Book on the Commandments), written in Arabic. This book soon acquired 
an authoritative place in Karaite legal literature and was translated early on 
into Hebrew by the Byzantine Karaites.10 Another book in this field, clearly 

return to the Land of Israel in order to build a society based on the Karaite scripturalist 
ideology and free of “foreign” religious influences. Daniel al-Q�mis� (lived in the latter 
part of the ninth century and still active around the year 900) was one of the main leaders 
and ideologues of this movement. – Information on the Karaite community in Jerusalem 
may be found in: Jacob Mann, Texts and Studies in Jewish History and Literature 1-2, Phila-
delphia 1935, vol. 2, pp. 3-283 [The Karaite Settlement in Palestine (till the First Cru-
sade)]; Haggai Ben-Shammai, “The Karaites,” [Hebrew] in The History of Jerusalem. The 
Early Muslim Period 638-1099, eds. Joshua Prawer and Haggai Ben-Shammai, Jerusalem 
1996, pp. 163-78; Moshe Gil, A History of Palestine, 634-1099, New York 1992, chap. 9; 
Yoram Erder, “The Mourners of Zion. The Karaites in Jerusalem of the Tenth and Eleventh 
Centuries,” in Karaite Judaism. A Guide to its History and Literary Sources, ed. Meira Polliack, 
Leiden 2003, pp. 213-35. 

6  He also donated manuscripts of his father’s commentaries to the Karaite community in Je-
rusalem. See the dedications (in Levi’s hand?) found in British Library MSS cat. # 279, 
301, 303 which have ������ ��� ���� 	
 ��� ���� 
"� �� ��� �

 ����  or similar phrases. 

7  He seems, however, to have had rather negative impressions of the social and moral quali-
ties of the lands he visited, as he relates in Kit�b al-Ni�ma (MS RNL Yevr.-Arab. I:3051, 
f. 8b):

c�" �� ����j �SC ��j J�� a�3 �# c��� � ��!�
�� ��� l�
�1 �<	��.
8  See G. Margoliouth, “Ibn al-H�t�’s Arabic Chronicle of Karaite Doctors,” Jewish Quarterly 

Review 9 (1897), p. 434. 
9  On al-Ba��r and his works, see Al-Kit�b al-Mu�taw� de Y�suf al-Ba��r, Texte, Traduction et 

Commentaire par Georges Vajda, édité par David R. Blumenthal, Leiden 1985; David 
Sklare, “Y�suf al-Ba��r. Theological Aspects of His Halakhic Works,” in The Jews of Medieval 
Islam – Community, Society, and Identity. Proceedings of an International Conference held by the In-
stitute of Jewish Studies, University College London 1992, ed. Daniel Frank, Leiden 1995, pp. 
249-70; idem, “Responses to Islamic Polemics by Jewish Mutakallim�n in the Tenth Cen-
tury,” in The Majlis. Interreligious Encounters in Medieval Islam, eds. Hava Lazarus-Yafeh, 
Mark R. Cohen, Sasson Somekh, and Sidney H. Griffith, Wiesbaden 1999, pp. 137-61 (on 
his polemics with Islam); D. Sklare and Haggai Ben-Shammai, Judaeo-Arabic Manuscripts in 
the Firkovitch Collections. The Works of Yusuf al-Basir. A Sample Catalogue. Texts and Studies 
[Hebrew], Jerusalem 1997. 

10  A calendrical reference to the year 1006-7 found in the Hebrew translation led many histo-
rians to believe that the Sefer Mitzvot (or at least the section on the calendar) was written in 
that year. Haggai Ben-Shammai has pointed out, however, that the text (and the calcula-
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modeled on the Muslim khil�f literature, details the disagreements on legal 
matters between two legal scholars of the preceeding generation, namely his fa-
ther, Yefet, and Sahl b. Ma�lia
.11 He also wrote a book (more of a list actually) 
on the differences of opinion between the well-known tenth-century mas-
soretes Ben Asher and Ben Naphtali, perhaps on the model of qir�	a litera-
ture.12 Levi also wrote a series of biblical commentaries called Nukat, com-
posed of short comments on specific problems, although it is not known 
whether they covered the entire Bible or not.13 These are quite unlike his fa-
ther’s commentaries which are often rather expansive.14 Levi was evidently also  
 

                                                                                                                                                                                                                          

tions which result from it) are somewhat problematic and the matter needs to be re-
examined carefully. See his “Sefer Ha-Mitzvoth of the Karaite Levi ben Yefet,” [Hebrew] 
Shenaton Ha-Mishpat Ha-Ivri 11-12 (1984-86), p. 2 n. 3. The issue may be settled when a 
manuscript of the Arabic original containing this passage is found. Ben-Shammai has 
identified a large manuscript fragment of the Arabic text written in Arabic characters cop-
ied in the year 1024 (MS British Library Or. 2577 [cat. # 592]). He suggests that this copy 
may have even been made by Levi b. Yefet himself (“Sefer Ha-Mitzvoth,” pp. 102-103). 
Many manuscript fragments of the Judeo-Arabic text are to be found in the Firkovitch col-
lections. – Four manuscripts of the Hebrew translation containing large parts of the book 
are known (see Ben-Shammai, “Sefer Ha-Mitzvoth,” for details). Various sections of the 
translation have been published and discussed. See Samuel Poznanski, The Karaite Literary 
Opponents of Saadiah Gaon, London 1908 (found also in Philip Birnbaum (ed.), Karaite 
Studies, New York 1971, pp. 172-76 in particular); Georges Vajda, “La Lex Orandi de la 
communauté Karaïte d’après Lévi ben Yefet,” Revue des études juives 134 (1975), pp. 3-45; 
Haim Hillel Ben-Sasson, “Tenth and Eleventh Century Karaite Attitudes to Gentiles,” 
[Hebrew], in Salo Wittmayer Baron Jubilee Volume, ed. S. Lieberman, Jerusalem 1974, vol. 3, 
pp. 71-90. See also Zvi Ankori, Karaites in Byzantium. The formative years, 970-1100, New 
York / Jerusalem 1959, according to the index. The entire preserved text has recently been 
published by Yosef al-Gamil, Ashdod 2002. 

11  Three large manuscripts of this work have been identified: BL Or. 2573 (cat. # 589) and 
Or. 2574 (cat. # 590.1) containing 61 folios and 36 folios respectively in Arabic characters, 
and RNL Yevr.-Arab. I:671 containing 233 folios. Two small fragments are found in RNL 
Yevr.-Arab. I:1194 (6 folios) and RNL Yevr.-Arab. II:881, ff. 73-74. See also RNL Yevr.-
Arab. I:1113 which seems to be an adaptation of the book as (part of?) a biblical commen-
tary (in Arabic characters). It is interesting to note that in ms. I:671 of this text Levi does 
not relate to Yefet as his father, but refers to him simply as al-Shaykh. (In other manu-
scripts, Yefet is referred to as al-mu�allim Ab� �Al�, perhaps a change made by copyists.) 

12  A genizah fragment is found in CUL T-S Box 27. See Mann, Texts and Studies, vol. 2, pp. 
32-33. 

13  British Library MS cat. # 308.1 has the title Nukat Sefer Yehoshua� ve-Sefer Shoftim ve-Sefer 
Shemuel ve-Sefer Melakhim tart�b al-mu�allim al-f��il Ab� Sa��d L�w� bin al-
asan bin �Al� l-Ba�r� 
ra�imahu ll�h wa-ra�iya �anhu and contains fragments of the commentary to Joshua, Judges, 
Samuel and Kings. G. Margoliouth has suggested in his Catalogue of the Hebrew and Samari-
tan Manuscripts of the British Museum 1-3, London 1899-15 [repr. 1965-77], that MS # 
330.13, which contains fragments of similar commentaries to Isaiah and MS # 336.1-2 on 
Psalms, may also be by Levi. 

14  Ibn al-H�t� reports that Levi also abridged the biblical commentary of Sahl ben Ma�lia
 al-
though the text of his report seems to be corrupted here and the matter is not entirely 
clear. (Margoliouth, “Ibn al-Hiti’s Arabic Chronicle of Karaite Doctors,” Jewish Quarterly 
Review 9 (1897), p. 435.13) 
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interested in Hebrew lexicography and grammar and made an abridgement of 
David al-Fasi’s J�mi� al-Alf��.15 

His first work, however, was evidently Kit�b al-Ni�ma. At the very end of the 
book, Levi explains, “I have chosen to call it Kit�b al-Ni�ma for it is the first of 
God’s blessings (ni�am) to me.”16 He stated that he wrote the book at the request 
of some eminent person he refers to as sayyid� l-shaykh.17 At the end of his book, 
Levi requests this person to check the book for mistakes, particularly in grammar. 
He appears to have written the book under great pressure, working day and 
night, and upon completing it, he did not have the patience to go over it again 
to correct it himself.18 Taking into account the fact that this was Levi’s first book 
and that he was probably older than Y�suf al-Ba��r, it is therefore likely that Ki-
t�b al-Ni�ma was the first systematic presentation of Mu�tazilite thought by a 
Karaite author.19  

The book has survived only in relatively small and disordered manuscript 
fragments. While a significant part of it can be reconstructed, it is not possible to 
know the full extent of the book. The original arrangement of its chapters can be 

15  The existence of this book is known only from the beginning of the further abridge-
ment of Levi’s abridgement made by �Al� b. Sulayman found in MS RNL Yevr. 605. 
The beginning of the manuscript was published by Sim
ah Pinsker, [Lickute Kadmoniot] 
Zur Geschichte des Karaismus und der karäischen Literatur, Vienna 1860, p. 183 [Hebrew]. 

16 !"� lo*� �� /
(�� ���&. %W=@�� k� �C ��� J=� x� 2�3 . See the end of the text samples. The text in a 
parallel manuscript is quite damaged here, but it appears to have the word kit�b in the 
middle of this sentence. Perhaps another version of the text stated explicitly that this 
was his first book. 

17  The fact that Levi wrote his book at the request of someone may indicate that at a rela-
tively early age he had already attained a reputation for scholarship within the Karaite 
community, perhaps due to being Yefet’s son. Or, this may be the literary conceit of a 
young scholar who thinks greatly of himself. – Prof. W. Madelung (in private corre-
spondence) suggested the interesting possibility that the shaykh referred to here by Levi 
was actually his father. It would appear that Levi also referred to his father in this way 
in his work on the legal differences between Yefet and Sahl b. Mazliah. (See note 11 
above.) While it would seem to be unusual for Yefet, the renowned scholar, to request 
his son to prepare a précis of Mu'tazilite doctrine, the possibility must be taken into 
account. Yefet seems to have disapproved of reading Muslim books and the kal�m 
ideas found in his biblical commentaries most likely came from Jewish sources. (See 
notes 27, 30 below.) 

18�N��� �� ���� !" cg�. j��y� � �# �#�� ��^�� /	�� !	10 ¢	b�� ��j� x� 7K3 ����  /�­1� ��j� x�  7K­3 ��  /­�#���  ��­
  ��­�  /­	
 
�I* � z=y� z<
� /	�3 �P %W5=�� %=?��# z3 ��S�� �� ��� � �# )�=�� ��@��. �]2� [ /­�
��  L	­�  ���­¿� ��  l�­"��  {o­=� 
�<	
] ��  [P��[.]��� .>	�� Ò ��� ��� 2�3 �	�5���.

19  Y�suf al-Ba��r evidently also wrote his first kal�m work, Kit�b al-Tamy�z, at someone’s 
request. Al-Ba��r often refers to this book as al-Man��r�, probably naming it after 
Man��r Judah ben Daniel for whom al-Ba��r also wrote theological or legal responsa. 
(He mentions these responsa a number of times in his legal work Kit�b al-Istib��r. See 
RNL Yevr.-Arab. I:1793, ff. 8b, 26a-b, 32b.) His later, expanded work, Kit�b al-
Mu�taw�, also begins with a reference to someone who had requested the composition 
of the book. This, however, appears more like the usual literary trope. 
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only surmised, based on the usual ordering of topics in contemporary Muslim 
kal�m books. There is no indication of the author’s name in the book itself and, 
needless to say, no title page has survived. The final folio of the book, however, 
has been preserved from two different manuscripts. In one of these, there is a 
note in the margin (seemingly not in the hand of the copyist) which gives us the  
author’s name quite clearly: “tamma Kit�b al-Ni�ma f� l-u��l ta�n�f … Levi ha-Levi  
ben … Yefet ha-Levi wa-huwa l-mu�allim Ab� Sa��d bin al-mu�allim Ab� [!] �Al� al-...” 20  
This identification of the author is strengthened by a stylistic detail. Almost all 
of the book’s chapters end with the phrase “wa-ll�hu a�lamu.” The consistent use 
of this phrase at the end of chapters is rather unusual for Karaite works of this 
period, but we find the same phenomenon in Levi ben Yefet’s Sefer Mitzvot. 

The book was quite clearly intended for a general, although educated, audience 
and not for the professional theologian. It is divided into a number of rather 
short chapters. At one point, Levi stresses that he intended the book to be a very 
brief summary of the topic.21 Indeed, the presentation of the material is usually 
quite straightforward with none of the convoluted investigations and proofs often 
found in kal�m writing. He makes no mention of other authorities, referring only 
occasionally to “the scholars”22 or simply to “the people”23. The terminology and 
ideas are those of the Basran school of the Mu�tazila and it would seem that he 
was familiar with the literature of that school and perhaps the works of his con-
temporary, �Abd al-Jabb�r (d. 415/1025). Levi makes frequent use of biblical cita-
tions to illustrate and back up his points, which gives the book a strong Jewish 
character. 

The relatively wide use of biblical verses in Kit�b al-Ni�ma is quite striking 
when compared to the works of Levi’s younger contemporary, Y�suf al-Ba��r. 
While al-Ba��r cites biblical verses in both his Kit�b al-Tamy�z and Kit�b al-
Mu�taw�, their use is much more restricted and large parts of these books would 
be indistinguishable from their Muslim counterparts. Nevertheless, al-Ba��r’s 
books pushed Levi’s book out of the marketplace of Karaite works on kal�m. Ki-
t�b al-Ni�ma seems to have been forgotten after about a century while al-Ba��r was 
seen as a theological authority whose works were soon translated into Hebrew.24 

                                                                                                                                                                                                                          

  �� 
��� ���
�� / �� ������ ��
�� / �'�'� '� '�� '������/  RNL Yevr.-Arab. II:3153: 
����� ��� ���� 	
 / �'�'� '� '�� '������ / �� '��� '������ / ��� ���� �'
'�'
'�' / ��� 

������ �
� / ���� 	
 ������ / ��
 ��� �� ... 
 �L&��� � �SC �D�� /� ���� /��. !"� n��) � (2�3 X�D�P� � �	H  �­#  /­���k RNL Yevr.-Arab. I:996, ff. 23a-b:  

6# ���.� ���&�� 2�� lj�� �� ��&� !�!^ ��5�*P�. 
22  We find only once or twice �L�*� 8�W�=��  or �=. 8�W�=��  or !"� ��" d�� 6# W�3�@�� . 
23  Occasionally there are phrases such as �L�*� s�@��  or �L* �. s�@�� . 
24  Based on paleographic grounds, the latest manuscript of Kit�b al-Ni�ma would seem to be 

an early twelfth-century copy. See below on the manuscripts of the book. 

21 

20 
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One might surmise that Levi decided at an early stage in his career to concentrate 
on law and biblical commentary and to leave theology to his younger colleague.25 

The books on Mu�tazilite thought by Levi ben Yefet and Y�suf al-Ba��r repre-
sent a major change in Karaite theological writing and also in the Karaites’ atti-
tudes towards Muslim Mu�tazilite literature. Theological statements and termi-
nology manifesting knowledge of kal�m can be found already in the ninth cen-
tury in the writings of Daniel al-Q�mis�.26 During the tenth century, theological 
discussions reflecting Mu�tazilite kal�m are found within biblical commentaries 
and legal works. Some of these are quite elaborate and some are mere passing 
statements made to explain a biblical passage.27 There are no systematic Karaite 
theological works, however, which have survived from this period.28 

The Karaite authors of the ninth and tenth centuries (most of whom belonged 
to the Mourners of Zion movement) did not acknowledge the Muslim back-
ground of their theological ideas and terms.29 In fact, they express a great antipa-
thy to “foreign” books and ideas.30 Moreover, there were some authors who saw 
the names “al-Jubb���” and “Ab� H�shim” as symbols of a dangerous, foreign ra-
tionalizing tendency, even when these authors’ own writings demonstrate 

25  It is interesting to note that the Hebrew translation of al-Ba��r’s al-Kit�b al-Mu�taw� was 
given the title Sefer Ne�imot. The similarity between this name and Kit�b al-Ni�ma leads one 
to speculate that there may have been some confusion between the two books, perhaps 
due to the relative anonymity of Kit�b al-Ni�ma. 

26  Haggai Ben-Shammai, “Major Trends in Karaite Philosophy and Polemics in the Tenth and 
Eleventh Centuries,” in Karaite Judaism. A Guide to its History and Literary Sources, ed. Meira 
Polliack, Leiden 2003, pp. 341-44. See also idem, “Kal�m in Medieval Jewish Philosophy,” 
in History of Jewish Philosophy, eds. Daniel H. Frank and Oliver Leaman, London / New York 
1997, pp. 126-27. 

27  For a systematic survey of these materials, see Haggai Ben-Shammai, The Doctrines of Reli-
gious Thought of Abu Y�suf al-Qirqis�n� and Yefet Ben �Eli, [Hebrew] Ph.D. dissertation, He-
brew University of Jerusalem, 1977. 

28  Some theological books are said to have been written during this period, but we have very 
little information about them. Ya�q�b al-Qirqis�n� (d. 930) reports in his legal code, Kit�b 
al-Anw�r wa-l-mar�q�b, that he wrote a Kit�b al-Taw��d. David b. Boaz (active in the latter 
part of the tenth century in Jerusalem) is said to have written a Kit�b al-U��l (G. Mar-
goliouth, “Ibn al-H�t�,” p. 432). Moshe Zucker published two genizah fragments of a Kit�b 
Tafs�r al-Taw��d which is attributed to Daniel al-Q�mis� and which shows kal�m tendencies. 
(Rav Saadya Gaon’s translation of the Torah. Exegesis, Halakha and Polemics in R. Saadya’s Trans-
lation of the Pentateuch. Text and Studies, [Hebrew] New York 1959, pp. 176-82, 481-85). 
While questions could be raised concerning the attribution, the work does not appear to 
be a systematic one in any case. 

29  The exception being the more cosmopolitan al-Qirqis�n� who was active in Iraq during 
the first half of the tenth century. 

30  Recurring phrases are ����� ���
���� , ��
� �
��
 , 
���� �
��
��  or 
�� ������ . For al-
Q�mis�, see his Pitron Shneym �Asar (Commentary to the Minor Prophets), ed. D. Markon, 
Jerusalem 1957, p. 4 n. 23 (and parallels); and Jacob Mann, “A Tract by an Early �araite 
Settler in Jerusalem,” Jewish Quarterly Review NS 12 (1922), pp. 273-74. For Salmon b. 
Yeruhim (active middle of tenth century in Jerusalem), see Georges Vajda, Deux Commen-
taires Karaïtes sur l’Ecclésiaste, Leiden 1971, pp. 78-84. For Yefet b. �Eli, see Ben-Shammai, 
Doctrines, pp. 105-8. 
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Mu�tazilite tendencies.31 The Karaites of this time saw their theological doctrines 
and terminology as coming from authentic Jewish tradition. This kal�m material 
may have indeed entered into Jewish discourse at an early stage, perhaps in the 
middle of the ninth century, during the time when the first-known Jewish muta-
kallim, Da��d al-Muqamma� was active.32 Sa�adya Gaon (882-942) made kal�m 
thought part and parcel of Jewish culture through his biblical commentaries, his 
Commentary on Sefer Ye�irah, and his theological summa, Kit�b al-Am�n�t wa-l-
i�tiq�d�t.33 However Mu�tazilite materials may have become absorbed and inte-
grated into Jewish culture, the fact that Levi ben Yefet made extensive use of bib-
lical verses to illustrate theological doctrines points to a long period of assimila-
tion of kal�m ideas and their use in biblical egexesis. 

Kit�b al-Ni�ma, however, clearly demonstrates familiarity with the literature of 
the Basran school of the Mu�tazila and hence, a willingness on the part of Levi 
b. Yefet to read Muslim books. Y�suf al-Ba��r took this openness much further. 
Not only did he read and refer to the works of �Abd al-Jabb�r, he also kept up-to-
date with the latest Mu�tazilite literature being produced by �Abd al-Jabb�r’s stu-
dents such as the Q��� al-Labb�d and Abu l-	usayn al-Ba�r� (d. 436/1044), and 
reacted to them.34 It is possible that this change in attitude among the Karaites 
towards Muslim Mu�tazilite literature was inspired by the example set by Samuel 
b. 	ofni Gaon (d. 1013), one the most important intellectual leaders and legal 
authorities of the Rabbanite community. Samuel b. 	ofni had fully adopted the 
doctrines of the Basran Mu�tazilite school and is known to have studied the 
works of Ibn Khall�d and Ab� �Abd All�h al-Ba�r� (d. 369/979). He wrote a 

                                                                                                                                                                                                                          
31  One anonymous Karaite author (without Mu�tazilite tendencies) writes: 

�@W�3 �� G� ���� de q�� �	
�P� ���- 2�3 �D�G	�� �� �:@� �<	
 ��� Gg�b� �� �¿P 0jt� Ò�  qCS­#  J	��­+� )������(  ...
x�� … /�1� �� S*�� /(- 6¬ qe��� s�@�� � q�� J	��+� … z=� �� q�� �# 2.�� J^�C...  

(From a genizah fragment, CUL T-S Ar. 27.9, f. 2. On this, see David Sklare, Samuel ben 

ofni Gaon and His Cultural World, Leiden 1996, p. 129 n. 92). An anonymous Rabbanite 
author, writing in Hebrew and showing Mu�tazilite influence himself, takes to task a group 
he calls “Jewish Mu�tazil�s” who “because of their great folly and stupidity have aban-
doned the ways of the righteous in order to keep the ways of the world trod by evil men 
… Ab� H�shim, Jubb��� and their colleagues who do not know reason and whose words 
make no sense.” On this text, see Sklare, Samuel ben 
ofni, pp. 130-38. 

32  On al-Muqamma�, see Sarah Stroumsa, D�w�d ibn Marw�n al-Muqammi�’s Twenty Chapters 
(�Ishr�n Maq�la), Leiden 1989. 

33  Sa�adya, while clearly a mutakallim, cannot be identified with any particular school of 
thought. Moreover, seeing that he was the Karaites’ strongest and most vocal opponent 
among the Rabbanites, one wonders how much positive influence Sa�adya’s works had on 
them. 

34  Al-Ba��r mentions his Shar� U��l al-Labb�d in his Kit�b al-Mu�taw� (Vajda (ed.), Mu�taw�, 
p. 741). A fragment of his critique of al-Ba�r� has been published by Wilferd Madelung 
and Sabine Schmidtke, Rational Theology in Interfaith Communication. Abu l-
usayn al-Ba�r�’s 
Mu�tazil� Theology among the Karaites in the F�
imid Age, Leiden 2006. See also their contri-
bution to this volume. 
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number of kal�m works including Kit�b al-Hid�ya, a summary of Mu�tazilite doc-
trine in one hundred chapters.35 

The moderating influence of time was probably also a significant factor in the 
Karaite opening up to Muslim literature. By the end of the tenth century, the Je-
rusalem Karaite community had produced extensive and sophisticated biblical 
exegesis and was building a structure of law based for the most part on their 
scripturalist ideology. Methodical examination of the Hebrew language had been 
undertaken. The passionate ideology of the founders of the Mourners of Zion 
movement needed to be replaced by a well-developed and subtle theology to-
gether with a legal theory which could sustain the community over time. 

* * * 

Following this introduction, some selections from Kit�b al-Ni�ma are provided 
which will give the student of Mu�tazilite literature the opportunity to gain some 
solid impressions of this first systematic Karaite work of theology. As stated 
above, the text has been preserved in a fragmentary way. In some instances the 
folios are torn or the writing has been rubbed off. Included here are all of the 
surviving fragments from the taw��d section of the book. Following these, some 
chapters on human will, action and capability are given. The next section has 
some chapters on revelation, prophetology and abrogation which illustrate the 
Jewish nature of the book. The final section is from the very end of the book 
with the author’s statements about it. This fragment also contains the end of the 
last chapter which cites verses proving that the Davidic dynasty is eternal. This 
would seem to indicate that the final chapters of the book dealt with the topic of 
im�ma as does �Abd al-Jabb�r’s Kit�b al-Mughn�. 

A list of chapter headings is provided before the text selections themselves in 
order to provide some sense of the content of all of the surviving sections of the 
book. These are given as they appear in the manuscripts and no attempt has 
been made to re-arrange them in any logical way. 

Fragments stemming from six different manuscripts of the book have been 
identified, all of them in Hebrew characters. A large number of fragments belong 
to one manuscript, labeled here Manuscript A. The colophon of this manuscript 
has survived and records that the manuscript was copied in the year 1020 in the 
city of Basra.36 This manuscript was thus copied relatively soon after the compo-

35  Information on Samuel b. 	ofni, his works and doctrines can be found in Sklare, Samuel 
ben 
ofni. 

36  This final folio with its colophon has the shelfmark RNL Yevr.-Arab. II:3020 and is de-
scribed in detail in Malachi Beit-Arié, Colette Sirat, and Mordechai Glatzer, Codices Hebra-
icis litteris exarati quo tempore scripti fuerint exhibentes, Paris / Jerusalem 1997, vol. 1, pp. 132-
33 (accompanied with photograph of the manuscript). The colophon reads: 

�� ��
 ��� / 
����� 	��
 ���� �� '������� 	���� ��� ������� / ��� ��� 	��
 �
� 
��� � '�"� ���
]�
 [���
 / ....��] 	
 [��
� ����� 
'� '���]          [	 / [.]��]   
     [	� ����� / ]              [��� �[.....]��] ��� [�
�� / ]              [����� 	�� 	���
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sition of the book. The fact that it was copied in Basra shows that the Jerusalem 
Karaites maintained contacts with the communities from where they had origi-
nated.37 Unfortunately, the copyist of Manuscript A was somewhat careless and 
there are numerous mistakes and skipped passages. Some of these mistakes were 
corrected by the copyist himself and others are in a second (and perhaps third) 
hand which are also quite early. It is not always possible, however, to discern be-
tween the copyist’s corrections and later ones. There are no diacritic marks as is 
common in early Judeo-Arabic manuscripts. The manuscript is in an oriental 
semi-square script and has 19-22 lines per page. There are also a number of mis-
takes which indicate that Manuscript A was copied from a unpointed, Arabic-
character manuscript.38 For example, on folio 12b of RNL Yevr.-Arab. I:996 the 
copyist wrote ���� (l�«) which he then corrected to 
��� ( ���� ). This may indicate 
that the book was written originally in Arabic characters.39 

The known surviving manuscripts of the book are as follows: 

Manuscript A:40 
1. RNL Yevr.-Arab. I:996 (36 folios). 
2. RNL Yevr.-Arab. I:2759 (one folio). 
3. RNL Yevr.-Arab. II:881, f. 23. 
4. RNL Yevr.-Arab. II:1005, ff. 7-8. 
5. RNL Yevr.-Arab. I:1903 (3 folios). 
6. RNL Yevr.-Arab. II:2542 (one folio). 
7. RNL Yevr.-Arab. I:922 (one folio). 
8. RNL Yevr.-Arab. II:3020 (one folio, with colophon). There are some inscrip-

tions following the colophon in Hebrew and Arabic characters which are 
rather illegible. 

 

                                                                                                                                                                                                                          
37  Very few early dated manuscripts from Iraq have survived. This manuscript thus has con-

siderable importance for Hebrew paleography and codicology. 
38  It is also possible that the copyist of Manuscript A copied from a Hebrew-character text 

and that there was an Arabic-character manuscript earlier in the transmission of the text. 
The chronological proximity of the copy to the actual composition of the book, however, 
would tend to indicate that the copyist had an Arabic-character text in front of him. 

39  The early Karaites used both Arabic and Hebrew characters for writing. They sometimes 
even transcribed Hebrew texts such as the Bible into Arabic characters. On the phenome-
non, see Geoffrey Khan, “The Medieval Karaite Transcriptions of Hebrew into Arabic 
Script,” Israel Oriental Studies 12 (1992), pp. 157-76; idem, “On the Question of Script in 
Medieval Karaite Manuscripts. New Evidence from the Genizah,” Bulletin of the John Ry-
lands University Library of Manchester 75 (1993), pp. 132-41. 

40  Manuscript fragments RNL Yevr.-Arab. II:1082, ff. 22-25 and RNL Yevr.-Arab. II:821, f. 
193 are written in a hand very similar to that of Manuscript A, but at this point in time 
they cannot be identified with certainty as being part of Kit�b al-Ni�ma. RNL Yevr.-Arab. 
II:974, ff. 75-76 may also belong to this work, but it is in a different script. 
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Manuscript B: 
RNL Yevr.-Arab. I:3051 (15 folios). Written in oriental square script of the 11th-

12th centuries. 21 lines per page. A number of the folios are torn or stained.41 
This manuscript also has scribal errors which indicate that it was copied from 
an unpointed Arabic-character manuscript (or that there was such a manu-
script in the transmission of the text). For example, on f. 11b the copyist 
wrote ������� (2�3�?��) which was correctly changed in a second hand to �
�� 

��� ( ���� 2�3 ). On the same line, the copyist also wrote 
�� (q��) which was 
corrected to �
� (c@�). 

Manuscript C: 
RNL Yevr.-Arab. I:4177 (6 folios). Written in oriental square script of the 11th 

century. 15 lines per page. One of the folios is torn. 

Manuscript D: 
RNL Yevr.-Arab. I:1045 (5 folios). Written in oriental square script of the 11th 

century. 22 lines per page. 

Manuscript E: 
RNL Yevr.-Arab. I:3052 (6 folios). Written in oriental square script of the 11th 

century. 21 lines per page. 

Manuscript F: 
RNL Yevr.-Arab. II:3153 (one folio). Written in oriental semi-cursive script of the 

12th century. Contains colophon. Recto has only a few lines and the verso is 
blank. 

As mentioned above, all of the surviving manuscripts of Kit�b al-Ni�ma were 
copied in Hebrew characters. For the convenience of readers, however, the selec-
tions of the text given below have been transcribed into Arabic characters. The 
orthography of words has been changed to standard Arabic. Grammatical and 
syntactical phenomena typical of Middle Arabic, however, have been left as they 
are in the manuscripts. The reader may thus encounter some linguistic features 
which appear to be mistaken or strange.42 

41  In recent years, this manuscript was conserved in an industrial fashion and is now almost 
illegible. My transcription made from an older microfilm could therefore not be collated 
with the original. 

42  The reader seeking guidance in Judeo-Arabic and Middle Arabic may wish to consult the 
following works by Joshua Blau: A Handbook of Early Middle Arabic, Jerusalem 2002; The 
Emergence and Linguistic Background of Judaeo-Arabic.  A Study of the Origins of Neo-Arabic and 
Middle Arabic, Jerusalem 31999; A Grammer of Mediaeval Judaeo-Arabic [Hebrew], Jerusalem 
21980. 
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The following sigla have been used in the transcription: 

[ ]  =  a tear, hole or rubbed place in the manuscript. The space between the 
brackets roughly indicates the size of the missing text.  

(?)  =  indicates that the reading of one of more of the letters in the preceeding 
words is uncertain. 

Folio numbers are given in parentheses. Translation of biblical quotations into 
English are according to the Tanakh translation of the Jewish Publication Society. 
The biblical quotations are frequently given in the manuscripts only by the ini-
tial letters of words. This was common practice in Karaite manuscripts. Such 
quotations have been completed in the transcription. 

Kit�b al-Ni�ma – Chapter Headings 

RNL Yevr.-Arab. I:996 

��. � �� q����� P )��D� ��(=��  
��. � 6# �H �. %3�� %	5=#�  
��. � ��N� ��
" %.����  
��. � %"��?# %.���� ���D� l�3�I��  
��. � �# !@3 ~���y� � 7SC L���w% ��&-�  
��. � �� 4�!(�� $�` �<	�3 8�(
��  
��. � 6D- 4�!(�� �3a 6�!V��  
��. ��(�� � �¿�� (�#!%# �3a G=?��  
��. � �� ���!(�� �3a 6�!V�� de ��j�V�#  
��. � l��
@�� ��k� GW�b# �3a ����  
��. � @=#a ~I��� j�D?�1P��  
��. �� J	&i� �k� ~�� P !. �� ~I�� 6y /?��  
��. � �� ��CU�� 6# /�=
 £�=� ��� ��(� ��(# )�!5��� ��(��. /�P !" !W�1�) � (%?5. %��5Q  
��. � ��N� G=
 ¤�l�� �C�U��� �3a !� ��1���  
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��. � �� G=?�� �"���� �@# �3a %?� %��5Q ��(� ��(# )�!5��� �L&��.  
��. ���P� 
��. � %WD" �@��=
�  
��. � %WD" ��=
� x� £�=�  
��. � ��N� %�=. ��1��� /	�3 ��LD�  
��. � )��I�� £� %
�=# �L� )��|� /��� /#L� =�£� ��j ���1 �"���y�  
��. � %?� ��1���  
��. � )��I�� £� %
�=# �� ��CU�� n��* 4j�=�� /��� 6# G=
 x� =�£�  
��. � )��I�� ��� ��=� �� �@�� j��# x� =�£� /#L&.  
��. � 6D- 4��� ¤�l�� �3a /�!� ��3a !� 7de 6# 8�	
�P�  
��. � �# $�` �� /�1�� x� =�£� �#� P $�`  
��. � �� 1�#a �3/	 D���L /��1� 7t	
�� ]�[ /��?��  
��. � �� n$��� �C �Li� ��j ���i�  
��. � �� �# /�S*� 6# ���1 7�N��� ��:y� >	� n$�. Ò  
��. � %
�=# �
" �	H �# 2¿ x� £�=� /@3  ­�3a  %­<N  %­�W+�  ��S­��  %­
�=#  6D­-  �­#  /­
N��  £�­=� 

qe�� /	
  
��. � %
�=# �
" ��k /@D-� �3a %<N G	5?���  
��. � �@# d*�� ��	
��  
��. � �v!	. X�^ 1�#a 3/	� D���L �@#� ¢D@�� /@# /	
  
��. � !	3��� ��S�� ����   
��. � %WD" ��=
P�  
��. � @=#a �@��" dg�4 4d
�� � 2��=y� l�3�I���  
��. � �� dg5�� 4d
&��. � n�(��1� ��(=��  
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��. ���  n�(��1� ��(=�� J��j �C� � /.�. n�(��1�� �S��  
��. � ��D-P� �1P��84 6# %@#P� /
-�5� �#� )�=�� ��S.  
��. � dD?� �SC n�D?��] ���"� ����� ��� ��') [���
� 
�:�(  
��. � %�w�¬ %	5=y� ��%3�I� x =�£� �1P�.84 ��D-P�� �@	��  
��. � n�?�� �. ������ ��(=��� �#� �)�=� �W� �¬ �C 6# �WZ�
"  
��. � j��� U|� ���!. ��(=��  
��. � �L&��  
��. � /�� £�=� !��# .�4j�� %w!�  
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��. )�* ��=
P� �C� %	@
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RNL Yevr.-Arab. I:4177

��. � /N� 6D- �� ��?�P�  
��. � ��k 7�N��� ��� 6D� �<�NP G=
 ��V��  
��k �L�*� s�@�� � /N� �P� ��?�P� JC8��:��  

RNL Yevr-Arab. I:922 

��. � /�� £�=� !��# P @=�a ��3  
��. � /��� £�=� �!��# /D?@�  

RNL Yevr.-Arab. I:3051 
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RNL Yevr.-Arab. I:3052 
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10  Genesis 1:1: “In the beginning God created the heaven and the earth” 
11  The intention is evidently to I Kings 18:39: “The Lord alone is God.” 
12  Nehemiah 9:6: “You alone are the Lord. You made the heavens, the highest heavens, and 

all their host, . . .” 
13  Deuteronomy 32:4: “The Rock! – His deeds are perfect …” 
14  Deuteronomy 32:4: “…A faithful God …” 
15  Job 37:23. This verse can be understood to read literally, “Shaddai – we did not find Him 

to be great in power . . .” Levi then points out that this should be understood as if the text 
read, “Shaddai – we but found him to be great in power . . .” 

16  Isaiah 40:29: “He gives strength to the weary …” 
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141  %
��f n�
 �ID��. 
142  ������ � G��� h95�#� !	. q��&��.  

143  Psalms 79:6: “Pour out Your fury on the nations that do not know You …” 
144  Deuteronomy 10:12: “And now,O Israel, what is it that the Lord your God demands 

of you? It is to rever the Lord our God …” 
145  Deuteronomy 30:11: “Surely, this Instruction which I enjoin upon you this day is not 

too baffling for you, nor is it beyond reach. ” 
146  It is not clear what verse is indicated here. 

147  ���
�� � G���.  

148  �	�5� � �#�Z�.  

149  ���� � G���. 
150  ��
�� � G��� ��5�#� !	. �*�.  

151  	��� � G���. %��#f.  

152  %
��f n�
 �ID��.  
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153  RNL Yevr.-Arab. I:996 
154  ������ � G���.

155  	�� ����
 �� ���
 :%
��f � �#�Z�.

156  ���� � G���.

157 %
��f n�
 �ID��.

158 /	�3 :%
��f n�
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159  Malachi 1:14: “A curse on the cheat who has [an unblemished] male in his flock, but 

for his vow sacrificies a blemished animal. ” 
160  ���� � AG��� �# �	�5� n�
 �ID�� :����.  

161  ������ � G���.  

162  %
��f n�
 �ID��. 
163  $�#�# �S���.  

164  %
��f � �#�Z�. 
165  ���� � AG��� �# �	�5� n�
 �ID�� :��
�  

166  �����
'� ������ � G���.  

167  ���� � G���.  
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168  Turtle-doves and pigeons used for sacrifices. 
169 /�=�� ��Ib#.

170  Deuteronomy 32:4: “The Rock! – His deeds are perfect, Yea, all His ways are just …”
171  Psalms 109:9: “May his children be orphans, his wife a widow.”
172  These are two pericopes of the Torah which contain warnings of divine retribution for 

failing to heed the divine commandments. The first begins with Leviticus 26:3 and the 
second with Deuteronomy 26:1 

173  A righteous person. 
174  A wicked person. 
175  Job. 
176  Jeremiah. 

177  	��
���� � G���.
178  David. 
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179  �f%
� � �#�Z�. 
180  %
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 �ID��. 
181  ��
�� � AG��� �# �	�5� n�
 �ID��.  

182  ����]�[
�� � G���. 
183  %
��f n�
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 �ID��. 
185  ���� � G��� ��5�#� n�
 �ID��. 
186  
���� … ��' ,%
��f � �#�Z�. 
187  vW� = ��� = impurity. 

188  Ritual fringes. 
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189  ���� � G��� ��5�#� n�
 �ID��.
190  See Exodus 20:1-16. 

191  �
��� � G���.

192  ���� AG��� �# �	�5� n�
 �ID�� :��.

193  �
�� AG��� �# �	�5� n�
 �ID�� :���.

194  Exodus 20:16: “’You speak to us,’ they said to Moses, ‘and we will obey; but let not 
God speak to us, lest we die.” 

195  Deuteronomy 5:23: “For what mortal ever heard the voice of the living God speak out 
of the fire, as we did, and lived? ” The author was evidently quoting from memory, for 
his quotation varies from the massoretic version. According to his quote, the verse 
reads “ … out of the fire as you have heard, and lived?” 

196  ������� � G��� ��5�#� n�
 �ID��.

197  Deuteronomy 5:24: “You (Moses) go closer and hear …” 
198  May God be blessed forever. Amen and Amen. 
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279  Exodus 20:3: “You shall have no other gods beside Me.” 
280  Deuteronomy 1:17: “You shall not be partial in judgement …” Literally: “You shall not 

recognize faces in judgement” 
281  ��i� + :���� 	� ) ��Ib#(. 

282  Leviticus 19:15: “… do not favor the poor or show deference to the rich …” 
283  ���
�� � G��� �# �	�5� � �#�Z� :����
� )?(.  

284  Leviticus 19:15: (continuation of previous quote) “ . . .judge your neighbor fairly.” 
285  I Samuel 14:45: “…As the Lord lives, not a hair of his head shall fall to the ground …” 
286  Isaiah 42:3: “He shall not break even a bruised reed …" 
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288  Exodus 20:13 and Deuteronomy 5:17: “You shall not murder.” 
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290  It is not clear to which verse(s) the author is referring. The last three words appear to 
be taken from Psalms 99:5: “ . . . and bow down to His footstool . . .” 

291  Deuteronomy 5:12: “Observe the sabbath day and keep it holy” 
292  Exodus 20:10 and Deuteronomy 5:14: “… you shall not do any work …” 
293  Jeremiah 17:24: “ … but hallow the sabbath day and do no work on it. ” 
294  Exodus 12:16: “… no work at all shall be done on them; only what every person is to 

eat … 
295  Leviticus 6:2: “This is the ritual of the burnt offering. ” 
296  These are all types of sacrifices. 
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298  Exodus 4:30: “Aaron repeated all the words that the Lord had spoken to Moses, and 
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301  Exodus 7:10: “Aaron cast down his rod in the presence of Pharaoh and his courtiers, 
and it turned into a serpent.” 
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314  �	�5� � �#�Z� .� G��� :�����.  

315  %
��f n�
 �ID��. 
316  %
��f n�
 �ID��. 
317  ��
���� � G�P�. 
318  �� ��� �
��
� � AG��� �# �	�5� ®´ �*' :�� ��
��
�.  

319  ���� � G���.  

320  �
� ��� � G��� ��5�#� ®|�. 2�����.  

321  =�/� ��Ib#.  
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��S. µ?�� P ��� �f�A �SC� ��(��323 J	&i� ��(�/�#��� �� /�.�� 0��j G*j 6# A ���� !��� P /�� � 

 G*!� 6#�f/�LC !���� 7��j £A�� ��S�� ���=# ��k �	H� %&�Ly�� 8�	
�324��i� 6# . �!� 0S��� 
�� �	W+ X�b�� ��K� a�3 ��!@3d�� � ��" ��	N325 /@# ������326 /V=. �� ���� �����327A 

�W` !"� ���� ������ ���# �328.  /��(]22�[ ��� ���� ������329A  �=
� j��� ��

����k � £�=� /@# ��	
�� qN�� �=. ��j ��	NAv� ���� �
� � �W�
 *d � �<
 ��#K�� ��W3 ��	
�� 

 ���1�D"]�[�� � ��W=�� � ��K� a�3 �I(�� qN� K��N de ��k�� ���D� ��k ��	NA !" £�=� x� � 
 
�� 7j���� /. �#�Te	
 ql�"��� ���1 � /A ��k � �� /@3 2<@��� /V(@� �� �#�� j��� 6# �@« ��k� 

���330}L<N %W&i�� ��@D- �	
(�� A �!�� �!
�� a�3 ��V�8� � !-�� /N� a�3 /. �#� �W3 2¿ /�� 
!-�� c"�A �C ��S�� �/N��� ��k a�3 /@3 a¿ �� �#� ��V�AcW�3 !" �W� !1�
 �SC� A ��S�� 

� ��"�<	
 �LD�� /	�3 Ò�� ���� �� ����� ����� ���331 F� ��S���5�8332  � �#�� �SC !��
 G5
���� �� ���� ����� �� ����� ��� ��
�333 �� P �<�=� 8�	^v.�Â�$334/��# � Pf A 

�(.� GD@�� 4��� �<#��j a�3 8�K+� G=N�8 {��� a�3 8�WD�� ��� 8�(
� JC�/��( 	��� �
�� �����

322  ��� � G���.

323  %
��f � �#�Z�.

324 %
��f n�
 �ID��.

325  �� ���� :%
��f � �#�Z�.
326  For [all] your generations.
327  Always, forever.

328  ���'�� � G���.

329  “It is a law for all time, throughout your generations.” This phrase occurs in many 
places. See for example Lev. 10:9; 23:14; 23:31.

330 	��� � G���.
331  Psalms 19:10: “The fear of the Lord is pure, abiding forever … 

332 ��5�# n�
 �ID�� .� G��� :�����.

333  Deuteronomy 11:13 ff.: “If, then, you obey the commandments that I enjoin upon 
you this day …” 

334  ���� � G���.
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��'335 �� 7SC������336 �LD�� /	�3 a1�# /. a�� �# �	H 2CA �#� /� �<
 ���!�� µ?� /	
 ��" �#� 
W&- /W&�
 G(� �/A�� ��" 6# ���=# �SC� %#A �@y� �LD�� /	�3 a1�# 6�j 6# �� J�=� �� 
 ��k �#� 

 6#�@|�� GW+� Ji G�­��� ��K� %1�_� c
D�� µ?¸ �#���
337 %���*� ��� � !���� de 6# 6#���� 
��#�338A ��k ���� P� /	
 �b�� G*!� P J�=. �@W�3 !" ��V�0339 $�` P /�w�# �#� 7�1v. ��k �� /. 

 z. 63 /���$]22�[ f� %	"�. ~	�&��� ��j� G	���1�q��(� ��N�. ~	�&��� j�� �� $�N 6# �340 Ji 
@|�­1�# X�^ j��� !=. £�=� x� �.S# a�3 GW+�� ��K� /	�3 al�
D�� É�(1 ��S�� �LD� ��(���� 

 �<W&->	W|� ��� £f] #[� �P �# ���1 �L(��� %���|� p�� ��N��]X�^ [ ��3�^ /	
f
L* £/ 6W� �C 
�� $�N !" �W� !	=. �SC� �LD�� /	�3 a1�y X�b. >	� ���Sy� j��341A �� �!(� �# � c
w !"� 

� $�` P ��	
�� d*v�� 7�*v� $�N 6# �f£ � !(
 �@D�� 6# ����!=.A c
D�� ��:?-� ��(� }L�# /�v� 
�� ���D� %#$P 2C� ��	N� z. ��	NfG	���1A%��5Q ��	N� 7j��# �� c"��� � �
� P� A�
� /�� Jw 342 

��k  2V# !=.���. 0j��# ��(�� %@1 ~��� ��	N6# 2�v� �# ��j qD- cV# ��� ��	N343 !=. 
��kA(� �# � c@	. !"� =. �!�344 G�"� ��" �kf /�� �W� �
� �	5���� j��� �� £�=� /��� �SC � ~�

%��� P �	5���� ��S. ��(� %¡# �D� j��� !"� GN�AP� 345G��� �� ��k d*v� $�` 346��  ��
�� � ��W3 �SC� ��#K�� � ��W3Æ��^A � ��	
�� d*v� $�N ��
 �� �*¤� � $�+ �R!-� ��k ¥jf £

                                                                                                                                                                                                                          
335  Deuteronomy 11:21: “To the end that you and your children may endure, in the land 

that the Lord swore to your fathers to give to them, as long as there is a heaven over 
the earth.” 

336  Commandments. 
337  Menstruating woman 

338  �5��	 � �#�Z� .� G��� :	��
��.  

339  ���� � G���.  

340  �	�5� � �#�Z� .� G��� :���.  

341 ��
 � G���.  

342  ��  ����� . . .	��
� ,%
��f � �#�Z�.  

343  %
��f � �#�Z�. 
344 ��
 � G���.  

345  	��� … ��� :%
��f � �#�Z�. 
346  %
��f � �#�Z�. 
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/� /@	
� P� �	5���� ��k �#A��b� �� /	�3 $�` !" /�� �# /. 7�#� �# G=
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 £�=� x� �#��� � K��N de ��#K��f��	
�� �# PAK9=�� �#�� 355�� �<
 7��» ¥�N �#�  � �f� /. n�I@y
��S�A��S� >	�� l��k �# A��. ���� /� �D�� �SC � �L&��� /An�� !"� 3563  �	H � X�D�P� a�

347  ������ � G���. %��#f.

348 �	�5� n�
 �ID��: �	�.  

349  ���� � G���.

350  ����� � G���.

351 %
��f n�
 �ID��.

352  ���� � G���.

353  ������ � G���. %��#f.

354  ����
�� � G���.

355 ��5�# :��� ���� .�%��#f
356  The letter “shin” is written above the word indicating a correction, but it is not clear 

what correction was intended. 
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* * *  
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357  RNL Yevr.-Arab. II:3020. The very end of the text also exists in RNL Yevr.-Arab. 

II:3153 which was used to fill in some missing words. 
358  I Chronicles 22:9: “ … Solomon will be his name and I shall confer peace and quiet 

on Israel in his time.” 
359  Jeremiah 33:17: “There shall never be an end to men of David’s line who sit upon the 

throne of the House of Israel.” 
360  Psalms 89:4: “I have made a covenant with my chosen one: I have sworn to My ser-

vant David.” 
361  Psalms 89:30: “I will establish his line forever, his throne, as long as the heavens last. ” 
362  David. 

363  ����
�� � G���.  

364 ���� � G���.  
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[ !b [                  ]%
�=# 6#[              ] !	�� ...][.. l�]¥�� [ �D-[            ] 
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 RNL Yevr.-Arab. II:3153: �� ���� �����  365 
366  According to RNL Yevr.-Arab. II:3153. RNL Yevr.-Arab. II:3020 has: 
���

367 %
��f n�
 �ID��: ��� ��� �� ���
�� ���� ��
 � / [    ]��
�:
368  ������� � G���.

369  ~�� %��²Lw� 4!-��� �wLw�:� ���  '�"� � G���.
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Zum textlichen Verhältnis zwischen Kit�b al-Tamy�z 
von Y�suf al-Ba��r und der hebräischen Übersetzung 
Sefer Ma�kimat Peti am Beispiel der Schlusskapitel  
des Ersten Hauptteils1

Wolfgang von Abel 

Einleitung und Fragestellung 

Bei der bekannten Komplexität der textlichen Beziehungen zwischen dem judäo-
arabischen Werk Kit�b al-Tamy�z (im Weiteren: Tamy�z, oder: T) des Karäers Y�suf 
al-Ba��r (gest. ca. 431/1040), und dessen hebräischer Übersetzung, die von sei-
nem Schüler Tobias ben Moshe angefertigt wurde und unter der Bezeichnung Se-
fer Ma�kimat Peti (im Weiteren: MP) bekannt ist, muss zweifellos ein bedeuten-
der Anteil auf den eigenwilligen Stil des Übersetzers zurückgeführt werden.2 Dies 
betrifft indes weniger die eigentliche Übersetzung des arabischen Textes, sondern 
in erster Linie die Neigung des Übersetzers, der hebräischen Übersetzung Erläu-
terungen schwieriger Begriffe und Kommentierungen komplexer Argumentati-
onsverläufe hinzuzufügen, was in zahllosen in den Text eingefügten Passagen 
seinen Ausdruck findet. 

Daneben gibt es weitere Diskrepanzen zwischen Tamy�z und MP, wie das Vor-
handensein ganzer Kapitel oder auch größerer Kapitelteile in MP, die in T feh-
len. Derartige Textabweichungen entsprechen in ihrer Struktur und ihrem litera-
rischen Charakter nicht den erläuternden oder kommentierenden Hinzufügun-
gen des Übersetzers. Die Annahme erscheint somit plausibel, dass es neben den 
textlichen Modifizierungen durch die Hand Tobias ben Moshes weitere, von die- 
sem unabhängige Einflussgrößen gibt, welche zur Erklärung der Diskrepanzen 

1  Die nachstehenden Überlegungen gehen zurück auf meine Dissertation.  
2  Näheres zu Leben und Werk des Tobias ben Moshe siehe bei Zvi Ankori, “The Corre-

spondence of Tobias ben Moses the Karaite of Constantinople”, in Essays on Jewish Life 
and Thought Presented in Honor of Salo Wittmayer Baron, ed. Josef Blau, Arthur Hertzberg, 
Philip Friedman, Isaac Mendelsohn, New York 1959, S. 1-38; idem, Karaites in Byzantium. 
The Formative Years, 970-1100, New York / Jerusalem 1959, Index. Für Leben und Werk 
Y�suf al-Ba��rs, vgl. David Sklare, “Y�suf al-Ba��r. Theological Aspects of His Halakhic 
Works”, in The Jews of Medieval Islam. Community, Society, and Identity. Proceedings of an In-
ternational Conference held by the Institute of Jewish Studies, University College London 1992, ed. 
Daniel Frank, Leiden 1995, S. 249-70; D. Sklare (in cooperation with Haggai Ben-
Shammai), Judaeo-Arabic Manuscripts in the Firkovitch Collections. The Works of Yusuf al-Basir. 
A Sample Catalogue. Texts and Studies, Jerusalem 1997.
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zwischen T und MP in Frage kommen.3 Wir denken hierbei an Fragen der Text-
überlieferung des ursprünglichen arabischen Textes. Von diesem sind insgesamt 
25 Handschriften erhalten, die zum überwiegenden Teil aus dem Genizahmateri-
al der Firkovich-Sammlung stammen.4 Soweit der teils fragmentarische Charakter 
der Handschriften ein solches Urteil zulässt, repräsentieren die erhaltenen Ab-
schriften eine identische Rezension des Tamy�z. Eine mögliche Erklärung für die 
teils erheblichen Diskrepanzen zwischen der erhaltenen Fassung des Tamy�z und 
MP mag aber sein, dass es neben der erhaltenen Fassung noch eine (oder mehre-
re) andere Version des Tamy�z gab, die Tobias ben Moshe für seine hebräische 
Übersetzung herangezogen hat. Die Plausibilität dieses Erklärungsansatzes soll 
im Folgenden anhand der Kapitel 21 und 22 aufgezeigt werden, die in MP, nicht 
aber in T vorhanden sind. 

Der Textverlauf 

Während der Textverlauf von T und MP – abgesehen von den anfangs erwähn-
ten häufigen Hinzufügungen des Übersetzers – vom Beginn des Werkes bis Kapi-
tel 20 überwiegend parallel ist, zeigen sich vom Ende des Kapitels 20 bis zum 
Abschluss des Ersten Hauptteils5 deutliche Unterschiede zwischen dem arabi-
schen Original und seiner hebräischen Übersetzung. In MP schließen sich noch 
zwei weitere Kapitel an (21 und 22), welche in T fehlen. Darüber hinaus findet 
sich sowohl in T als auch in MP jeweils eine redaktionelle Anmerkung des Au-
tors am Ende des ersten Hauptteils, deren gemeinsamer Kern zwar erkennbar ist, 
deren Diskrepanzen aber signifikant und für unsere Fragestellung relevant sind.6 

Zur Veranschaulichung der Anordnung der letzten Kapitel des Ersten Hauptteils 
und der redaktionellen Anmerkungen in MP bzw. in Tamy�z folgt nachstehend 
eine vergleichende schematische Gegenüberstellung: 

3  Wir greifen damit die Aussage Haggai Ben-Shammais auf, der, indem er von der “proble-
matischen Beziehung zwischen al-Ba��rs arabischen Schriften und deren hebräischen 
Übersetzungen” spricht, textliche Diskrepanzen zwischen T und MP grundsätzlich dem 
Übersetzer anlastet. So postuliert er für Kap. 21 die Annahme, der Übersetzer habe dies 
durch Teilung von Kapitel 20 neu geschaffen. Hinsichtlich Kap. 22 scheint er anzuneh-
men, es handele sich hierbei um eine eigenständige Hinzufügung des Übersetzers (siehe 
H. Ben-Shammai, “Studies in Karaite Atomism”, Jerusalem Studies in Arabic and Islam 6 
(1985), S. 267 Anm. 126). 

4  Siehe meine Einleitung zur Teiledition des Kit�b al-Tamy�z, Y�suf al-Ba��r, Das Buch der 
Unterscheidung, Freiburg 2005, S. 50-94. 

5  Nach dem Prolog ist der Text des Tamy�z in zwei Hauptteile gegliedert, die den Themen 
der göttlichen Einheit (tau��d) und der göttlichen Gerechtigkeit (�adl) gewidmet sind. 

6  Zitiert wird im Weiteren folgendermaßen: MP nach Paris, Bibl. Nat., Ms. Hébreu 670, ff. 
77a-107a. Stellenangaben zu Tamy�z beziehen sich auf Ba��r, Buch der Unterscheidung. 
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MP Tamy�z 

(Kap. 1-19) (Kap. 1-19) 

Kap. 20 Kap. 20 

Kap. 21 – 

Redaktionelle Anmerkung (1. Teil) – 

Kap. 22 – 

Redaktionelle Anmerkung (2. Teil) Redaktionelle Anmerkung

[Ende des Ersten Hauptteils] 

Kapitel 20 

Kapitel 20 in Tamy�z befasst sich mit der These, dass Gott Einer ist und es keinen 
Zweiten neben Ihm geben kann. In MP wird der arabische Text vollständig ins 
Hebräische übersetzt. Der Text beginnt und endet in MP und T folgendermaßen: 

MP Tamy�z 

[Anfang des Kapitels:]7 
Kapitel 208 (handelt) davon, dass der 
HERR, Sein Name ist gesegnet, Einer ist 
und es keinen Zweiten neben Ihm gibt ( ��

�� ���"�
� �� 	��� ��� � ). 

[Anfang des Kapitels:]9 
Ein Kapitel darüber, dass Er Einer ist und es 
keinen Zweiten neben Ihm gibt ( �
� �� 
�


� �� ����’�� �
� ). 

Gäbe es neben Ihm einen Zweiten (��� ��� 

 �
� ���), so müsste dieser wie (Er) mit Sei-
nen vier Attributen charakterisiert sein (
���� 

������ �
�� ��� ����� �����), damit sich 
diese mit ihm in der Urewigkeit (��
����
) 
verbinden, welche auf das Wesen zurückzu- 
führen ist (��
� �� 
��� ���). […] 

Gäbe es neben Ihm einen Zweiten ( 	�� ��
� ���’�
� ), so müsste dieser in Hinsicht auf 

seine Attribute in gleicher Weise (wie Er) 
charakterisiert sein ( ���� �
�� 
�’��
 ���’� 
�����), damit beide die Urewigkeit ( ��
�����) gemeinsam hätten, welche auf das 
Wesen zurückzuführen ist (��� ������ 

�’��� ). […] 

 

 

 
                                                                                                                                                                                                                          
7  F. 91a:19ff. 
8  Die Kapitel in MP sind mit einer fortlaufenden Nummerierung von der Hand des Schrei-

bers versehen. Im Gegensatz dazu enthalten die Manuskripte von T keine Kapitelnumme-
rierung. 

9  Ba��r, Buch der Unterscheidung, S. 233. 
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MP Tamy�z 

[Ende des Kapitels:]10 
Es ist aber nicht möglich (	��� ���), etwas 
wie dieses bei zwei urewigen Wesen anzu-
nehmen. Denn wären sie beide ein einziges 
Ding (��� ���
� ��
�� ��� ���)11, so würde 
dies dem Zustand nichts hinzufügen ( ��� ��
����� �����). Was aber nicht intelligibel ist, 
muss ungültig sein ( 	� �� 	
�
�� �� ����
����� ����� 
���� ����). 

[Ende des Kapitels:]12 
Es ist aber nicht möglich (��� ���), etwas 
Ähnliches hinsichtlich zweier urewiger We-
sen anzunehmen. Denn wenn sie beide ein 
einziges Ding wären (����� ��� �
�� ���), 
so würde das dem Zustand nichts hinzufü-
gen (����� ���� ��). Was aber nicht 
intelligibel ist, muss ungültig sein ( �� ���
����� 
���� ����). 

An dieser Stelle endet Kapitel 20. In MP folgen an dieser Stelle noch einige Zei-
len von der Hand des Übersetzers, in denen er Schriftzitate zur Unterstützung 
der vorhergehenden Argumentation anführt.13 

Kapitel 21 in MP 

In diesem Kapitel wird das Thema der Einsheit Gottes weitergeführt. Die inhalt-
lichen Aussagen von Kapitel 21, das von Kapitel 20 durch eine eigene Kapitel-
überschrift deutlich abgegrenzt ist, haben keine Parallele in der erhaltenen Fas-
sung des Tamy�z.14 Nachstehend der Beginn und der Schluss des Kapitels: 

[Anfang des Kapitels:]15 
Kapitel 21 Über die genaue Bedeutung der Eins, und dass der Herr, Sein Name ist ge- 
heiligt, Eins ist in Wahrheit und nicht in einem metaphorischen Sinn ( � ���”� –  

�� ���� ���� ��� ��� ��"� �� ���
 ��� �"�
�� � ). 

10  F. 91b:26-27. 
11  ���
� ��� : vermutlich Übersetzungsfehler; richtig wäre �
� ��� . 
12  Ba��r, Buch der Unterscheidung, S. 237. 
13  “Hierbei können wir einen Schriftbeweis aus den Schriften der Propheten, der Friede sei 

mit ihnen, sehen. Denn der Beweis der Tora existiert für denjenigen, der dieses Prinzip 
nicht kennt. Nachdem er die Existenz der Prophetie des Gesandten Moses, der Friede sei 
mit ihm, kennen gelernt hat, werden (ihm) seine Worte wie ein Beweis sein. Dies ist, wie 
er sagte: So sollst du denn heute erkennen und zu Herzen nehmen, dass der Ewige der Gott ist in dem 
Himmel droben und auf Erden hier unten, keiner sonst (Dtn 4, 39). Und er sagte: Dir ist es gezeigt 
worden, dass du erkennest, dass der Ewige der Gott ist, keiner sonst außer ihm (Dtn 4, 35). So er-
kenne, dass der Ewige dein Gott der Gott ist […] (Dtn 7, 9). Und er sagte: Du bist der Ewige al-
lein (Neh 9, 6). Und er sagte: Höre Israel, der Ewige unser Gott ist ein einiges ewiges Wesen (Dtn 
6, 4).” (MP, ff. 91b:28-92a:2). 

14  Die Annahme, Kapitel 21 sei dadurch zustande gekommen, dass der Übersetzer den arabi-
schen Text von Kapitel 20 in zwei getrennte Kapitel unterteilt habe (“The chapter about 
God’s unity has been divided by the translator into two chapters (numbered 20-21, the 
numbers being likewise due to the translator?)”, vgl. Ben-Shammai, “Atomism”, S. 267 
Anm. 126), ist insofern nicht plausibel, als die Ausführungen in Kapitel 21 (MP) keine 
Parallele in Kapitel 20 (T) haben. 

15  F. 92a:3ff. 
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Du sollst Folgendes wissen (�� �� ��)16: Die genaue Bedeutung der Eins besteht darin, 
dass sie sich nicht in zwei Teile teilen lässt. Denn was sich in zwei Teile teilen lässt, ist 
nicht Eins in Wahrheit ( 
� ���� ��� �� ‘� �
�� ����� ‘���
 ). Denn die genaue Bedeu-
tung der Eins besteht darin, dass sie sich nicht teilen lässt. Umgekehrt ist alles, was sich 
teilen lässt, nicht Eins ( � �
�� ���
 ���‘ ). […] 

[Ende des Kapitels:]17 
Der Herr, Sein Name ist gesegnet, existiert aufgrund der Beweise, die wir zuvor gebracht 
haben, denn Er gehört weder zu den Körpern noch zu den Akzidenzien ( 	� �� �
�� ��
������ 	� ��� ������). Das Einzige, was übrig bleibt, ist, dass der Herr, Sein Name ist 
gesegnet, ein (einziger) bekannter Gegenstand ist ( � ���� ’���� )18, ein handlungsfähiger, 
ein wissender, ein existierender, ein urewiger (	���� ����� �� ���� ����). 

Redaktionelle Anmerkung (erster Teil) in MP  

An dieser Stelle erscheint in MP ein erster, kürzerer Teil der redaktionellen An-
merkung. Zunächst (Abschnitt 1) wird angekündigt, dass man zum Zweiten 
Hauptteil (zum “Diskurs über Gerechtigkeit und Gnade”) übergehen will. So-
dann (Abschnitt 2) wird, in Abweichung von dieser Ankündigung festgestellt, 
dass zuvor noch ein Kapitel “Über das Sprechen” dargeboten wird. Die nun fol-
gende Begründung hierfür besteht aus einer knappen Skizzierung der konträren 
Positionen zu dem Thema, was wohl die Dringlichkeit der nachträglichen Auf-
nahme von Kapitel 22 vor Augen führen soll (Näheres siehe unten). 

Kapitel 22 in MP 

Kapitel 22, welches das Sprechen Gottes behandelt, erscheint ebenfalls aus-
schließlich in MP. Nachstehend der Anfang und das Ende des Kapitels: 

[Anfang des Kapitels:]19 
Kapitel 22 Über das Sprechen, und dass es zeitlich erschaffen ist. 
Es ist bekannt, dass das Sprechen, welches vom Verstand her verstanden wird, aus (mit-
einander) verbundenen Stimmen(-Atomen) besteht, die auf es [sukzessive] eintreffen. 
[…] 

[Ende des Kapitels:]20 
Wir wollen dir jetzt erklären, dass der einzige Weg, um zu erkennen, dass es einen (ein-
zigen) gibt, der spricht, das Hören seines Sprechens ist. Und es wird deutlich werden, 
dass es sein Sprechen ist, das wir erwähnt haben von den verbundenen Stimmen, die in-

                                                                                                                                                                                                                          
16  Die hebräische Formel �� �� ��  entspricht dem häufig vorkommenden ���� 	�  in Tamy�z. 
17  F. 92b:8-10. 
18  ���� : kl�m ist hier die Übersetzung von arabisch šai	 – Ding. Hierzu zählt nach Ansicht 

der Mu�tazila auch Gott (siehe die ausführliche Diskussion in Tamy�z, Kap. 1 und 18). 
19  F. 92b:18 ff. 
20  F. 94a:8-12. 
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formieren und nützlich sind, und von denen der Hörende versteht. Und dass sie ihn 
nicht verpflichten zu einem Attribut, sondern dass derjenige, der handlungsfähig ist, in 
der Lage ist zu sprechen. Und sogar, wenn du von ihm kein Sprechen entdeckst, ist er in 
der Lage zu sprechen, und dies ist zwingend, so wie seine Fähigkeit hinsichtlich der 
Handlungsteile. Nunmehr steht fest, dass das Sprechen neu entstanden ist. 

Hier endet in MP der reguläre Text des Ersten Hauptteils. 

Die redaktionellen Anmerkungen des Autors in Tamy�z und MP 

Am Ende des Ersten Hauptteils findet sich eine Anmerkung des Autors, die den 
Charakter einer redaktionellen Anmerkung hat. In der arabischen Fassung des 
Tamy�z schließt sich diese unmittelbar an Kapitel 20 an. In der hebräischen Über-
setzung (MP) erscheint die Anmerkung in zwei separaten Teilen: Der erste, kür-
zere Teil findet sich im Anschluss an Kapitel 21, der zweite, längere im Anschluss 
an Kapitel 22. 

Im Interesse der Übersichtlichkeit und der Vergleichbarkeit der beiden Fassun-
gen haben wir die Anmerkungen in MP und T in kurze Abschnitte (1-7) unter-
teilt. In der nachfolgenden Tabelle wird der Text der beiden Anmerkungen unter 
Beibehaltung der Anordnung des Textes wiedergegeben.  

MP T 

MP, 1. Teil im Anschluss an Kap. 2121 

1. 1. Ich will den Diskurs der Kapitel über
die Gerechtigkeit und die Gnade ( ����
������ ������) beginnen. Den Anfang 
dieser Kapitel bildet das Kapitel, dass 
man erkennt, dass Gott bedürfnislos ist 
(���� ���� �����). 

Entspricht Abschnitt 5 in T (s.u.) 

2. 2. Bevor ich aber damit beginne, erwäh-
ne ich ein (anderes) Kapitel, und dieses 
befasst sich mit dem Sprechen ( ����
��
�
). Denn unter den Menschen gibt 
es einen großen Streit ( ���� ����� 	�
 ��
����), weil einige von ihnen sagen, dass 
Gott – Sein Name ist gesegnet – ohne 
Anfang spricht, einige (andere) aber sa-
gen, dass Er mit einer urewigen Sprache 
spricht, und (noch) einige (andere) sa-
gen, dass Seine Sprache Er (selbst) sei 
und Er (identisch) sei (mit) Seiner Spra-
che. Einige (andere wiederum) sagen, 

Entspricht Abschnitt 6 in T (s.u.) 

21  F. 92b:12-17. 
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 MP T 

dass Er mit neu entstandener Sprache 
spricht, und auch, dass die Beweise, die 
wir zuvor angeführt haben, zeigen, dass 
es kein zweites urewiges Wesen neben 
Gott – sein Name ist gesegnet – gibt. 

 MP, 2. Teil im Anschluss an Kap. 2222 T, im Anschluss an Kap. 2023 

3. 3. Hiermit sind diese fünf Prinzipien 
über die Einheit Gottes, Sein Name sei 
gesegnet und Sein Gedenken geheiligt, 
abgeschlossen (������ �
� �� 

��� �� ��� �����
 ����� �������" �
���� �����). Das erste Prinzip betrifft die 
Existenz der Atome und der Akzidenzi-
en (������� ����� ����). Das zweite 
Prinzip betrifft die Existenz des Schöp-
fers, Sein Name sei gesegnet ( ���
� ����

��"� ). Das dritte Prinzip betrifft die 
Existenz von Attributen des Schöpfers, 
Sein Name sei gesegnet (����� ���� 

�� ���
�"� ). Das vierte Prinzip betrifft 
die Zurückweisung derjenigen Attribute 
von Ihm, Sein Name sei gesegnet, die 
Ihm, Sein Name sei gesegnet, nicht zu-
gehören können (�
�� ������� ����� 

��"�� ��� ���� ��
�� �� ��� �"� ). Das 
fünfte Prinzip betrifft die Existenz des 
Einen, neben dem es keinen Zweiten 
gibt ( �� #�� �����
� �� 	� ); und Er ist mit 
Seinen Attributen. 

– 
 

4. 4. Was jetzt nach diesen Prinzipien 
kommt an Worten von Leuten wie dem-
jenigen, der sagt, dass Er ein Körper ist 
(��� ��� ��), und von demjenigen, der 
sagt, dass es keinen Schöpfergott gibt (��
��
 �� 	��� ), und demjenigen, der von 

zweien und anderen als diesen spricht; – 
wer die oben genannten Prinzipien ge-
sehen hat, dem ist die Verderbtheit die-
ser Leute (�����) bekannt. Denn sie 
dringen in diese ein, denn die Verderbt-
heit ihrer Worte (����
� ����) kehrt zu 
dem Vorherigen zurück. 

4. Wir sehen, dass der Kal�m [die Leh-
ren] der Manichäer, der Dai��niya, der 
Ma��s und der Christen verwirft (�#��). 
Denn das, was wir erläutert haben von 
den Beweisen der Einheit Gottes (���� 
�������), widerlegt alles, was sie vertre-
ten. 

   

                                                                                                                                                                                                                          
22  F. 95b:18-27. 
23  Ba��r, Buch der Unterscheidung, S. 236-39. 
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MP T 

5. Entspricht Abschnitt 1 in MP (s.o.) 5. Es erscheint uns angemessen, dass wir
dies in dem Diskurs über die (Fragen 
der) Gerechtigkeit (����� �� ������
) 
wiederholen. Der Anfang des Diskurses 
in dieser Abteilung besteht darin, dass 
man Ihn (d.h. Gott) als bedürfnislos er-
kennt (��
#� ���� 	�). 

6. Entspricht Abschnitt 2 in MP (s.o.) 6. Wir haben den Diskurs über das
Sprechen ausgelassen ( �� ������ �
�#���
������), obwohl unter den Menschen 
darüber Streit besteht ( ��
�� 	�
 �� ��
��#��� 	� ���� ), da der Beweis, dass 

nichts ausser Gott urewig sei ( �� �
�
����), die Urewigkeit des Sprechens 
ausschließt, und weil die Urewigkeit 
(Gottes) ausschließt, dass Er (identisch 
mit) Sprechen ist. Denn das Sprechen 
ist kommunikativ dadurch, dass es eine 
zusammengesetzte Abfolge darstellt ( ��
��#������
 �������). Es ist aber zwin-
gend, dass ein Teil von ihm (d.h., dem 
Sprechen) früher vorhanden ist als der 
andere Teil, und ein Teil von ihm später 
als der andere Teil. Was aber auf diese 
Weise (beschrieben wird), muss in der 
Zeit entstanden sein ( ��� 	��� ��
�#����). Er (d.h. Gott) hat aber, wenn 
Er spricht, kein Attribut, das sich auf 
Sein Wesen bezieht (�
��
 �� ���� 
��
�� ��� ���� ��� ������), vielmehr 
bezieht es (d.h., das Sprechen) sich (in-
soweit) auf Ihn, als es von Seiner Hand-
lung des Sprechens abgeleitet ist ( � �
‘��

 ���� �����������  ������ ���� 	�), wie 
etwa “Gutes tuend” oder “schlagend” 
( �� 	����‘
�� ). 

7. 7. Aber das Gute, mit dem wir uns in
den Kapiteln der Gerechtigkeit und der 
Gnade ( �� ������ ����
���� ) befassen, 
geschieht zugunsten des Willens, dass 
wir wissen, dass Er, Sein Name sei ge-
segnet, den Gerechten Lohn gibt (��� ��

��"��� 	�� � ������� ) und die Bösen 
bestraft (������ �� ���� ������). Und 
diese fordern uns dazu auf ( �
� ������
���), dass wir an den Verstandesgeboten 

7. Wir befassen uns mit dem, was un-
verzichtbar ist von den Themen der Ge-
rechtigkeit (����� 
��
� 	�). Die Absicht 
hierbei ist, dass wir wissen, dass Er – Er 
ist erhaben – die Gehorsamen belohnt 
(	������� 
�#�� ����� �
�) und die Bösen 
bestraft (������ 
���� 	� ���). Er 
fordert uns auf zum Festhalten ( ���
������) an gehorsamen Handlungen, 
gemäß den Verstandes- und Offenba-
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 MP T 

(���� ����) und an den Offenbarungs-
geboten (����� ����) festhalten. Aber 
der Diskurs über die Offenbarungsgebo-
te (����
 ��
�� ��) gehört insgesamt zu 
den Kapiteln über die Gerechtigkeit ( 	�
���� ���� ���). 

rungsgeboten (������� �������
 

��������). Allerdings gehört der Diskurs 
über die Offenbarungsgebote (�
 

������ ����� �� ) insgesamt zu den 
Themen der Gerechtigkeit (���� 	� 


��
������ ). 

Obwohl die Anordnung der einzelnen Abschnitte bei MP und T unterschiedlich 
ist, weisen die beiden Fassungen doch deutliche Ähnlichkeiten auf. Ausgehend 
von Abschnitt 7, der eine hohe, oft wörtliche Übereinstimmung zwischen MP 
und T aufweist, ist es offensichtlich, dass die redaktionellen Anmerkungen im 
Kern auf einen gemeinsamen Ursprung zurückgehen. Für die Abschnitte 4 und 1 
in MP, denen die Abschnitte 4 und 5 in T entsprechen, trifft dies in abge-
schwächter Weise ebenfalls zu. Lediglich Abschnitt 3 in MP hat keine Entspre-
chung in T. 

Weiterhin sind besonders die Abschnitte MP 2 = T 6 für die Textgeschichte 
von Tamy�z und MP von Interesse, da in beiden auf das Thema des Sprechen 
Gottes Bezug genommen wird, allerdings in gegensätzlicher Weise. Während in 
T 6 das Fehlen dieses Kapitels begründet wird, findet sich in MP 2 umgekehrt 
eine Begründung für dessen Vorhandensein. 

Schlussfolgerungen 

Über Kapitel 21 wird in der redaktionellen Anmerkung nichts gesagt. Weder wird 
erwähnt, dass das Kapitel in T fehlt, noch, dass es in MP vorhanden ist. Ohne 
hierfür eine schlüssige Erklärung anbieten zu können, lässt sich feststellen, dass 
mit Kapitel 21 bei MP zunächst der Abschluss des Ersten Hauptteils erreicht ist. 
Dies ergibt sich aus dem ersten Teil der redaktionellen Anmerkung, der an dieser 
Stelle erscheint. Der ursprüngliche Zweck dieses ersten Teils der redaktionellen 
Anmerkung war offenbar die Ankündigung des Zweiten Hauptteils. Dass nun 
aber noch ein weiteres Kapitel – Kapitel 22 – folgt, ist erklärungsbedürftig. Hier-
zu stehen uns dank der Ausführungen in der redaktionellen Anmerkung in T 
und in MP nähere Informationen zur Verfügung. 

Das vielleicht auffallendste Merkmal an Kapitel 22 ist die Tatsache, dass es 
trotz der Bedeutung, die dem dort behandelten Thema der Beschaffenheit des 
göttlichen Sprechens in der mu�tazilitischen Theologie zukommt, in Tamy�z 
nicht erscheint. Der redaktionellen Anmerkung (T 6) nach zu urteilen, beruht 
dies auf einer bewussten Fortlassung durch den Verfasser. Es ist zu vermuten, 
dass dieses Kapitel in einer längeren Rezension des Tamy�z, die nicht erhalten 
ist, Teil des Textes war, dass al-Ba��r daneben aber eine andere, kürzere Fassung 
des Tamy�z erstellt hat, in der dieses Kapitel weggelassen wurde. Ersatzweise hat 
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er eine kurze Inhaltsangabe von Kapitel 22 in die redaktionelle Anmerkung ein-
gefügt. 

Kapitel 22 in MP ist also wahrscheinlich die hebräische Übersetzung einer 
nicht mehr erhaltenen arabischen Vorlage. Die Einbeziehung von Kapitel 22 ist 
vom Übersetzer offenbar nicht von Anfang an vorgesehen gewesen. Dieser war 
wohl vielmehr zunächst der Ansicht, der Erste Hauptteil ende mit Kapitel 21. 
Indiz hierfür ist der Beginn der redaktionellen Anmerkung am Ende dieses Kapi-
tels (MP 1). Erst danach fügte er noch Kapitel 22 hinzu (siehe die einleitenden 
Worte von MP 2). Wie mag es zu diesem Ablauf gekommen sein? Wir möchten 
folgende Erklärung vorschlagen: Dem Übersetzer lag zunächst eine Handschrift 
der gekürzten Fassung des Tamy�z vor, in der Kapitel 22 fehlte, nicht hingegen 
Kapitel 21. Nachdem er mit der Übersetzung von Kapitel 21 den Ersten Haupt-
teil vermeintlich abgeschlossen hatte, bemerkte er in der redaktionellen Anmer-
kung in Tamy�z al-Ba��r’s kurze Inhaltsangabe zu Kapitel 22 (T 6) und erkannte 
sodann, dass Kapitel 22 ursprünglich ein integraler Bestandteil von Tamy�z war 
und lediglich in der ihm vorliegenden Handschrift ausgelassen worden ist. Der 
Übersetzer hat sich sodann eine Handschrift des Tamy�z besorgt, in der Kapitel 
22 enthalten war. Dies hat er sodann übersetzt und an dessen Ende die redaktio-
nelle Anmerkung fortgeführt (MP 3-7). 

Abschließend möchten wir einige Schlussfolgerungen hinsichtlich der Textge-
schichte von T und MP ziehen. Die uns vorliegende Fassung von Tamy�z wurde 
vom Autor Y�suf al-Ba��r um mindestens24 ein Kapitel gekürzt, nämlich um Ka-
pitel 22, wie er selbst sagt. Das bedeutet, dass es zunächst eine Fassung von 
Tamy�z gegeben hat, welche das Kapitel 22 enthielt. Diese vollständige Fassung 
war somit älter als die gekürzte. Allerdings ist der redaktionellen Anmerkung in T 
zu entnehmen, dass al-Ba��r auch die kürzere Fassung, d.h. ohne Kapitel 22, au-
torisiert hat. 

Aus unseren kurzen Ausführungen möge deutlich geworden sein, dass die 
Handschriftenlage hinsichtlich des Kit�b al-Tamy�z weniger klar ist als bislang an-
genommen. Es bleibt zu hoffen, dass weitere Fragmente der arabischen Fassung 
des Tamy�z gefunden werden, mittels derer die Frage möglicherweise unterschied-
licher Rezensionen des Textes geklärt werden kann. 
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Y�suf al-Ba��r’s First Refutation (Naq�)  
of Abu l-	usayn al-Ba�r�’s Theology 

Wilferd Madelung & Sabine Schmidtke 

Introduction 

The earliest explicit criticism of Abu l-	usayn al-Ba�r�’s (d. 436/1045) Mu�tazil� 
reform theology that has come down to us is by his Jewish Karaite contemporary 
Ab� Ya�q�b Y�suf al-Ba��r (d. ca. 431/1040). In a fragmentarily preserved trea-
tise, whose title is unknown, Y�suf al-Ba��r polemically refuted Abu l-	usayn al-
Ba�r�’s proof for the existence of God, arguing in particular that his denial that 
accidents (a�r��) were constituted by entitative determinants (ma��n�) made it 
impossible for him to prove the temporal origination of bodies.1 At the begin-
ning of Chapter Five of that treatise he states that when Abu l-	usayn al-Ba�r� 
composed his major theological work titled Ta�affu� al-adilla, the mutakallim�n – 
meaning the theologians of the predominant Bahsham� school of the Mu�tazila 
represented by Q��� �Abd al-Jabb�r (d. 415/1024-25) – charged him with unbe-
lief for his destructive criticism of some of the principles upon which their proof 
for the existence of God was based. Abu l-	usayn then wrote another book ex-
plaining his principles and setting forth the proofs backed by him. Al-Ba��r does 
not mention the title of this book, but must almost certainly mean Abu l-
	usayn al-Ba�r�’s lost Kit�b Ghurar al-adilla. He further notes that he had refuted 
the principles set forth in that book and, in the course of his treatise, refers re-
peatedly to his Refutation (Naq�). 

A fragment of this earlier refutation of Abu l-	usayn’s theology by Y�suf al-
Ba��r has now been discovered and identified by Gregor Schwarb in a Genizah 
manuscript of the Abraham Firkovitch collection in the Russian National Library 
in St. Petersburg.2 The manuscript, edited and translated here, consists of ten 
consecutive folios with both the beginning and the end of the text missing. The 
extant part has no chapter headings, and the whole text probably was not subdi-
vided into chapters or sections. As in his later treatise, al-Ba��r criticizes Abu l-
	usayn’s proof for the existence of God as flawed because of his failure to rec-
ognize accidents as real beings apart from bodies. He is, however, less polemical 
and expresses himself somewhat uncertain about Abu l-	usayn’s real doctrine. 
In the later treatise he accuses the latter of concealing his real principles while 
pretending to agree with those of the kal�m theologians. 

1  See our Rational Theology in Interfaith Communication. Abu l-
usayn al-Ba�r�’s Mu�tazil� The-
ology among the Karaites in the F�
imid Age, Leiden 2006. 

2  MS Firk. Yevr.-Arab. I 3100. 
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The fragment opens in the middle of a quotation, presumably taken from 
Abu l-	usayn’s Ghurar al-adilla, containing his proof for the temporal origina-
tion of bodies which is a preliminary of his proof for the existence of the Creator 
(# 1). The complete argument can be restored on the basis of the subsequent 
criticism by al-Ba��r and parallel elaborations in Ibn al-Mal�
im�’s Kit�b al-F�	iq 
and Kit�b al-Mu�tamad.3 It may be summarized as follows: The genus of spatial 
attributes (akw�n) of motion and rest is originated in time because of the observ-
able possibility of their becoming non-existent. Since the body is a bulk having 
spatial extension, it is necessarily known that it cannot precede motion and rest. 
Thus the body must also be originated in time. Al-Ba��r’s principal objection to 
this proof (## 2-3) is that it is invalid so long as motion and rest are not concep-
tualized as entitative determinants or real accidents additional to the body. For, 
he argues, it is impossible to distinguish between body and the attributes or 
states (a�w�l) of its moving and resting when these are not defined as being 
grounded in entitative determinants of motion and rest. A distinction between 
the moving body and its motion can only be made if both are recognized as sta-
ble beings (dhaw�t) that can be known independently of each other. Adducing 
the example of God’s essential and eternal attributes, such as His being knowing, 
which for Abu l-	usayn as a Mu�tazil� cannot be anything other than God addi-
tional to His essence, al-Ba��r concludes that it is impossible for Abu l-	usayn to 
establish otherness (ghayriyya) between the body and its being in motion as he 
claims. Such otherness can only be upheld by inference of an entitative determi-
nant of motion. Since Abu l-	usayn denies the notion of entitative determi-
nants, he is unable to prove the temporal origination of bodies. 

Y�suf al-Ba��r then quotes the continuation of Abu l-	usayn’s argument (# 
4). The evidence for the temporal origination of motion and rest, Abu l-	usayn 
affirms, is that their non-existence is possible, in contrast to what is eternal, 
whose non-existence is impossible. Every motion of the body can be replaced by 
a different one or by rest, and every state of rest can be replaced by a motion. 
The eternal must be necessarily existent (w�jib al-wuj�d). If its existence were con-
tingent on the act of an agent, it would have to be preceded by non-existence, 
which is impossible. The eternal must thus be always existent regardless of any 
circumstance.4 

Al-Ba��r (# 5) counters by arguing that anyone witnessing a moving body 
knows by necessity that it is moving, but he cannot infer the emergence (tajad-
dud) of its movement unless he recognizes that there is an entitative determinant 
that moves it. Abu l-	usayn’s assertion about the evidence for the origination of 

3  Ibn al-Mal�
im�, al-F�	iq f� u��l al-d�n. Edited with an introduction by Wilferd Madelung 
and Martin McDermott, Tehran 1386/2007, pp. 11-15; idem, al-Mu�tamad f� u��l al-d�n. 
The extant parts edited by M. McDermott and W. Madelung, London 1991, pp. 84-87. 

4  Abu l-	usayn’s argument is set forth by Ibn al-Mal�
im�, al-Mu�tamad, pp. 87-88, with 
some further elaboration. 
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motion and rest thus is in conflict with his principles since he denies the reality 
of any such determinants. Only the upholder of the determinant of motion can 
legitimately argue that it must inhere in the body and may transfer with it or be-
come non-existent. He can then join his knowledge of this to knowledge of the 
impossibility of non-existence for what is eternal and then know that these de-
terminants (as well as the bodies) must be temporally originated. Abu l-	usayn 
cannot make this connection since change of location of the body is necessarily 
known to the observer and he has failed to infer the existence of a determinant. 

Al-Ba��r next construes a hypothetical reply by Abu l-	usayn to this criticism 
(# 6). Abu l-	usayn here admits that he is unable to infer the emergence of the 
body’s movement simply by witnessing it and that he therefore needs to add the 
impossibility of non-existence for whatever is eternal as an additional premise to 
prove the temporal origination of the movement. Abu l-	usayn, it is to be 
noted, obviously could not have given such a reply since he had already pre-
sented his proof for the temporal origination of bodies. He introduced the con-
cept of the eternal as necessarily existent for the purpose of contrast and elucida-
tion, not as an additional proof as suggested by al-Ba��r. The latter goes on to ac-
cuse Abu l-	usayn of illegitimately imitating the argumentation of the uphold-
ers of entitative determinants while obscuring the fact that he was unable to es-
tablish one of his premises which the upholders had established. 

Al-Ba��r then attacks Abu l-	usayn’s assertion (# 7) that the eternal must be 
necessarily existent at all times, arguing that he has failed to prove the necessary 
future existence of anything on the basis of its existence from pre-eternity. In or-
der to prove that, he would have to provide a reason justifying his equal treat-
ment of the pre-eternal in both times, past and future. Abu l-	usayn’s statement 
that its existence at any time was no more appropriate (awl�) than at another is a 
mere claim (da�w�). If Abu l-	usayn argued (# 8) that necessary existence of the 
eternal is necessitated by itself and that its self is present at all times, whereas the 
existence of the temporally originated must be contingent on an agent who nec-
essarily precedes it, he should be told that his description of the eternal as neces-
sarily existent under any circumstance is a mere claim, since his distinction be-
tween the eternal and the originated which requires an agent is of no avail. Al-
Ba��r reminds Abu l-	usayn that there are philosophers who assert that the 
world is eternal by the Agent. He adds that he has heard from a reliable source 
that Abu l-	usayn held that capacity (isti
��a) is simultaneous with the act. Why 
then should something eternal not exist by virtue of an eternal agent? Al-Ba��r’s 
argument here reflects the suspicion of Abu l-	usayn’s Bahsham� opponents 
that he really was a philosopher concealing his true views. Abu l-	usayn in fact 
unequivocally upheld the Mu�tazil� position that the agent and his capacity to 
act necessarily precede his act. 

If Abu l-	usayn further argued (## 9-10) that existence is more appropriate 
for whatever is eternal than non-existence for no matter relevant to some times 
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to the exclusion of others, he should be told: Why can it not be the case that the 
eternal itself necessitates its existence on condition that no factor emerges that 
necessitates its change from existence to non-existence despite its previous eter-
nity? This necessitating factor could be the Agent. A body that was at rest or ag-
gregated from pre-eternity thus might be changed to its opposite, movement or 
separation. Abu l-	usayn is unable to disprove this possibility because according 
to his doctrine all attributes of bodies are produced by the agent.  

Al-Ba��r next (# 10) presents a further hypothetical argument of Abu l-	usayn: 
There are among the kal�m theologians some who infer the temporal origination 
of the body from the necessity for an eternal body to remain forever in the same 
location since its location would be determined by its eternal essence. This con-
firms that the eternal cannot become non-existent. Al-Ba��r counters that the 
falseness of this and similar proofs of the deniers of accidents (nuf�t al-a�r��) for 
the temporal origination of the body had been clarified (by Q��� �Abd al-Jabb�r) 
at the beginning of his Kit�b al-Mu��
 bi-l-takl�f. He, al-Ba��r, would set forth the 
correct view in the matter on the basis of what was said there.  

Al-Ba��r here misrepresents the position of �Abd al-Jabb�r in the Kit�b al-Mu��
. 
Ibn Mattawayh states in his Kit�b al-Majm�� fi l-Mu��
 bi-l-takl�f, an annotated 
paraphrase of �Abd al-Jabb�r’s book, that it was Ab� H�shim al-Jubb��� who 
maintained that the origination of the body could not be proved by anyone de-
nying accidents. Most Mu�tazil� scholars (shuy�khun�), however, admitted that 
other proofs without recognition of accidents were sound, and this was the posi-
tion of �Abd al-Jabb�r in this book.5 This is in concord with Ibn al-Mal�
im�’s 
quotation of a statement of �Abd al-Jabb�r in the Kit�b al-Mu��
 to the effect that 
the proof by way of states (
ar�qat al-a�w�l) led to knowledge of the temporal 
origination of the body, but that the proof by entitative beings (
ar�qat al-ma��n�) 
was preferable.6 Ibn Mattawayh further quotes �Abd al-Jabb�r as approving of the 
argument that the body, if eternal, could never depart from its location. However, 
according to a report of Abu l-	usayn al-Ba�r�, quoted by Ibn al-Mal�
im�, �Abd 
al-Jabb�r had in his lesson (dars), evidently long before the composition of the Ki-
t�b al-Mu��
, attempted to invalidate this argument.7 �Abd al-Jabb�r thus appears 
to have changed his position on this point, presumably as a result of Abu l-
	usayn’s criticism, although he continued to uphold the school doctrine that at-
tributes of location were caused by entitative determinants directly produced by 
the agent. 

5  Ibn Mattawayh, K. al-Majm�� fi l-Mu��
 bi l-takl�f, vol. 1, ed. J.J. Houben, Beirut 1965, p. 30. 
6  Ibn al-Mal�
im�, al-Mu�tamad, p. 157; for the corresponding passage, see �Abd al-Jabb�r,  

al-K. al-Mu��
 bi-l-takl�f, MS Firk. arab. 90, f. 26 (we thank Gregor Schwarb for this refer-
ence). See also W. Madelung, “Abu l-	usayn al-Ba�r�’s Proof for the existence of God,” in 
Arabic Theology, Arabic Philosophy. From the Many to the One. Essays in Celebration of Richard 
M. Frank, ed. James E. Montgomery, Leuven 2006, p. 276. 

7  Ibn Mattawayh, al-Majm��, vol. 1, p. 30; Ibn al-Mal�
im�, al-Mu�tamad, pp. 157-58. 
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Y�suf al-Ba��r, in contrast, insists that no proof for the existence of God can be 
sound without recognition of accidents as entitative determinants and rejects the 
argument that an eternal body would never change location. He first asserts that 
without necessitating accidents of aggregation and separation the body might well 
be joint from pre-eternity and then become separated by an agent. Moreover, al-
Ba��r goes on to argue (## 11-12), the effectivity (ta	th�r) of the agent merely con-
sists in making alternatives possible, not in necessitating anything. Without the 
presence of necessitating determinants, no effective attribute (�ifa) can be necessi-
tated by the essence (nafs) of anything. Rather all must be ascribed to the agent, 
since the essence can be effective only indirectly by entailing necessitating deter-
minants. If an effective attribute of the essence were, against sound reason, stipu-
lated, it could be argued that it, like the agent, would merely make alternatives 
possible. The existence of anything from pre-eternity thus might be made possible 
by its attribute of essence (�ifat al-nafs) and then be countered by the agent. 

Al-Ba��r elaborates his argument further (# 13). Upholders and deniers of ac-
cidents agree that the agent is able to produce contrary action, such as move-
ment to the right and movement to the left, alternatively (�ala l-badal), without 
any specifier (mukha��i�) but himself. Why then should it be impossible for the 
essence of the body to allow it to be either aggregated or separated for no intelli-
gible reason? Any eternal attribute could then be changed into its opposite or a 
different attribute for no intelligible reason. 

This point also invalidates the proof of the deniers of accidents for the tempo-
ral origination of bodies (# 14), namely that the body, if it were eternal, would 
have to be tied to a specific location for no intelligible reason, since its occupa-
tion of space (ta�ayyuz) allows it to be alternatively in other locations. If there 
were really no specifier, as the deniers of accidents claim, why should the body 
not be in a specific location from pre-eternity for no intelligible reason in addi-
tion to its occupation of space and then depart from it also for no intelligible 
reason? If the deniers of accidents turned this argument back at the upholders in 
respect to the spatial accidents (akw�n), they should be told that these accidents 
necessitated their effects. They were, however, brought into existence (�j�d) alter-
natively by the capable agent whose actions did not allow for any cause but his 
being capable. 

This (Mu�tazil�) definition of the agent as equally capable of contrary acts 
without an additional specifier, al-Ba��r insists, must be maintained against any 
assertion of the (determinist) opponents that the agent is capable of moving the 
body in one direction only (# 15). The actual movement of the body to the 
right, however, must be attributed to a necessitating accident as an intermediary 
between the agent and the moving body. The argument of the interlocutor is in 
fact based on the existence of spacial accidents. How can he use them as a means 
to deny them? 
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Al-Ba��r concludes this section stating that the purpose of his treatise is not to 
back the upholders of accidents, but to refute the doctrine of those who seek to 
prove the temporal origination of bodies and the existence of the Creator by ac-
cidents rather than entitative determinants (# 16). He would therefore not pur-
sue the discussion of the question. It was evident, however, that Abu l-	usayn 
failed to follow the principle applied by the kal�m theologians that everything 
must be traced back to its cause (ta�l�l) if at all possible, as would be explained 
further when required in the proof for the existence of the Originator. The text 
breaks off in the discussion of the general importance of this principle in the 
discourse of the theologians. 

The manuscript of Y�suf al-Ba��r’s Naq� is written in Hebrew characters with 
marginal emendations and notes later added in Arabic script. A number of mis-
takes that typically occur in transliteration of Arabic texts into Hebrew indicate 
that the copy was made from an original in Arabic characters. This was the pri-
mary reason for editing the text here in Arabic characters. Portions of the text re-
stored in places where the manuscript is damaged have been put in square brack-
ets. Textual additions have been placed in pointed brackets. A facsimile of the 
fragment is added.8 

After the publication of Y�suf al-Ba��r’s later refutation of Abu l-	usayn al-
Ba�r�’s proof for the existence of God, two additional folios of the Geniza frag-
ment containing the text have been discovered among the holdings of the Firk-
ovitch collection.9 MS RNL Firk. Yevr.- Arab I 3141 contains the end of Chapter 
Two and the beginning of Chapter Three, and MS RNL Firk. Yevr.-Arab. I 3142 
contains part of the text missing in MS RNL Firk. Yevr. Arab. I 3118 between fo-
lios 8 and 9. It is evident now that before and after the folio of MS I 3142 at 
least one folio respectively is still missing. As an appendix to the present article, 
a revised edition of the later refutation is offered including both the parts previ-
ously published10 and the two additional folios in their proper location. The edi-
tion thus contains the following four fragments of the full text: 

I =  YA I 3141 (1 folio) 
II =  YA I 3118, fols. 1-8 
III =  YA I 3142 (1 folio) 
IV =  YA I 3118, fols. 9-16 

8  The facsimile is reproduced on the basis if the digitalized microfilm of the manuscript of 
the Institute of Microfilmed Hebrew Manuscripts at the Jewish National and University 
Library in Jerusalem. Our thanks are due to the Institute for permission to publish this fac-
simile edition. 

9  The discoveries were made by Bruno Chiesa to whom we wish to express our thanks for 
having shared his findings with us. 

10  We are very grateful to Koninklijke Brill NV for granting us permission to republish text 
one from our Rational Theology in Interfaith Communication, Abu l-
usayn al-Ba�r�’s Mu�tazil� 
Theology among the Karaites in the F�
imid Age, Leiden: Brill, 2006, pp. 37-59. 
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Translation 

1 … the moving of the body, and no one doubts the moving of the body. 
If it is said: What is the proof that the moving of the body is other than it? he 

will be told: If the moving of the body were the body, the body would become 
void when the moving of the body becomes void. Moreover, if the moving of 
the body were the body, the evidence for the motion’s origination in time would 
be evidence for the body’s origination in time, and that would be easier evidence 
for its temporal origination. The evidence for the impossibility of the body pre-
ceding the genus of motion and rest is that if it preceded them, it would [have to 
be] neither stopping, nor staying, nor occurring in a place, because it is a bulk 
having spatial extension, and knowledge of the impossibility of this is necessary. 

2 Comment on this: 
Know that he has arranged the evidence for the bodies’ origination in time 

neatly, yet [the proof] is only sound with the affirmation of accidents as real, not 
hypothetical, as we shall explain later. He said: No one doubts the moving of the 
body. So he will be told: If by this you mean the state which is necessitated by 
the motion, and this occurs by the agent in your view without any intermediary, 
[you should know] that there are people who believe in denial of this [state]. If 
you, however, mean by that the motion we affirm and that the deniers of acci-
dents deny,11 then there are also those who uphold its denial. And the wording 

                                                                                                                                                                                                                          
11  According to the Bahshamiyya and al-Ba��r, the spacial attributes of motion and rest are 

conceptualized as accidents (a�r��) or entitative determinants (ma��n�), i.e., entitative be-
ings or essences that inhere in bodies and are the cause of the body’s being moving or rest-
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of your discourse indeed points to its negation, for you have said: By motion I 
mean the moving of the body. So how could one not have doubts about what 
you mean when many of the people contradict you?  

You said further: The affirmation of motion is obvious. If by this you mean 
that knowledge of the difference between what is moving and what is resting is 
known [immediately, you ought to understand that] this is summary knowledge 
which is of no use to you in what you want to assert, for what is established in 
reason is that whatever does not precede the originated in time must [itself] be 
originated in time as long as it is a real being (dh�t), not an attribute, as shall be 
discussed later. You then have tried to prove that the moving is other than the 
body, because what indicates the temporal origination of the motion does not 
indicate the temporal occurrence of the body, so the apparent meaning of your 
statement is that motion is known by way of inference, while reason distin-
guishes necessarily between what is moving and resting. If there is no entitative 
determinant (ma�n�), you should know the moving of the body immediately, 
and this means that the inference you tried to make is impossible. Then you 
said, however: The evidence for the motion’s origination in time is the possibil-
ity of its non-existence. How can this inference be sound according to your 
view? You said moreover: If the moving of the body were [identical with] the 
body, it would necessarily follow that when the moving became void, [the body] 
would become void. From this you inferred that the moving is other than the 
body, while you know that one of the views of your opponents is that the attrib-
ute of a thing is nothing other than [the thing itself], and that otherness occurs 
only between two beings that are distinctly known and are independently stable 
by themselves, and also that the attribute cannot be [distinctly] known by itself, 
but its stability is ascribed to the thing described, which is known by it as distinct 
from what differs from it. [If so], how can it be [asserted] that the moving, if it is 
not the body, must be something other [than the body]? And how can you re-
fuse the argument that your statement that the moving is other than the body is 
correct only when by this the motion that necessitates the body’s being moving 
is meant, because it is known as independent by itself? But if the motion is not 
an entitative determinant inhering in the body, but a distinction between what is 
moving and what is resting, that is not something that can be known [independ-
ently]. Rather it is not sound to state that this is either the body or something 
else. 

3 This is clarified by what we say to the Attributists (�if�tiyya): If God were 
knowing because of an [independent attribute of] knowledge, it would be neces-
sary for His knowledge to be other than Him. The Karr�miyya stated explicitly 
that the knowledge is other than God, [and the same applies to] His life and His 

ing. The deniers of accidents viewed these attributes as nothing independent of or addi-
tional to the body. 
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power, because they affirmed two objects which can be mentioned, each of them 
distinguished from the other by being mentioned separately, so that the reality 
of the otherness is firm. Therefore we said to them: You inevitably have to affirm 
the otherness of God and His knowledge, because [in your view] it is the cause 
of His being knowing. You say indeed that the knowledge that God is knowing is 
knowledge of His knowledge. If [you actually asserted that] it is other than God, 
it would add nothing to what you are already saying. When those who turn this 
argument against us spoke about the states (a�w�l),12 the theologians of the fol-
lowers of the shaykh Ab� H�shim replied to them: The difference between us 
and the Kull�biyya13 is that we do not affirm two beings that are known [inde-
pendently] and distinguished in mention, each of them being described by what 
distinguishes one of them from the other. If we affirmed this, it would force on 
us what it forces upon you. Rather, we widen the sense of our terminology in 
this instance because it is [too] narrow for us, so that the listener may know our 
intention. If the Kull�biyya mean what we mean, then they only differ in termi-
nology, while their intention is sound. But we know that their purpose in de-
scribing God as being knowing differs from our purpose with regard to the states 
(a�w�l). Thus they are obliged to affirm the otherness, but not we. And you [i.e., 
Abu l-	usayn al-Ba�r�], if you mean by the moving of the body what we mean 
when describing God as being knowing, because you do not affirm any being 
apart from the body that inheres in it, you ought not affirm the moving of the 
body to be something other than it, since moving is not known [as an inde-
pendent being]. The body is only known to be moving in detailed [knowledge] 
by inference, and we also know the existence of motion in it by inference. Thus 
the motion is other than the body, but not its moving. 

4 Then he said: The evidence for the origination of motion and rest is that 
non-existence is possible for each of them, whereas for the eternal non-existence 
is impossible. We only say that non-existence is permissible for motions and oc-
casions of rest because there is no moving body but that it is possible for it to 
rest or to leave from one motion to another, like the change of the sphere from 
one revolution to another, and there is no body at rest but that it is possible for 
us to move it, either as a whole or by its parts, as with large bodies. We only say 
that the eternal cannot become non-existent because the eternal is necessarily ex-
istent (w�jib al-wuj�d) in every circumstance, and whatever exists necessarily in 
every circumstance cannot become non-existent. And we only say that it is nec-

                                                                                                                                                                                                                          
12  According to the Bahshamiyya, God’s essential attributes (of being knowing, powerful, 

and existent) are conceptualized as states (a�w�l) that are grounded in essential attributes, 
their ontological foundation being the attribute of essence. The Ash�arites, by contrast, 
maintained that God’s attributes are eternal entitative determinants (ma��n�) that are dis-
tinct from His essence. The opponents of the Bahshamiyya accused them that with their 
notion of states they maintained in fact a position very similar to that of the Ash�arites, 
violating thereby the Mu�tazil� concept of taw��d. 

13  By the Kull�biyya, the Ash�arites are meant. 
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essarily existent because it has been existent forever, and it must be [eternally] 
existent either by way of contingency or by way of necessity. If it were existent 
by way of contingency, it would not be more likely to be existent than non-
existent if it were not for an agent, but the eternal cannot be [existent] by virtue 
of an agent, because what is reasonable with respect to the agent is that he brings 
about a thing from non-existence, yet the eternal is never in a state of non-
existence. Thus it is true that its existence is necessary, and it is not more likely 
that its existence is necessary in one circumstance rather than in another. It is 
true then that it is necessarily existent in any circumstance, and that its non-
existence is impossible. 

5 Know that we have already explained that whoever affirms the moving thing 
to be moving not by virtue of a motion knows its being such by necessity when 
witnessing it, especially on the basis of your claim that the knowledge that the 
moving thing is moving is knowledge of the state you have affirmed without re-
futing the statement of its opponent [who says] that the knowledge that the 
moving thing is moving is knowledge of its motion. Thus it is impossible [for 
you] to infer the emergence (tajaddud) of its moving. You said further in distinc-
tion and as evidence for the temporal origination of motion and rest something 
in which you must be widening the meaning in your basic principles, because 
this expression is applied in its real meaning according to the doctrine of the one 
who affirms motion to be an entitative determinant apart from the body and in-
hering in it. For him it is sound to infer its temporal origination because it is 
admissible for it to be present but not necessarily effective (m�jiba), and for any-
one of sound mind its transfer is also admissible. Thus he needs to explain that 
the change of the body from being moving from one direction to another is be-
cause of its [the motion’s] becoming non-existent, by showing that it is impossi-
ble for the motion to be present in it [the body] but not necessarily effective 
(m�jiba) [in moving] nor moving itself, because transfer is sound only on the ba-
sis of a moving thing. [He must explain this] in order to show that it can be-
come non-existent. [Only then] can he add to this knowledge the knowledge 
about the impossibility of the non-existence of the eternal, and then he knows it 
[the motion] to be temporally produced. Whoever witnesses a body moving in 
one direction after it had been in another one is compelled to knowledge of this, 
but what can he infer from it? It has already become clear to you that it is not 
sound for him to infer the possibility of the body not being moving, resting, ag-
gregating, and separating, because the change of the body from that is by neces-
sity known to the witness, and this implies the falseness of your tying the proof 
for the temporal origination of what you call motion and rest to the possibility 
of its becoming non-existent, and that it is impossible for the eternal to become 
non-existent. 

6 If he argues: The situation is as you mentioned that I have dispensed with 
the evidence for the possibility of non-existence of what I called aggregation, 
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separation, motion and rest because I know by necessity the possibility for the 
body to leave all these [states]. But even though I know this, yet because I rec-
ognize the possibility that the body has forever been at rest even if it will move 
in the future, and because I recognize the possibility that it has forever been ag-
gregated even if it will become separated, I cannot know the emergence of these 
states and I cannot infer from their emergence the emergence of what has not 
preceded them. Thus I need to build [the demonstration] upon this premise and 
to join it to the evidence that non-existence is impossible for the eternal, so that 
the conclusion from these two premises will be knowledge of the emergence of 
the attribute from which I know the described body to have departed, even 
though I only witnessed the change of the described body from it, but not its 
emergence. He is to be told: You ought to have said: One of the two premises is 
necessary according to my doctrine, and that is the possibility of the body’s 
change from any attribute with which I witnessed the body and whose emer-
gence I do not know. If the acquisitional premise is joined to it, that is the 
knowledge that the eternal cannot become non-existent, then I know the emer-
gence of all its attributes, whether it is its being at rest, in motion, aggregated or 
separated – yet you did not do this. Rather, you ought to have said: Only those 
who affirm entitative determinants need to infer the two afore-mentioned prem-
ises according to their doctrine, but not me, in order to explain the difference 
between you and them. So the whole matter proceeded in some kind of ambigu-
ity, in that your situation became similar to theirs in respect to the inference of 
both premises, and you formulated your position in the same way they did, 
namely that the proof for the temporal origination of entitative determinants is 
based on two principles, one of them being the possibility of their becoming 
non-existent and the second being that the Eternal one cannot become non-
existent. They proved the soundness of both matters in the same way as you did, 
yet according to your doctrine all this is known by necessity except for the im-
possibility of the eternal to become non-existent. However, that is also some-
thing you cannot prove by inference on the basis of your principles as I shall ex-
plain. Thus the states, such as the moving of the body, its resting, its aggregation 
and its separation, are known by necessity, and the impossibility for the body of 
being free of that is also known by necessity, and the ceasing of these attributes 
is likewise so according to your doctrine. There is no sense then to what you 
have mentioned. 

7 As for your statement that the eternal is necessarily existent and your infer-
ence from the necessity of its existence from eternity for the necessity of its exis-
tence in the future, that is something unsound, because you have not pointed 
out a cause which equally applies to both times so that their equality would be 
necessary. Rather you have said: Its existence at one time is not more likely than 
at the other, but that is a mere claim. What you ought to have done is to point 
out a necessitator, explaining its presence at both times in a way that entails that 
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it is equally [effective] at all times, [such] that it necessitates in one of the two 
times just as it necessitates in the other.  

8 If he said: My intention by the necessity of existence from pre-eternity is 
that it itself necessitates this and itself exists at all times. Therefore I say: The ex-
istence of the temporally originated, since its existence is by virtue of an agent, 
necessarily belongs to the category of the contingent, and its agent must exist 
prior to it. The state of the eternal is different, thus it must be necessarily exis-
tent in every circumstance as I have explained at the beginning of my discourse. 
He should be told: Your statement that the eternal is necessarily existent in every 
circumstance is a mere claim, and you must know this either by necessity or by 
inference. You cannot claim that this is necessary knowledge, because it is some-
thing absent and is not [immediately] known. As for inference, it is inapplicable 
according to your principles because your differentiation between the eternal 
and the temporal whose existence belongs to the category of the contingent that 
requires an agent preceding it has no effect, since the most it implies is that the 
eternal because of its being eternal dispenses with an agent, even though this is 
disputed among the people as you know, namely in the doctrine of some of the 
philosophers that the world is pre-eternal by virtue of an agent. Thus our accep-
tance that the eternal does not require an agent, but that the temporal is in need 
of him in contrast to [it], does not affect what we want to force on you to admit 
regarding your categorical assertion that the eternal cannot become non-existent. 
I have indeed heard from some reliable source that you claim that capability is 
simultaneous with the act. What then would prevent the eternal’s being eternal 
by an agent, so that its agent would not precede it as capability does not precede 
its object, even though the temporally originated requires a producer, and were it 
not for the producer, the act would not have occurred, and were it not for the 
agent, the eternal would not be existent? For you have claimed that power to act 
is power over what exists. Thus the Almighty has forever had power over an exis-
tent which He did not precede, nor did it precede Him. 

9 If he then said: The existence of the eternal is preponderant over its non-
existence not because of any aspect requiring its specification in regard to some 
of the times. Therefore it is necessary that its existence is not specified in respect 
to some times to the exclusion of others. He is to be told: How can you disprove 
that its self may necessitate its existence from eternity on condition that nothing 
occurs to it that necessitates its change from that, so that from the advent of 
what necessitates its change from the attribute of existence necessarily follows its 
becoming non-existent despite its being pre-eternal, and it may be the agent who 
requires its becoming non-existent specifically? Our discussion here concerns the 
body at rest being at rest from pre-eternity and its being aggregated [from pre-
eternity], and it is well established that the agent effects the change of what is de-
scribed by this attribute to its opposite, so that the body becomes aggregated or 
separate by virtue of the agent after it had been aggregated or separate from eter-
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nity. This is clarified by the fact that the theologians needed to explain that the 
eternal does not have an opposite, and when the impossibility of an opposite is 
not affirmed, they have no way to prove definitely that the eternal cannot be-
come non-existent except by explaining that some among the attributes go back 
to the essence and that whatever has an attribute of this kind cannot change 
from it. But you are not able to explain that what is aggregated does not have an 
opposite to its being aggregated, because we know by necessity that the body be-
comes separated after it was aggregated, and you did not explain that there is an 
attribute of essence, not to mention your [failing to] explain that what has such 
an attribute cannot change from it. This is clarified [by the fact] that all the at-
tributes of bodies are brought about in your view by the agent, and there are no 
determinant entities besides the body. [The existence of] God can be proved 
only after the temporal existence of the body is known, yet you seek to prove 
that [vainly]. From where could one get here the concept of an attribute which 
goes back to the essence so that the impossibility of change of the thing de-
scribed [by it] could be determined? 

10 If he then said: Some among the theologians inferred the temporal origina-
tion of the body from the necessity of its being specified by a place from eternity 
as long as it was eternal, in a way that it was unable to leave it, and [held that] in 
its transfer in any direction indicated lies a proof for its origination in time. For 
if it were eternal, its being specified by the place would go back to its essence, so 
that its transfer would be impossible, and that verifies what I have said that the 
eternal does not become non-existent. It should be said to him: The falsity of 
this proof and similar proofs of the deniers of accidents for the temporal origina-
tion of the body has already been explained at the beginning of the Mu��
. I 
shall point out the basic aspect in that [refutation of their proofs] in accordance 
with what has been explained there, and this is what will quash your argument: I 
prove that the eternal cannot become non-existent by the like of their proof that 
whatever is qualified by an attribute from eternity cannot change from it. There-
fore I say: the entitative determinants such as aggregation and separation etc. en-
tail whatever they entail of these attributes by virtue of their essence, for if they 
entailed whatever they entail by virtue of a cause or an agent, there would be an 
infinite regress, so that the cause would require another cause and the agent an-
other agent. If the agent, however, rendered this possible without necessitating 
[it], this would contradict the affirmation of determinants, and the situation 
would be reduced to that the aggregated is aggregated by the agent without a de-
terminant entailing this, and this would lead to contradiction of what we have 
affirmed about [the reality of] aggregation and separation. Thus only one of two 
alternatives [holds true], either the affirmation of [accidents of] aggregation and 
separation necessitating the body being aggregated and separated, so that their 
affirmation goes back to the essence, or that [the body] aggregates and separates 
by virtue of the agent without intermediary, and without any way to know that 
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there is a necessitator. How can it be sound, when the situation is such, to say: If 
the body were eternal, it would have to be aggregated by virtue of its essence, so 
that it could not become separated? However, the body [in that case] would be 
aggregated from eternity not because of any matter and it would become sepa-
rated by virtue of an agent, because we know by necessity [only] summarily that 
the agent can effect the body’s becoming separated, so this does not entail its 
temporal origination. Rather it would be eternal. 

11 Know that the agent’s effectivity, if it were effective by way of rendering 
possible, not by way of necessitation, and if no necessitator apart from it could 
be reasonably affirmed, the agent would be in need of another agent and an end-
less regress would result, just as if the [accident of] aggregation’s necessiting the 
body’s being aggregated were referred back to a cause, an endless regress of 
causes would necessarily follow. It does not oblige the one who holds that the 
existence of the temporally originated, when it occurs, is by virtue of an agent, to 
affirm an infinite regress of agents, insofar as the existence of the First Agent is 
entailed by His essence. It has already been discussed that the denier of entitative 
determinants is unable to affirm a necessitator in any respect, because the es-
sence’s being necessitating is only intelligible after affirmation of necessitating 
determinants since they entail attributes in addition to existence. For whatever 
necessarily belongs to the described object not in the way that an entitative de-
terminant necessitates must be traced back to the essence in order to distinguish 
between it and what is traced back to a separate determinant. When it is impos-
sible to affirm a separate determinant, the reversal of that is not intelligible ex-
cept by the attribute going back to the agent. Whoever denies entitative deter-
minants indeed cannot trace any of the attributes back to anything but the agent, 
such that the theologians, even though they mention in the proof affirming ac-
cidents the division of the necessitator into essence and existence etc., yet since 
it is common and frequent in their discussion [to state] that among the attrib-
utes there is that which goes back to the essence, they mention that in this proof 
in order to perfect the beginner’s knowledge by the affirmation of accidents, 
when the body’s being moving by virtue of an agent and the like of it is invali-
dated. Because if they did not do this, their opponent, upon hearing them say 
that some attributes went back to the essence, would consider it possible that the 
body is aggregated by virtue of its essence, so that it would be hard to make him 
understand the meaning of their statement: It would be absurd for [the body] to 
be aggregated by virtue of its essence. 

12 Moreover, the essence of the body is recognized by the beginner especially 
as being a corpse and a bulk occupying space. When he is told: Surely, its occu-
pying space makes it equally possible for it to be aggregated and separate, so 
there must inevitably be something entailing one of the possible alternatives, he 
is averted to [the fact] that the essence does not entail [the body’s] being aggre-
gated. Therefore he is told: If [it] were like that by virtue of its essence it could 
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not possibly become separated because its essence in both states is the same at 
both times, namely its being a body occupying space. That is clarified by [the 
fact] that its being a substance entailing its occupation of space is only known by 
the most subtle contemplation, and it can be comprehended only by the one 
who already knows the temporal origination of the body. So how could it be 
sound for its being aggregated to become void by that when it is not recognized? 
Thus he came to mention of that by way of approximation what we have clari-
fied. Yet the attribute of essence, if it could be recognized without the affirma-
tion of entitative determinants, it would not be impossible to say: The attribute 
of essence [merely] renders possible just as the agent renders possible, since there 
is nothing that necessitates. This entails that the existence of the eternal which 
goes back to its essence belongs to the category of what is possible, so that at 
every moment it is possible and its opposite is possible, but this possibility 
ceases for its opposite by virtue of the agent who requires it to become non-
existent. Thus it would be eternally existent and then become non-existent 
through the agent. This is most obvious with regard to the body being eternally 
resting and its becoming moving by the agent. Its essence thus rendered possible 
its being resting from eternity, whereas the agent thereafter rendered possible its 
being moved. 

13 This is clarified by [the fact] that the stability of the stable implies [its] 
possibility and more, even if [it does] not [imply its] being necessary, just like 
the state that is stable by virtue of the agent, since it has been established that 
the agent’s effectivity cannot be by way of necessitation. If the agent were neces-
sitating it would be necessary for him to necessitate two opposites, because his 
state is the same with respect to the body’s moving to the right or to the left, and 
that is inevitably so on the basis of both doctrines, one being the doctrine of 
those who affirm accidents and the other the doctrine of those who deny them. 
Do you not see that the [accidents of] motion to the right and to the left, which 
necessitate the body’s being moving in both directions, are both alternately pos-
sible for it with no need for a specifier, since that would imply the affirmation of 
infinite [regression], and that what is entailed by them, if it occurred by the 
agent while they are negated, would more appropriately be alternately possible, 
and thereby would be confirmed whatever is confirmed without a specifier apart 
from [the agent]? And if, according to both doctrines, it were the agent who 
renders the opposite matters possible, and one of the two were confirmed with-
out specifier apart from him, then what could deny the essence’s from eternity 
making possible for the body to be aggregated or separated, and that the con-
firmed one would be one of them from eternity without any recognizable reason 
apart from the essence, just as one of the two attributes is confirmed by the 
agent without any recognizable reason and distinction? This would imply the 
possibility of change of the subject from the attribute it deserved from eternity 
to its opposite or a different one. And that implies the falsity of the claim he re-
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lied upon that attributes, if their becoming non-existent is possible in the sense 
of the possibility of a change of the subject from them, the non-existence of the 
eternal is impossible in the sense that the subject cannot change from the attrib-
ute that belongs to it from eternity, so that its emergence must inevitably be as-
serted. He expressed that by the temporal origination of the accidents, and the 
ambiguity resulting from his unrestricted application of this expression together 
with his denial of accidents has already been mentioned. 

14 What we have mentioned also implies the refutation of the proof of the 
deniers of accidents for the temporal origination of bodies, and this is what they 
claim: If the body were eternal, it would have to be specified by one of the direc-
tions for no intelligible reason, since its occupation of space makes its being in 
all other directions alternately possible. If the affirmation of a specifier is then 
impossible, that would lead to the affirmation of one of two faulty alternatives, 
either that it would occupy space in all other directions, or that it would not oc-
cupy space in any direction. It may be said to them: If the relation of the agent 
is the same in regard to all directions, and if [the body] is specified with any of 
the two directions for no intelligible reason, how do you deny that it may be 
specified from eternity with any direction for no intelligible reason going be-
yond its occupation of space, and that it also may change from the direction for 
no intelligible reason? If it is said then: This also applies to you when you affirm 
spatial locations. That is so because it is sound that one of them occurs to the 
exclusion of its opposite by virtue of the agent, without any intelligible reason. 
How then do you deny the like of that in regard to the body being specified 
with one of the two directions? That implies the negation of the [accidents of] 
spatial location. He should be told: The two [accidents of] spatial location ne-
cessitate what they necessitate by virtue of their essences, and the capable is ca-
pable of bringing forth both. Thus the occurrence of one of them on his part for 
no matter in addition to his being capable is inevitable, in so far as the affirma-
tion of something additional to that would contradict the reality of the capable 
being capable and would contradict its occurrence by the capable, and it would 
entail that it does not need him to the extent that it would contradict the affir-
mation of the agent, but he has already been confirmed. 

15 Do you not see that we say to whoever disagrees with us: Either you affirm 
in the visible world an agent who is capable of two opposites or you negate this. 
If he then negates the agent or his making possible for the body to move right or 
left by saying: He makes possible the body’s being right only because of its speci-
fication with an attribute which in effect is the contrary to his being capable of 
moving it to the other direction, this is a doctrine of the mutual contradiction of 
capabilities. Once the refutation of the position of those who maintain this has 
been clarified by the clarification that the unbeliever is capable of faith according 
to what has been laid down by the theologians in their writings, it is necessary, if 
the capable is capable to move right, that he is capable to move to the left, and it 
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is necessary to affirm an intermediary, namely the accidents, according to what 
the evidences have already indicated. If that is so, the feasibility of the existence 
of each of the opposites on the part of the capable agent is necessary without any 
reason in addition to that. Thus the moving to the right of the moving object 
does not occur because of something whose effect is the same as with the moving 
to the left, but rather the affirmation of two opposite essences is inevitable that 
entail two opposite attributes, and that their occurrence by virtue of an agent 
does not lead to a contradiction of what has already become known, and that the 
temporal origination of the body, which is the purpose in what I am mentioning, 
is thrown into doubt by the deniers of accidents casting doubt on the temporal 
origination of bodies. This question, however, is only sound by affirmation of 
what he seeks to criticize. So if the question were sound, namely the assignment 
of the two attributes of the spatially located to the agent without a specifier in 
analogy to the assignment of the two spatial locations to the agent without a 
specifier, this would imply the affirmation of the two spatial locations. How 
could it be sound then to make it a way to their denial? 

16 Yet the purpose in this book is to disprove the position of whoever infers 
the temporal origination of bodies and the affirmation of the Creator from at-
tributes, not determinants. The purpose is not to back the upholders of acci-
dents, but rather to refute the inference mentioned. Therefore I refrain from ex-
amining the discussion on this question in detail. However, the difference be-
tween the two positions is evident, and this is because according to the position 
of the theologians it is necessary to assign grounds to everything for which 
grounds can be given, in accordance with what will be discussed in the affirma-
tion of the Orginator if the discussion requires it, but your doctrine is not like 
that. The proof for the verification of this principle would cause us to depart 
from our purpose. On account of this the transfer of a substance to one of the 
two directions is not more likely than to the other except for an additional rea-
son beyond the effect of the agent which is related to both of them equally. 
Therefore it is necessary to affirm two opposite spatial locations, and assigning 
the ground for the occurrence of one of the two to the exclusion of the other to 
accident is impossible because it leads to falsity. If you accept this principle, the 
answer to your question is attained and the disagreement about many principles 
ceases. But if you disagree with this, it is necessary that the discussion between 
you and your opponents is at variance with what they rely upon in most places 
and that … 
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A rare case of biblical “testimonies” to the Prophet 
Mu
ammad in Mu�tazil� literature: Quotations from 
Ibn Rabban al-�abar�’s Kit�b al-D�n wa-l-Dawla in 
Abu l-	usayn al-Ba�r�’s Ghurar al-adilla, as preserved 
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Introduction 

The text presented in the following pages is a chapter from al-Munqidh min al-
taql�d,1 a compendium of Mu�tazil� theology composed in the year 581/1185 by 
the Im�m� Mu�tazil� Sad�d al-D�n Ma
m�d b. �Al� b. 	asan al-	imma�� al-R�z�, 
who died after 600/1204.2 The chapter that is edited and translated here deals 
with the biblical passages that were adduced by Muslims as proof of the veracity 
of the prophethood of Mu
ammad.3 

It is of great scholarly interest for a number of reasons. First of all, it contains 
extensive quotations from a work, now lost, by the well-known Mu�tazil� theolo-
gian Abu l-	usayn al-Ba�r� (d. 436/1044).4 The work in question is Ghurar al-
adilla, the Best of Proofs, in which the author defends himself against attacks 
from opponents that had been elicited by his earlier tract Ta�affu� al-adilla.5 On 
the basis of al-	imma��’s work – not only the chapter under discussion here – it 
is possible it make a partial reconstruction of the contents of the Ghurar. 

1  Sad�d al-D�n al-	imma�� al-R�z�, Al-Munqidh min al-taql�d 1-2, Qom 1412-14/1991-3. For a 
list of manuscripts and editions, see Mu�jam al-tur�th al-kal�m�, vol. 5, p. 305. The work is 
also known under the titles Al-Murshid il� l-taw��d wa-l-munqidh min al-taql�d and Al-Ta�l�q 
al-�ir�q� li-l-kal�m. 

2  On this author, who is little known to Sunn� scholars but no stranger to Sh���s, see the in-
troduction to the edition of al-Munqidh, and the introduction to Khul��at al-na�ar. An 
Anonymous Im�m�-Mu�tazil� Treatise (late 6th/12th or early 7th/13th century), eds. Sabine 
Schmidtke and Hasan Ansari, Tehran 2006, pp. x-xi. 

3  I should like to thank Wilferd Madelung for drawing my attention to the section on bibli-
cal annunciations and for a number of valuable comments and suggestions for improve-
ment of the edition and the translation. Needless to say I alone remain responsible for any 
remaining errors. I am also grateful to Sabine Schmidtke for providing me with a copy of 
the Munqidh. 

4  On Abu l-	usayn al-Ba�r�, see D. Gimaret, “Ab�’l-	osayn al-Ba�r�,” Encyclopaedia Iranica, 
vol. 1, pp. 322-24; W. Madelung, “Ab�’l-	usayn al-Ba�r�,” Enyclopaedia of Islam. New Edi-
tion, Supplement, p. 25; and the introduction to Khul��at al-na�ar. 

5  See Abu l-	usayn al-Ba�r�, Ta�affu� al-adilla. The extant parts introduced and edited by 
Wilferd Madelung and Sabine Schmidtke, Wiesbaden 2006. 
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Secondly, it is quite unusual to find, in a work of Mu�tazil� theology, a section 
dealing with biblical predictions of the coming of Mu
ammad and of Islam. For 
although most kal�m theologians, Mu�tazil� and other, discussed the issue of 
prophethood and the ways to demonstrate the genuineness of the message of 
someone claiming to be a prophet, they usually concentrated on the inimitable 
Qur��n as the incontrovertible proof of Mu
ammad’s prophetic dignity. Appar-
ently they, as opposed to the more traditionally-minded theologians, saw the de-
scription of the prophet in the Bible as a secondary proof, and they clearly did 
not take the Qur��nic verse which states that Mu
ammad is encountered in the 
Torah and the Gospel that the Jews and the Christians possess (Qur��n 7:157) as 
an invitation to verify for themselves where and in which way he is described. 
Even the Q��� �Abd al-Jabb�r al-Hamadh�n� (d. 415/1025), arguably the most in-
fluential Mu�tazil� theologian and author of, among other things, a voluminous 
work on the proofs of prophethood (Tathb�t dal�	il al-nubuwwa), dispenses with a 
discussion of what had come to be recognised as one of the most resounding 
proofs of a prophet’s veracity: annunciation in an earlier sacred scripture.6 The 
presence of a chapter on testimonies in a work of the nature of al-Munqidh min al-
taql�d, then, is somewhat of a surprise. But in dealing so extensively with the 
topic, al-	imma�� merely follows the example of Abu l-	usayn al-Ba�r�, from 
whose Ghurar al-adilla he lifted the section on biblical annunciations.  

But the chapter presented here is important for a third reason: it provides de-
cisive proof of the antiquity and authenticity of a text that has long been consid-
ered a twentieth-century forgery, namely Kit�b al-D�n wa-l-Dawla by Ibn Rabban 
al-�abar�, a ninth-century Nestorian convert to Islam (d. ca. 251/865).7  

The author of this work sought to convince non-Muslims in general, and 
Christians in particular, of the truth of Mu
ammad’s prophetic mission. Almost 
half of the book is taken up by an argumentation on the basis of passages from 
the Bible (in its wider sense, including the New Testament) that could be taken 
to refer to the Prophet and to his nation. From the Hebrew Bible alone Ibn Rab-
ban adduces over sixty testimonies, sixteen of which are reproduced, in most 

6  See Gabriel Said Reynolds, A Muslim theologian in the Sectarian Milieu. �Abd al-Jabb�r and the 
Critique of Christian Origins, Leiden 2004, p. 98: “[�Abd al-Jabb�r] is generally silent on 
biblical predictions of Mu
ammad, a topic about which other Muslim scholars speak at 
length.” 

7  For a brief history of the controversy and a biographical sketch of the author, see my Mus-
lim Writers on Judaism and the Hebrew Bible. From Ibn Rabban to Ibn Hazm, Leiden 1996, pp. 
23-29, with bibliographical references. To date there are two editions of Ibn Rabban’s 
work, both of which leave much to be desired, viz. the one by Alphonse Mingana (Man-
chester 1923) and ��dil Nuwayhi� (Beirut 1393/1973). Mingana also produced an English 
translation: The Book of Religion and Empire. A Semi-Official Defence and Exposition of Islam 
written by Order at the Court and with the Assistance of the Caliph Mutawakkil (A.D. 847-861) by 
�Ali �abar�. Translated with a critical apparatus from an apparently unique MS. in the John 
Rylands Library, Manchester 1922. A new edition of the tract is currently being prepared 
by David Thomas and Rifaat Ebied. 
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cases verbatim, by al-	imma��, who indicates that he quotes them from Abu l-
	usayn’s Ghurar. Since Abu l-	usayn, and al-	imma�� in his wake, mention Ibn 
Rabban by name, we have here a concrete – and relatively early – piece of evi-
dence positively linking Ibn Rabban to the Manchester manuscript that was re-
garded with suspicion.  

The number of alleged biblical references to the Prophet contained in the chap-
ter under discussion is small in comparison to what we find in Ibn Rabban’s 
work, which means that a selection was made. The question is only by whom: 
was it Abu l-	usayn himself who picked what had by that time become the 
standard testimonies (e.g., Gen. 16:6-12; Deut. 18:18f.), discarding the less obvi-
ous and therefore less popular ones, or was it al-	imma�� who chose these six-
teen passages from a larger number found in the Ghurar? What exactly was Abu 
l-	usayn’s Vorlage?8 Although he closely follows the text of Ibn Rabban’s book, 
as well as his argumentation9, this need not mean that he had a complete copy at 
his disposal, and perhaps not even a complete version of the chapters from Kit�b 
al-D�n wa-l-Dawla that deal with biblical annunciations (Chapters Nine and Ten 
in the Arabic text). It is not inconceivable that these chapters circulated as a 
separate booklet, under Ibn Rabban’s name, and that an excerpt of this booklet 
was made later on, containing mainly the most popular proof texts which had 
become fixed ingredients in Muslim polemics and apologetics. If this is so, one 
cannot escape the irony that Ibn Rabban’s list, which, as I have shown elsewhere, 
was itself based on a pre-existent list of Messianic passages which he managed to 
expand,10 should in turn have been curtailed.11 

What is interesting is that Abu l-	usayn seems to accept Ibn Rabban’s version 
as the authoritative one. He uses it as his basic proof text, comparing it at times 
with the Hebrew version or at least a version allegedly transmitted from the He-
brew by a Jew. Moreover, he makes frequent reference to a number of Christian 
transmissions, Syriac and other. However, what he does not seem to realise is 
that Ibn Rabban’s version is, in the final analysis, also a Christian (albeit an 
islamised) one in the sense that it is based upon the Syriac. 

                                                                                                                                                                                                                          
8  He indicates that he has seen more than one manuscript of Ibn Rabban’s text. 
9  Though Abu l-	usayn has some highly original arguments as well. 
10  Adang, Muslim Writers, pp. 21, 145, 148. 
11  It also shows that Moshe Perlmann was correct in his assumption that Ibn Rabban’s tract 

was “a Bible quarry for Muslim controversialists” and that Kit�b al-D�n wa-l-Dawla was 
perhaps not eclipsed by a similar work by his contemporary, Ibn Qutayba (d. 276/889), as 
I previously assumed; see Moshe Perlmann, “Note on the Authenticity of �Al� �abar�’s 
‘Book of Religion and Empire’,” Moslem World 31 (1941), p. 308, and Bulletin of the John Ry-
lands Library 26 (1941-42), p. 246, and Adang, Muslim Writers, p. 148. For a translation of 
the biblical annunciations adduced by Ibn Qutayba – most of which can be encountered 
in Ibn Rabban’s tract, and some of which appear in Abu l-	usayn al-Ba�r�’s Ghurar as 
quoted by al-	imma��, see Muslim Writers, Appendix Three. 
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Unlike Ibn Rabban, who mainly had his former coreligionists in mind, Abu l-
	usayn seems to address himself exclusively to the Jews. He only adduces pas-
sages from the Hebrew Bible, refutes Jewish arguments, and refers to one or 
more Jewish interlocutors. That Abu l-	usayn held discussions with Jews seems 
to be confirmed by references in his discussion of naskh, abrogation of one re-
vealed law by another, which we find in al-	imma��’s Munqidh.12 According to 
Madelung and Schmidtke, there must have been Jews who were attracted to Abu 
l-	usayn’s teachings. One of them may have been a convert to Islam of Egyp-
tian origin who became a disciple of Abu l-	usayn.13 

Although al-	imma��’s work has been preserved in several manuscripts, and is 
available in various editions, most of these are not easily accessible. The edition I 
had at my disposal is, moreover, seriously flawed, and especially in the section 
under discussion, where the editor was clearly unfamiliar with the subject matter 
and with biblical names. In addition, he was obviously unaware of the existence 
of Ibn Rabban’s work. For the edition presented here Abu l-	usayn’s quotations 
were compared with Kit�b al-D�n wa-l-Dawla, which made it possible to correct 
many errors.14 All corrections and emendations are indicated in the footnotes,15 
as are the parallels with Ibn Rabban’s tract,16 which are quoted in full, highlight-
ing the extent of Abu l-	usayn’s indebtedness to the earlier author. Biblical 
names have been corrected on the basis of the Arabic translation of the Bible, 
published in 1998 in Lebanon by the Bible Society. The numbers in square 
brackets that appear in the edition and the translation refer to the pages in the 
Qom edition of the Munqidh. 
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Translation 

[504] Among the clear proofs of [Mu
ammad’s] prophethood are the annuncia-
tions of him [found] in the books of the prophets (peace be upon them), of the 
spread of his call, the appearance of his religion, the victory of his tribe, and the 
cultivation of his country and his desert. 

This was stated by Shaykh Abu l-	usayn in his Ghurar, where he says: 
“Among this is what is [stated] in the ninth chapter of [505] the first book (sifr)1, 
namely that when Sarah became angry at Hagar2, the angel of God (exalted is 
He) appeared to [the latter] and said: ‘O Hagar, where are you going and where 
are you coming from?’ She said: ‘I am fleeing from my mistress Sarah’. And he 
said to her: ‘Go back to your mistress and submit to her, for God will multiply 
your seed and your offspring3; you will conceive4 and give birth to a son, and 
you will name him Ishmael, because God (exalted is He) has heard [of] your self-
denial and your humility; he will be a wild ass of men5; his hand will be above 
(fawq) everyone’s hand, and the hands of everyone will be stretched out to him 
in submission, and he will live on the borders of the land of all his brethren.’ 
This is how Ibn Rab�� al-�abar� transmits it, and some copies have ‘Ibn Rabban 
al-�ab�b’ (the physician). 

Said Shaykh Abu l-	usayn: I heard a certain Jew transmit it as follows: “His 
hand will be on all and the hands of all will be on him,” for, he said, what we 
encounter in Hebrew is “b�dh bik�l wa-b�dh k�l”6, and he claimed that this pas-
sage may either imply that he7 exercises control, or [rather] that his hand is on 
everyone in the sense that he associates with everyone. 

The method of reasoning in this saying [by the Jew] is that [the verse] is issued 
as an annunciation, but it is not conceivable that the angel should bring tidings 

1  In fact Gen. 16:6-12. 
2  In the Arabic text Sarah is the object of Hagar’s anger instead of the other way around as 

in Gen. 16:6. Cf., however, Ibn Rabban, D�n wa-dawla, p. 67: lamm� harabat H�jar min 
S�rah. 

3  Cf. Ibn Rabban, D�n wa-dawla, p. 67, with slight variants, one of which is, however, signifi-
cant: Ibn Rabban follows the Biblical text in putting the words “I will multiply your seed” 
into the mouth of the angel, whereas in the version presented here the angel states that 
God will multiply Hagar’s seed, thus avoiding the theologically problematic suggestion 
that anyone but God has the power to do so. It is not clear whether Abu l-	usayn imple-
mented this change or whether his Vorlage already contained the variant reading. 

4  According to Gen. 16:4, Hagar was already pregnant by this time. 
5  The Arabic has �ayn al-n�s, instead of �ayr which is required by the Hebrew. Ibn Rabban 

discusses in detail why the nick-name “wild ass” particularly suits Ishmael; see D�n wa-
dawla, p. 72; Religion and Empire, pp. 83f. �Ayr would have suited the purpose of the Mus-
lim author since in Arabic it also has the meaning of lord, chief or king. 

6  Hebrew: yado ba-kol ve-yad kol bo; see Gen. 16:12. 
7  The text actually has “his hand”, which is awkward in translation. 
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of injustice and oppression on behalf of God (exalted is He) and of a matter that 
was not fulfilled without lying about God (praised be He). 

Now, it is well known [says Abu l-	usayn] that Ishmael and his offspring did 
not exercise control – meaning in the larger part of the world and among the 
majority of nations – nor did they associate with everyone and intermingle with 
them, their hands being on all of them and the hands of all on them, except in 
Islam, because before Islam they had been confined to the desert and did not 
venture to enter the perimeters of the Arabs and of Syria, except with great 
trepidation. 

But when Islam came, they took possession of the East and the West through 
Islam, and they intermingled with the nations and settled down in their coun-
tries, and the nations mingled with them and became involved with them and 
betook themselves to them and made the pilgrimage to their qibla and entered 
their desert in order to be close to the Ka�ba and to receive the sciences of the re-
ligion from Medina or Mecca. 

[506] If the Prophet were not truthful, as [the Jews] claim, then this approach 
on the part of the nations, and the [Muslims’] mingling with the nations, and 
the nations’ mingling with them would constitute disobedience to God and ex-
changing obedience to Him and His religion for disobedience of Him and obe-
dience to Satan, and God (mighty and exalted is He) is far above annunciating 
something of this nature. 

In the eleventh chapter of the fifth book it says, quoting Moses (peace be upon 
him): “The Lord your God will raise up a prophet for you like me from among 
you and from among your brethren, so hearken”.8  

In this [same] chapter [we find]: “The Lord said to Moses (peace be upon 
him): “I am raising up for them a prophet like you from among their brethren, 
and whichever man who does not hearken to my words that this man will con-
vey from me in my name, I shall take revenge on him”.9  

Said the Shaykh [Abu l-	usayn al-Ba�r�]: I have seen in the Torah after His 
saying “from their brethren” [the following words]: “And I will put my word in 
his mouth and whichever man who does not hearken to the words that he will 
speak in my name, I shall take revenge on him.”10 

This saying demonstrates that the prophet whom He raises up is not from 
among the Children of Israel, because if someone addresses a certain people and 
says to them: “I will raise up a man from among your brethren,” it will be con-
cluded from this that he will not be from among themselves, like when someone 
says to the Ban� H�shim: “there will be a leader (im�m) from among your breth-
ren,” it will be understood from this that he will not be from among the Ban� 

                                                                                                                                                                                                                          
8  Ibn Rabban, D�n wa-dawla, p. 73; Religion and Empire, p. 85; cf. Deut. 18:15. 
9  Ibn Rabban, D�n wa-dawla, pp. 73f.; Religion and Empire, p. 85; cf. Deut. 18:18-19. 
10  Cf. Deut. 18:18. 
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H�shim [themselves]. Now, every prophet who was sent after Moses was not 
from among their brethren, being from the Children of Israel [themselves]. The 
Prophet, however, (peace be upon him) was from among their brethren, because 
he was from the children of Ishmael, and Ishmael was the brother of Isaac. If this 
annunciation had been of a prophet from among the Children of Israel, it would 
be meaningless, because God (exalted is He) had already sent many prophets 
from among the Children of Israel after Moses. 

[Abu l-	usayn] said: A certain Jew told me that they believe that after Moses 
no other prophet will come from among the Children of Israel.11 This, now, con-
firms what we have said, about the annunciation being of a prophet from among 
others than themselves. 

[507] If they say: “His saying ‘from among you’12 precludes that the reference 
is to Mu
ammad, because he did not rise up from among the Children of Is-
rael,” it will be said: But he did actually rise up from among them, for he rose up 
in the 	ij�z and received his mission in Mecca, and emigrated to Medina, where 
his affair was accomplished. Now, around Medina there were Jewish towns, such 
as Khaybar, [those of] the Ban� Qaynuq�� and Na��r, etcetera, and moreover, 
the 	ij�z is situated close to al-Sh�m (Greater Syria) and the majority of Jews 
were at the time in al-Sh�m. Therefore, whoever rises up in the 	ij�z has in fact 
risen up from among them, because he is not far removed from them.13  

It says in the twentieth chapter of this book: “The Lord came from Mount Sinai, 
and rose up for us from Se�ir and appeared from Mount Paran, while with him at 
his right hand there were the masses of holy ones, and he granted them the 
power and caused them to be loved by the nations, and invoked a blessing on all 
his holy ones.”14 Mount Paran, now, is in the 	ij�z, for it says in the Torah that 
Ishmael learned archery in the desert of Paran,15 and it is known that he was only 
ever in Mecca.16 

Said the Shaykh [Abu l-	usayn]: I have read in the handwriting of Ibn al-
K�f� in Kit�b man�zil Makka17 that he says: “A number of Bedouin of Ma�din 

11  The Jewish interlocutor probably means that there will be no further lawgiver after Moses. 
12  As in Deut. 18:15. 
13  Although the verse cited is often used by Muslim polemicists and apologists, I have not 

seen this particular argument elsewhere. 
14  See Deut. 33:2f. 
15  Cf. Gen. 21:20f. 
16  Cf. Ibn Rabban, D�n wa-dawla, pp. 74f.; Religion and Empire, pp. 86f. 
17  On the bibliophile Abu l-	asan �Al� b. Mu
ammad b. �Ubayd b. al-Zubayr al-Asad�, 

known as Ibn al-K�f� (254-348/868-960), see Sezgin, Geschichte des Arabischen Schrifttums, 
vol. 1, pp. 384f. The title Kit�b man�zil Makka does not necessarily refer to a work by Ibn 
al-K�f� himself; he was in the habit of annotating the volumes in his well-stocked library, 
and Ibn al-Nad�m’s frequent references to information he read bi-kha

 Ibn al-K�f�, for ex-
ample, may well refer to notebooks by Ibn al-K�f� or to the catalogue of his library that he 
himself compiled and annotated.  
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Ban� Sulaym, not just one or two, told me that the dilapidated house which is 
located two-and-a-half miles before the quarry (ma�din) was called Rayy�n; it was 
the house before the present one and we nowadays call it the Old Quarry. The 
mountain in which the quarry is located is called F�r�n; I found it accurately vo-
calised.”18 He said: “It is located slightly to the left of the road […].”19 He said: 
“Beyond it are two mountains, one of them called Yaramram20 and the other al-
�Alam. Yaramram is situated to the right of the ascent to Mecca, and al-�Alam to 
the left of it, and between them and F�r�n are Qulwa21 and Maj�� All�h, which is 
the place where His revelation and His messengers appeared.” 

If [the Jews] say: What is meant by this [verse cited above] is the arrival of Ish-
mael to the desert of Paran when he was one of the [508] friends of God, they 
will be told: “But it said [earlier] ‘and he granted them the power,’ but no power 
was granted there after Ishmael dwelled there, nor did any multitudes of holy 
ones gather there.” 

One of them said: What is meant by this [verse] is that when the fire appeared 
from Mount Sinai, another fire appeared [simultaneously] from Se�ir as well, and 
also from Mount Paran, and spread from those places.22 

It will be said [to them]: That is not correct, because if God (exalted is He) 
created a fire or something else in a certain place, it would not be said “God 
came from that place,” except if [this event] were followed by a revelation, or if a 
[divine] punishment struck that place, or something like that. According to what 
you have [in the Torah] the appearance of the fire was neither followed by a 
revelation nor by [divine] speech except on Mount Sinai, so it should actually 
[only] say: “God came from Mount Sinai,” but not “He appeared from Se�ir and 
from Mount Paran,” just like it is not said: “God came from the clouds,” if what 
came from the clouds were fire and flames, such as appear on the days of spring. 

[Abu l-	usayn] said: Also, in the book of Habakkuk we find clarification of 
what we have said, namely:  

“God came from Mount Sinai,23 and the Holy One from Mount Paran. 
Heaven was eclipsed by the splendour of the Praised One (Mu�ammad), and the 

                                                                                                                                                                                                                          
18  For the location of Ma�din Ban� Sulaym, see the map in Michael Lecker, The Ban� Sulaym. 

A contribution to the study of early Islam, Jerusalem 1989, p. xiii. 
19  Here follow two obscure words. 
20  On Mount Yaramram, see Ab� �Ubayd �Abd All�h b. �Abd al-�Az�z al-Bakr�, Mu�jam m� 

ista�jam min asm�	 al-bil�d wa-l-maw��i�, ed. Mu�
af� al-Saqq�, 4 parts in 2 vols., Cairo 
1417/1996, vol. 4, pp. 1347, 1393. 

21  Qulwa literally means highest point, summit. 
22  The point being made here is that God’s light shone forth from various places at the same 

time, and not at three consecutive periods, representing the times of Moses, Jesus and 
Mu
ammad respectively, as is held by Abu l-	usayn and Muslim apologists before and af-
ter him. 

23  Ibn Rabban, following the biblical text, has j�	a ll�hu min al-Tayman: God came from Te-
man (i.e., Yemen). 
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earth was filled with his praise (�amd). The rays of his sight shall be as the light, 
and he shall encircle his country with his might. Death goes before him, and 
birds of prey accompany his armies. He stood and measured the earth, and he 
contemplated the nations and watched them. The everlasting mountains were 
scattered, and the perpetual hills bowed. The curtains of the land of Midian 
trembled, and he took possession of the everlasting ways. God was displeased 
against the rivers. Your anger is in the rivers, and the wrath of your boldness is in 
the seas. You rode on horses, and went up on the chariots of salvation and help. 
You shall be filled in your bows to overflowing, and the arrows shall surely be 
drenched at your command, O Praised One (Mu�ammad). The earth shall be 
cleft with rivers. The mountains saw you and trembled, and the showers of the 
torrent passed away from you. The abysses gave a howl of fear, and lifted up 
their hands in dread and alarm. The sun and the moon stood still in their course, 
and the armies marched at the flash of your arrows, and at the shining of your 
spears. You shall subjugate the earth in anger, and tread upon the nations in 
wrath, because you came forth for the salvation of your nation, and for the de-
liverance of the inheritance of your fathers.24 [509] Thus transmitted Ibn Rab-
ban al-�abar�.25 

Said [Abu l-	usayn]: As for the Christians, I have seen in their transmission “He 
appeared from Mount Paran, and heaven was shot through with the splendour 
of the Praiseworthy One (al-ma�m�d), and the arrows shall be drenched at your 
praiseworthy command, because you came forth for the salvation of your people 
and the deliverance of your Messiah.”  

He said: From the Syriac is transmitted, instead of His saying “and he con-
templated the nations and watched them”: “he distressed the nations”.  

Instead of “the abyss gave a howl”: “the abyss raised its voice and started to 
extend its arms”, meaning, those who had had little power in the army now rose 
up. 

And His saying “The everlasting mountains were scattered” means: the kings 
and those high in power were brought low. 

“The sun and the moon stood still in their course to be illuminated by the 
flash of your arrows and the shining of your spears”, that is: what happened is 
that as a result of the multitude of your troops and the multitude of their weap-
onry, its rays eclipsed the rays of the sun and the moon, veiling both of them so 
that they sought after him in their need. This [is said] by way of emphasis; this 
characteristic is found in the Prophet (peace be upon him) and his nation.  

“And the Holy One [came] from Mount Paran and heaven was eclipsed by 
the splendour of the Praised One (Mu�ammad),” implies that his coming 

24  See Hab. 3:3-13. 
25  Ibn Rabban, D�n wa-dawla, pp. 103f.; Religion and Empire, pp. 119f. 
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brought about that which we have mentioned, and this occurred only with the 
coming of Mu
ammad (peace be upon him), and not, as they claim, through the 
fire that appeared from Mount Paran when God spoke to Moses (peace be upon 
him) [on Mount Sinai]. Don’t you see that when a person says: “Zayd came in 
to us and the house shone and was filled with joy,” this implies that this was be-
cause of his arrival and followed upon it? 

As for their transmission “from the resplendence of al-Ma�m�d,” it is in the 
sense of mu�ammad, because both ma�m�d and mu�ammad indicate the one[s] 
to whom the praise (�amd) befell. In Syriac, they are mash��� and mashy��a re-
spectively, that is, mu�ammad and ma�m�d, and therefore [510] if a speaker of 
Syriac (Sury�n�) wants to praise God, he says: “mashy��� l�h�,” and this word of 
his mashy��� means praise (al-�amd) and l�h� is God. This transmission of theirs 
does not prejudice us, for except for Mu
ammad (peace be upon him), no one 
came from Mount Paran who possesses this characteristic (�ifa).26 

If [the Jews] say: The one intended is God [himself at the time] when the 
Messiah comes, and therefore it has at the end of the saying “and the salvation 
of your Messiah,” it will be said: “It is not allowed to describe God as if He were 
riding horses or as if the rays of His sight are like the light, or as if He took pos-
session of the everlasting ways, and we cannot abandon the apparent sense of 
these expressions without necessity. 

Also, he mentions these expressions following upon his saying “And the Holy 
One [came] from Mount Paran”. According to them, [however,] the Messiah will 
not come from Mecca or the 	ij�z. Therefore, we know from this that the refer-
ence in this saying is to a person who comes from the 	ij�z and in whose wake 
will occur that which He mentioned in the way of crossing the seas and the riv-
ers, just like the Muslims crossed the Tigris into al-Mad��in.27 

As for His saying: “the deliverance of your Messiah,” behold, Mu
ammad (may 
God bless him and grant him salvation) saved the Messiah (peace be upon him) 
from the lies of the Christians and the slander of the Jews about him. 

In the transmission of the Jews [it says]: “The Lord came from Mount Sinai 
and the Holy One from Mount Paran eternally (sarmadan),” and this precludes 
that it is the appearance of fire from Mount Paran and requires that what is in-
tended is the revelation and the eternal law (al-shar� al-d�	im). 

                                                                                                                                                                                                                          
26  For a similar attempt to find a Syriac parallel to the names Mu�ammad, A�mad and 

Ma�m�d and thus to demonstrate that the prophet of Islam is mentioned in the Bible by 
name, see Ibn Rabban, D�n wa-Dawla, pp. 75f, 77, 88, 90, 93f; Religion and Empire, pp. 88f, 
90, 103, 105, 108. As I have shown elsewhere, Ibn Rabban was not the first one to employ 
this method of tracing the Prophet’s name in scripture; see my Muslim Writers, pp. 144f.  

27  Ctesiphon, the ancient capital of the Persian empire. 
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In the Book of Isaiah, in the 22nd or the 27th chapter [it is said]: “God said to her 
– that is, Mecca28 – Arise, and make your lamp shine, for your time has come
near and the glory of God is rising upon you. For darkness has covered the earth, 
and fog has overspread the nations. The Lord shall shine upon you, and he will 
cause His glory to be seen upon you. The nations shall come to your light, and 
the kings to the brightness of your rising. Lift up your sight to what is around 
you and contemplate, for they shall all gather themselves unto you [511] and 
make pilgrimage to you.29 Your sons will come to you from a remote country, 
and your daughters will be nursed in canopies and on couches. And when you 
will see this, you will rejoice and be delighted, because the treasures of the sea 
shall be turned [over] to you, and the armies of the nations shall make pilgrim-
age to you30 until you will throng with camels and your land will be too small to 
contain the files [of animals] that shall gather to you. The rams of Midian and 
the rams of �uf�r31 will be led to you, and the people of Sheba shall come to 
you and tell of the favours of God, and they shall praise Him, and all the flocks 
of Kedar shall come to you and the lambs of Nebaioth shall serve you. They will 
offer on my altar what pleases me, and then I will renew praise (�amd) to the 
house of my laudation (ma�mada).32  

These characteristics are all to be found in Mecca, for indeed the land has be-
come too small to contain the files, that is, the assembled trains of camels, and 
the armies of the nations [do] make pilgrimage to it, and the treasures of the sea 
are [indeed] turned over to it. In one transmission [it says]: “the riches of the 
sea, until more of it is carried there than to any other city”. 

Said the Shaykh [Abu l-	usayn al-Ba�r�]: A curious thing occurred to me with 
regard to His saying “I will renew praise (�amd) to the house of my laudation 
(ma�mada),” and also concerning His saying “the people of Sheba shall come to 
you and tell of the favours of God and they shall praise Him,” namely, that the 
Arabs would [already] chant the talbiya before Islam, saying: “At your command, 
you have no partner save the one who is yours; you have dominion over him 
and whatever he possesses.” Then Islam renewed it [as follows]: “At your com-

28  Cf. Ibn Rabban (D�n wa-dawla, p. 98; Religion and Empire, p. 109), who introduces the pas-
sage quoted by saying that it is addressed to Hagar and to Mecca, the birthplace of her 
children. 

29  Wa-ya�ujj�naki; the biblical text has nothing remotely similar to this interpolated Islamic 
expression which is already present in Ibn Rabban’s version; see Ibn Rabban, D�n wa-
dawla, p. 95; Religion and Empire, p. 110. 

30  The biblical text has the much more neutral “they will come”. 
31  The biblical text has Ephah, which is situated in the land of Midian, on the east shore of 

the Dead Sea; �uf�r, on the other hand, is a region in southern Oman, near the eastern 
border of Yemen. 

32  Ibn Rabban, D�n wa-Dawla, pp. 94f.; Religion and Empire, pp. 109f.; cf. Isa. 60:1-7. 
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mand, O God, at your command. All praise and bounty are yours, and all do-
minion. You have no partner!”. 

This, now, is the praise (al-�amd) that God renewed for the house of His lau-
dation (ma�mada), and it is the bounty of which the people of Sheba tell when 
they make the pilgrimage, and by His saying “I will renew praise (�amd) to the 
house of my laudation (ma�mada), he means a praise (�amd) which is particular 
to the House (i.e., the Ka�ba), that is, it [this praise] is pronounced when one 
goes there. 

“The flocks of Kedar [that] shall come to Mecca” are the flocks of the Arabs, be-
cause Kedar is the son of Ishmael. 

If it is said that Jerusalem33 is meant, and that [all of] this will come to pass in 
the future, it will be said: It is inconceivable that the Wise One (al-�ak�m) should 
say: “Your time has come near” with regard to something in the religion, and 
then it does not come near; [512] and that that which does come near is a matter 
which does not agree with His pleasure, which nonetheless He does not warn of. 
Rather He says that something like this will happen somewhere other than Jeru-
salem, so do not be deceived by it. 

If [the Jews] say that Isaiah could not possibly mention Mecca, and that every-
thing he says is about Jerusalem alone, it will be said : but [Isaiah] had already 
mentioned the characteristics of Mecca and the desert and what proceeds from it 
to the lands of al-Ahw�z and al-M�h�n34; don’t you see what is [written] in the 
tenth chapter, viz. “You will come to the land from the direction of the Yemen 
and from a remote country and from the land of the desert, swiftly and rapidly 
like tempests and storms from the winds?”35 Then he says: “Rise, O lands of al-
Ahw�z and Jabal al-M�h�n, for everything you used to compete for and dispute 
about has ceased.36” Then he says: “The Lord said to me: Go and set the guard 
on the watchtower, to report to you what he sees. And what he saw were two rid-
ers, one riding an ass, the other a camel. And as he was thus, behold, one of the 
riders approached saying: ‘Fallen, fallen is Babylon, and her graven idols are bro-
ken unto the ground. That which I have heard from the god of the children of 
Israel I have declared to you”.37 

In some transmissions it has, instead of his saying “behold, one of the riders ap-
proached”: “two horsemen approached, and when the guard saw the two of 

                                                                                                                                                                                                                          
33  Or perhaps “the Temple”; Bayt al-Maqdis can mean either. 
34  The biblical text has Elam, as does Ibn Rabban; al-Ahw�z is the capital of the Iranian 

province of Khuzestan, ancient Elam; Ibn Rabban, too, has M�h�n, which stands for bibli-
cal Media.  

35  Cf. Ibn Rabban, D�n wa-dawla, p. 82; Religion and Empire, pp. 95f., and cf. p. 97. Interest-
ingly, our text is slightly more detailed here than D�n wa-dawla. Cf. Isa. 21:1-10. 

36  Cf. Isa. 21:2. 
37  Cf. Isa. 21:6-10. 
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them, he cried: Babylon is fallen”. Said the transmitter: this is an allusion to two 
persons at whose hands Babylon was destroyed, namely Ab� Bakr and �Umar. 
This transmission, now, is from the Hebrew.38  

In the sixteenth chapter of Isaiah, it says: “Let the parched desert land rejoice, 
and let the wilderness and the desert be glad, let them rejoice and rise up like a 
mountain goat, because they will be given the most praiseworthy (a�mad) beau-
ties of Lebanon, and something like the goodness of villages and luxuriant gar-
dens. And you will see the glory of God and the splendour of our God.39 This is 
in the transmission of Ibn Rabban.40 

He [Abu l-	usayn] said: I have seen in the transmissions of the Christians: “Let 
the parched wasteland rejoice, and the plain be glad, [513] and let it bloom like 
the henna plant in which the henna blossoms bloom, for they will be given the 
beauties of Lebanon. [The Christians] do not mention a�mad. 

The Shaykh [Abu l-	usayn] said: It is transmitted from the Syriac: “for they will 
be given the most praiseworthy (a�mad) beauties of Lebanon”. I have learned 
that in this place there is an expression that some of them have dropped, or per-
haps some of them have distorted (qad �arrafahu). But it does not prejudice us 
that this name [a�mad] is not present, for the people already know that there had 
appeared in the arable land of Mecca luscious gardens and [all] kinds of fruits, 
and also on the west bank of the Tigris at Basra, and out of the wasteland there 
developed luscious gardens that everyone knows. This, now, occurred under Is-
lam, and the fact that it was annunciated implies the soundness of all that was 
accomplished through it. 

In the nineteenth chapter [of Isaiah we find]: “A crier cried in the wilderness, 
saying: Prepare the way for the Lord, make straight in the desert the way for our 
God, and the valleys shall be filled with water and to the point of overflowing; 
the mountains and the hills shall be made low; the hillocks shall be levelled; the 
rough ground shall be trampled, and the glory of the Lord shall be revealed and 
everyone shall see it”.41  

His saying: “Prepare the way for the Lord” means: for the friends of the Lord 
(awliy�	 al-rabb).42 

Close to this [passage] is what we find in the tenth chapter of the book of 
Isaiah: “You shall lodge in the forest on the way to Duranim. Welcome the 

38  As opposed to the Syriac, I assume. The fact that the transmitter, who quotes a version al-
legedly based upon the Hebrew, refers to the first Rightly-Guided caliphs may be an indi-
cation that the informant was a Jewish convert to Islam.  

39  Cf. Isa. 35:1-2. 
40  See Ibn Rabban, D�n wa-dawla, p. 85; Religion and Empire, p. 99. The text presented here 

varies slightly from Ibn Rabban’s in the Mingana edition. 
41  Ibn Rabban, D�n wa-dawla, p. 85; Religion and Empire, p. 99; cf. Isa. 40:3-5. 
42  The purpose of this gloss is probably to neutralise a possible anthropomorphism. 
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thirsty with water, O people of Yemen, and receive with your food the scattered 
and dispersed people, because the sword has scattered them, and their dispersion 
was from fear of sharp blades, bent bows and fierce and endless warfare.”43  

This is a clear reference to the Arabs and their attacks on the lands of Persia 
and Byzantium, when beforehand they had been dispersed by the raids of 
Sh�p�r Dhu l-Akt�f against them44, and the Persians and the Byzantines con-
fined them to their desert. 

[514] In the twentieth chapter of Isaiah, and it is also mentioned in the 153rd of 
the Psalms of David, according to what I have seen (though Ibn Rabban al-
�abar� says that it is in the 52nd one) we read: “Let the wilderness and its towns 
rejoice, and let the land of Kedar turn into meadows; let the inhabitants of the 
caves praise [God], and shout the Lord’s praises (�amd al-Rabb) from the tops of 
the mountains, and let them spread His glorification, for the Lord shall come as 
a mighty man, as a man stirring and raging and imperious, and he shall rebuke 
and demonstrate His power and kill His enemies.”45  

Kedar, now, is the father of the Arabs and the son of Ishmael, and the land of 
Kedar is Mecca, which was turned into a meadow. 

He had already related that something will come from God (exalted is He) 
which will bring revenge upon the enemies, and the fact that he ascribes it to 
God indicates that it is true and not false, and he indicates this also in his saying: 
“let the inhabitants of the caves praise [God], and shout the Lord’s praises,” be-
cause of what will come to pass in the way of killing the enemies. 

And his saying “Let the wilderness and its towns rejoice, and let the land of 
Kedar turn into meadows” points to the fact that something comes from God 
that will bring aid to this place and aid to its people, and that He does not wreak 
vengeance on all its people, which is in accordance with his saying in the tenth 
chapter: “The rule will come to you from the direction of the Yemen and from 
the desert land,” and with his saying in the twentieth chapter: “The weak and the 
poor seek water, and there is no water for them; their tongues have dried with 
thirst, and I, the Lord, will answer their call on that day, and I will not forsake 

                                                                                                                                                                                                                          
43  Ibn Rabban, D�n wa-dawla, p. 84; Religion and Empire, pp. 97f.; cf. Isa. 21:13-15. 
44  On this Sasanid emperor, who reigned from 309 till 379 CE and led many expeditions 

against the Arabs, see C.E. Bosworth, “Sh�p�r,” in Encyclopaedia of Islam. New Edition, vol. 
9, p. 309, where his nickname is explained as follows: “Arab captives had their shoulders 
pierced or dislocated, whence Sh�p�r’s nickname in the Arabic sources of Dhu l-Akt�f, 
“the man of the shoulder-blades.” 

45  Ibn Rabban, D�n wa-dawla, pp. 78f.; Religion and Empire, pp. 91f. The text is included by 
Ibn Rabban among the prophecies of David about Mu
ammad. He mentions that it is 
from the 152nd Psalm – rather than the 52nd as stated by Abu l-	usayn al-Ba�r� – but adds 
that it is attributed to Isaiah. It does in fact correspond with Isa. 42:11-13. According to 
Mingana (Religion and Empire, p. 92 n. 1) these verses from Isaiah, together with Exod. 
15:1-21 and Deut. 32:1-43, are incorporated with the Psalter in the East Syrian or Nes-
torian breviary.  
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them, but I will open for them rivers in the mountains and I will make fountains 
flow between the wastelands, and will create pools in the desert, and will make 
springs of water flow in the dry land; I will grow in the deserts and the waste-
lands pine trees, myrtle, and olive-trees, and I will plant in the arid desert the 
magnificent cypress, that they may all see, and reflect, and know that [515] the 
hand of God did this and that the Holy One of Israel created this.”46  

These are the characteristics of the Arabs, because they were in the parched 
lands, then great reservoirs welled up in the desert areas and between the moun-
tains, and rivers flowed west of Basra,47 which had till then been arid, and all this 
came to pass under Islam. 

This was subsequently confirmed in the twenty-first chapter [where he says]: 
“I create a new thing, and you will see it and know it; let the beasts of the desert 
praise me and exalt me, from the jackals to the ostriches, because I have caused 
water to flow in the desert, and have made rivers flow in the country of Ash�m�n 
in order that my chosen nation drink from them, and may the nation that I have 
chosen drink from them.”48 

God confirmed the truth of this report through the reservoirs He brought into 
being under Islam and the rivers in the desert, so that the pilgrims may drink of 
them; now the country of Ash�m�n is the wasteland. 

Everything we have mentioned shows that the book of Isaiah is full of references 
to the desert and the lands of the Arabs and the annunciation of what He would 
bring about there under Islam, and they cannot divert it[s application] to the 
Messiah whom they are awaiting, for the Christians do not see it that way, nor 
do the Jews [themselves] hold that he will come from the lands of the Arabs and 
the mountains of Paran, and because the frequency of the references to the de-
sert indicates that the one who is being annunciated has a special connection 
with the desert. They, however, believe that the one they are awaiting will come 
from the lands of the Byzantines, while the Jews are dispersed over the lands. 
Also because it is clear from the ninth chapter of the book of Ezekiel that the 
one who appears from the desert will bring about the ruin (�atf) of the Jews, as 
follows: “Your mother is planted on the water in your blood; she is like the vine 
which brought forth its fruits and its branches, through many waters. Branches 
sprang up from it like rods, strong and standing high up over the branches of the 
nobles and the rulers, and their boughs and branches became lofty and surpassed 
the others, and their statute was enhanced by their height and the intertwining 
of their branches. But it was not long before that vine was plucked up in fury 
and beaten down [516] to the ground, and the hot winds burned up its fruits; its 
strength was scattered and the rods of its might withered, and the fire came upon 

46  Ibn Rabban, D�n wa-dawla, pp. 88f.; Religion and Empire, p. 103; cf. Isa. 41:17-20.  
47  The reference may be to the many canals that were dug in the Basra area. 
48  Ibn Rabban, D�n wa-dawla, p.89; Religion and Empire, p. 104; cf. Isa. 43:19-20. 
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them and consumed them. At that a plant was planted in the desert and in the 
neglected, barren and thirsty land and fire came out of its lofty rods and con-
sumed its fruits until not one strong rod remained of them, nor a branch that 
rose up for the power of authority”.49 This is the transmission of Ibn Rabban. 

In the transmission of the Christians [we find]: “And [fire] came out of its 
chosen rods”, and from the Syriac is transmitted “selected”, and they do not 
deny that this saying appears in condemnation of the Jews and about God’s 
wrath at them. 

Said the Shaykh [Abu l-	usayn]: This demonstrates that of their power there 
remains a remnant that will be eliminated by the plant that was planted in the 
desert land, and his saying “from its selected rods” shows that he is a prophet 
from God, and this is only true with regard to the Prophet (peace be upon him), 
for the sovereignty of the Jews ceased to be and none of it was left apart from 
slight remnants in the area of the 	ij�z such as in Khaybar and other towns, and 
it ceased to exist through the selected rod that emerged from the plant that was 
planted in the desert. This plant, now, is the Prophet (peace be upon him), and 
the selected rod is �Al� b. Ab� ��lib (peace be upon him), and those who were 
with him at the time when he conquered Khaybar.50 

In the first chapter of the book of Zephaniah [is written]: “O you people, wait for 
the day in which I shall rise up to witness, for the time has come to show my de-
cision to gather the nations and bring together the kings to pour forth upon them 
my wrath and my painful punishment, and the earth shall be consumed with the 
fire of my anger and disapproval. There I will renew to the nations the chosen 
language, that all may taste the name of the Lord, and serve him together in 
common obedience, and bring [me] sacrifices from beyond the rivers of Kush”.51 

[517] Now, it is known that the Arabic language was chosen and has spread 
over the earth, for it has gained currency in the entire East, in the seas and in the 
mountains after it had previously not been spoken there. 

Said the Shaykh [Abu l-	usayn]: As for Iraq, al-Sh�m, the Jaz�ra, Egypt and 
the lands of the Maghrib, it was not spoken there at all, but then after Islam en-
tered the[se countries] Arabic made its mark on their people to the point that a 

                                                                                                                                                                                                                          
49  Ibn Rabban, D�n wa-dawla, pp. 109f. Religion and Empire, p. 128; cf. Ezek. 19:10-14. 
50  At first sight this passage seems to reveal Sh��ite sympathies on the part of Abu l-	usayn 

al-Ba�r�, but this is inconclusive in view of the fact that the role of �Al� in the conquest of 
Khaybar is acknowledged by Sunnis as well as Sh���s. Moreover, he wrote a refutation of 
Twelver Sh��ite conceptions of the imamate (which was in turn refuted by Im�m� scholars); 
see Schmidtke and Ansari’s introduction to Khul��at al-na�ar, p. x n. 17. It is of course pos-
sible that the addition about �Al� is to be attributed to al-	imma�� al-R�z� who was a 
Sh��ite. 

51  Ibn Rabban, D�n wa-dawla, pp. 104f.; Religion and Empire, p. 121; cf. Zeph. 3:8-10. In He-
brew, the last two verses read: Ki-az ehefokh el-�ammim safah berurah li-qro kulam be-shem 
Adonay le-�avdo shekhem e�ad / me-�ever le-nahare Kush (…). The Arabic has al-lugha al-
mukht�ra, which does not correspond with the Hebrew. 
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youngster would only learn Arabic well as he was growing up, while the matter 
had been different before Islam. 

[Abu l-	usayn] said: I used to be amazed at this, until I read this chapter 
from the book of Zephaniah, for then I knew that God had renewed this lan-
guage through this shar��a which came to take revenge on the kings of the fara-
way countries and to bring down their rule, and this demonstrates that it came 
from [God]. 

One of them transmitted: “There I shall renew to the nations the chosen 
shafa,52” but this does not contradict this [other] transmission, for shafa means 
language, just like lis�n (tongue) means language. For they say “the people of the 
tongue say,” when they mean “the people of the language” (ahl al-lugha), and 
they say: “in the Arabic tongue (lis�n al-�Arab) it is so and so,” when they mean 
“in the language of the Arabs”. What clarifies what we have said is that it is not 
possible that He intended by this the regeneration of the shafa in the literal 
sense, because He had created its variety before that and God did not renew it at 
this time. 

They may say: By the renewal of the shafa he meant the renewal of the praise 
given to God, and this is the chosen shafa. 

But they will be told: That is not correct, because if you mean that He will re-
new the act of praising God, that is impossible, for the people53 are the ones who 
praise God and perform [that precept] and if you mean that He will renew the 
command to praise and worship him, that has been issued by God before; but we 
know that He will renew the worship and speech in a [certain] language, and He 
will cause certain nations to be marked by it, and this is the worship he renewed 
through the recitation of the Qur��n, the call to prayer, the call to rise for prayer, 
the sermon, the utterance of the profession of faith, the supplication during the 
ritual prayer and the […]54 and through the fact that God made the Arabic lan-
guage the mark for regions whose people had theretofore not been marked by it.  

[518] These55 are the annunciations of the Prophet (peace be upon him), his re-
ligion and his nation, and when a righteous person contemplates what God says, 
to the effect that He was going to send a prophet from among the brethren of 
the Children of Israel, and that He would come from Mount Paran, and the say-
ing of the angel “the hand of Ishmael is above the hands of all,” the saying of 
Habakkuk “the Holy One came from Mount Paran,” and that He caused this to 
be followed by wars and domination over the lands; [then if one] learns what 
Isaiah said about the flourishing of the land of Kedar and of the desert and the 

52  Hebrew safah, language, also means lip, as Arabic shafa which does not, however, have the 
related meaning of language. 

53  Rather than God himself; He does not praise himself. 
54  Lacuna in text. 
55  The following section is probably to be attributed to al-	imma��, as opposed to the re-

mainder of the text which is taken from Abu l-	usayn al-Ba�r�’s Ghurar.  
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large quantities of water in it so that the people would drink of it, then what is 
mentioned in the book of Ezekiel, that He planted a plant in the desert and de-
stroyed the rest of the dominion of the Jews until no sovereignty remained with 
them; then what is in the book of Zephaniah about the renewal of the chosen 
language; [if he contemplates all of this], this righteous person will know that 
only the Prophet (peace be upon him) and his nation [can be] intended. 

If the prophethood of our chosen Prophet (peace be upon him) has [thus] 
been determined and established, this acknowledgement and confirmation must 
apply to everything he brought in the way of revealed laws and accounts and re-
ports, in accordance with what has been referred to above.  

Now, since among the sum of things that [Mu
ammad] brought there is the 
promise of reward (al-wa�d) for the obedient, and the threat of punishment (al-
wa��d) for the unbelievers and sinners, it is appropriate that I should present the 
discussion of the promise and the threat after the discussion of his prophethood 
(peace be upon him and his family).  
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Ibn al-Mal�
im�’s Refutation of the Philosophers 

Wilferd Madelung 

The comprehensive refutation of the Muslim philosophers Tu�fat al-mutakallim�n 
f� l-radd �al� l-fal�sifa by the Khw�rizmian Mu�tazil� theologian Rukn al-D�n 
Ma
m�d Ibn al-Mal�
im� (d. 536/1141) was considered lost until the recent dis-
covery of a single manuscript copy announced by 	asan An��r� in 2001.1 The 
existence of the book among Ibn al-Mal�
im�’s writings and its earlier availabil-
ity in the Yemen had been known from references in Zayd� works of the early 
8th/14th century which shed but little light on its contents and scope.2 The hereti-
cation and eventual suppression of Mu�tazil� theology in Sunn� Islam had obvi-
ously precluded a wider spread and impact of the book on Islamic thought. It 
was al-Ghaz�l�’s (d. 505/1111) refutation of the philosophers in his Tah�fut al-
fal�sifa, composed four decades before Ibn al-Mal�
im�’s, that came to be com-
monly recognized as the authoritative answer of Islamic theology to falsafa. The 
discovery of Ibn al-Mal�
im�’s work is apt to modify significantly our under-
standing of the reaction of kal�m theology to the spectacular ascendancy of an 
Islamic philosophy, inspired chiefly by the teachings of the Shaykh al-Ra��s Ab� 
�Al� b. S�n� (d. 428/1037). 

Criticism of philosophical metaphysics became a major concern of Ibn al-
Mal�
im� in most of his theological writings. He had been thoroughly introduced 
to the thought of the philosophers by the grammarian, physician and man of let-
ters Ab� Mu�ar Ma
m�d b. Jar�r al-�abb� al-I�fah�n� (d. 508/1115), who visited 
Khw�rizm when Ibn al-Mal�
im� was already an accomplished Mu�tazil� scholar, 
and became his teacher.3 Ab� Mu�ar also brought the Mu�tazil� school doctrine 
of Abu l-	usayn al-Ba�r� (d. 426/1044) to Khw�rizm which Ibn al-Mal�
im� 
adopted after having earlier adhered to the predominant school doctrine of Ab� 
H�shim al-Jubb��� (d. 321/933) and Q��� �Abd al-Jabb�r (d. 415/1025). In his 
early massive exposition of kal�m theology Kit�b al-Mu�tamad f� u��l al-d�n he ex-
pressly espoused the doctrine of Abu l-	usayn and included a lengthy discussion 
and refutation of the ancient and the Muslim philosophers, quoting in particular 
the criticism of philosophical cosmology by the Sh��� Mu�tazil� theologian al-

1  	asan An��r�, “Kit�b-i t�za-yi y�b dar naqd-i falsafa: Payd� shudan-i ‘Kit�b-i Tu
fat al-
mutakallim�n-i’ Mal�
im�”, Nashr-i d�nish 18 iii (2001), pp. 31-32. 

2  See Rukn al-D�n Ma
m�d ibn Mu
ammad al-Mal�
im�, K. al-Mu�tamad f� u��l al-d�n. The 
extant parts edited by Martin McDermott and Wilferd Madelung, London 1991, Introd. 
p. iv. 

3  On Ab� Mu�ar al-I�fah�n� see �ah�r al-D�n al-Bayhaq�, Ta	r�kh �ukam�	 al-Isl�m, ed. M. 
Kurd �Al�, Damascus 1365/1946, pp. 139-40; Y�q�t, Kit�b Irsh�d al-ar�b il� ma�rifat al-ad�b, 
ed. D.S. Margoliouth, Leiden 1907-31, vol. 7, p. 145.  
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	asan b. M�s� al-Nawbakht� (d. between 300/921 and 316/923) in his Kit�b al-
�r�	 wa-l-diy�n�t.4 His lost Jaw�b al-mas�	il al-I�fah�niyya, which was presumably 
dedicated to Ab� Mu�ar al-I�fah�n�, contained a critical discussion of the thesis 
of the philosophers that doing good for a purpose was not really good and thus 
inappropriate for God. In his Kit�b al-F�	iq f� u��l al-d�n, an abridged version of the 
Kit�b al-Mu�tamad written at the same time as the Tu�fat al-mutakallim�n, he also 
included a substantial critical discussion of the teaching of the Muslim philoso-
phers.5 

At the beginning of the Tu�fa he refers to his Kit�b al-Mu�tamad, stating that 
he had there described the views of the Muslim philosophers such as al-F�r�b� 
(d. 329/960) and Ibn S�n� on the origins of the world, the proof for the existence 
of an eternal Creator and His attributes, the imposition of obligations (takl�f ), 
the reality of those obligated (mukallaf), the reality of prophethood, the religious 
laws conveyed by the prophets, and the Return in the hereafter (ma��d). He had 
shown there that these Muslim philosophers set forth the religion of Islam in ac-
cordance with the doctrines of the ancient philosophers, removing it from its re-
ality and the teaching of the prophets. Then he had found that many of the 
would-be scholars of the religious law, among them a group affiliated to the 
school of al-Sh�fi�� (d. 204/820), were eagerly acquiring the disciplines of these 
modern philosophers in the illusory belief that they could help them even in 
mastering the science of the religious law and its principles (u��l). These were 
then followed by some scholars of the 	anafiyya, Ibn al-Mal�
im�’s own legal 
school. They all fell into this trap because they failed to realize that the study of 
the religious law must rather be preceded by the study of the u��l al-fiqh and the 
u��l of Islam, that is the study of kal�m theology. He, Ibn al-Mal�
im�, was afraid 
that the Muslim community might end up in relation to Islam like the Chris-
tians in regard to the religion of Jesus. The leaders of the Christians had become 
so attracted to the philosophical science of the Greeks that they finally set forth 
their religion according to the doctrines of the ancient philosophers, supporting 
superstitions such as the Trinity, union with God (itti��d), and Jesus having be-
come divine after being human. 

Ibn al-Mal�
im� therefore intended in his present book to explain the teach-
ing of these philosophers who claimed to be upholding Islam and expounded it 
according to their methods, to expose its corruption, and to describe the reasons 
of those inclining towards them on account of their exact sciences in the non-
religious disciplines. This would fill a gap in the theological literature since he 
had not found any kal�m theologian dealing adequately with the doctrine of 

4  The relevant section is extant in a newly discovered manuscript of the K. al-Mu�tamad. 
5  Ibn al-Mal�
im� does not mention his K. al-F�	iq at the beginning of his Tu�fa, but refers 

to it together with the K. al-Mu�tamad toward the end of the Tu�fa. Since the F�	iq was 
completed on 7 Rab�� II 532/ 22 December 1137, it is likely that the Tu�fa was completed 
after that date. 
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these modern would-be philosophers. He would thus first relate summarily what 
they said about the origination of the world, the proof for the existence of the 
Creator and His attributes, prophethood, the religious laws, the hereafter, reward 
and punishment. Next he would demonstrate their agreement with the views of 
the Dahriyya, the Dualists and the Greek Christians. Then he would present in 
detail the arguments with which they gave preference to their method over that 
of the Muslims and answer them, mentioning the position and arguments of the 
Muslims in every chapter. 

Ibn al-Mal�
im� does not mention al-Ghaz�l� and his Tah�fut al-fal�sifa here or 
elsewhere in his book. He no doubt considered al-Ghaz�l�’s refutation of the 
philosophers as inadequate, partly because he saw him as an Ash�ar� agreeing 
with the philosophers, against basic Mu�tazil� positions, on determinism, denial 
of human free will, and affirmation that God was the source of all evil in the 
world, even though He was pure goodness. Al-Ghaz�l� in turn had charged the 
philosophers with support of such Mu�tazil� “innovations” as the denial of di-
vine attributes additional to God’s essence and the admission of natural causa-
tion of all events and action in the world by God.6 In view of al-Ghaz�l�’s neu-
tral exposition of the views of the Muslim philosophers in his Maq��id al-fal�sifa, 
Ibn al-Mal�
im� may well have counted him among those scholars of the school 
of al-Sh�fi�� who eagerly promoted philosophical thought among the students of 
Islamic law. 

Ibn al-Mal�
im�’s refutation of the Muslim philosophers is indeed more 
comprehensive and systematic than al-Ghaz�l�’s. He does not share al-Ghaz�l�’s 
prime concern with the legal status of the philosophers which had induced al-
Ghaz�l� to concentrate on the famous three issues on which they must be con-
demned for infidelity (kufr): their assertion of the eternity of the world, their de-
nial of God’s knowledge of particulars, and their denial of the physical resurrec-
tion. Besides these three major points al-Ghaz�l� had dealt more summarily with 
seventeen specific questions on which the philosophers could be charged with 
heretical innovation. Although his criticism was obviously based on Ash�ar� 
dogma, he had emphasized that he only intended to demonstrate the defects of 
philosophical teaching rather than defend any particular doctrine, which he 
would do in another book. 

Ibn al-Mal�
im� in contrast systematically presents and compares the teaching 
of the modern Muslim philosophers and “the Muslims”, by whom he primarily 
means the Mu�tazila. While he discusses at length the three issues on which al-
Ghaz�l� charged the philosophers with unbelief involving the death penalty, he 
does not single them out for special condemnation. Instead of focusing on a 
number of specific points of heresy he deals broadly with all major subjects of 
kal�m theology, including some al-Ghaz�l� had ignored or touched upon only 

                                                                                                                                                                                                                          
6  Al-Ghaz�l�, The Incoherence of the Philosophers, trans. M.E. Marmura, Provo, 1997, pp. 97, 230. 
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marginally in his Tah�fut, such as the imposition of obligation by God on man-
kind, prophethood, and the nature of religious laws. Throughout he seeks to 
demonstrate that the Muslim philosophers, while going to great lengths in claim-
ing to uphold Islam with their rational proofs, either were unable to do so on 
the basis of their principles or entirely distorted the substance of Muslim beliefs. 
He is scathing in his denunciation of their assertion that their theology and 
cosmology, in contrast to that of the Muslim kal�m theologians, was based on 
apodictic demonstration (burh�n) and pours ridicule on the results of their bur-
h�n, such as that from the One only a single one can issue. 

In presenting philosophical doctrine, Ibn al-Mal�
im� primarily quotes from a 
source – without ever identifying it – that often agrees literally with al-Ghaz�l�’s 
Maq��id al-fal�sifa but occasionally deviates substantially. On first sight one 
might think that he relied on a different recension of al-Ghaz�l�’s work. It seems 
more likely, however, that he and al-Ghaz�l� both copied from an exposition of 
philosophical teaching designed for Muslim readers by a follower of Ibn S�n�. 
Al-Ghaz�l�’s source, or sources, for his Maq��id al-fal�sifa are not known. It has 
been suggested that he used and adapted Ibn S�n�’s Persian D�nish-nama-yi 
�Al�	�.7 While there is certainly substantial agreement between the contents of 
the D�nish-n�ma and al-Ghaz�l�’s exposition, it is, however, not close enough to 
identify it as al-Ghaz�l�’s main source or even an immediate source. Much of the 
actual formulation of philosophical doctrine in the Maq��id may well go back to 
an author of the school of Ibn S�n� rather than al-Ghaz�l�. 

Aside from this anonymous and unacknowledged source Ibn al-Mal�
im�, in 
contrast to al-Ghaz�l�, frequently copies from the writings of the philosophers 
directly, sometimes at length. Most often Ibn S�n� is quoted, usually, though not 
always, with the title of his work. Thus there are quotations from his Kit�b al-
Shif�	, Kit�b al-Mabda	 wa l-ma��d f� sa��dat al-nafs, Maq�la f� l-quw� al-ins�niyya, 
Kit�b al-Nafs,8 and al-Ish�r�t wa-l-tanb�h�t. In some cases, for instance for the Ki-
t�b al-Shif�	, a recension different from that now available appears to have been 
used by Ibn al-Mal�
im�. There is also a quotation from a sermon (khu
ba) at-
tributed to Ibn S�n� in which he ridicules those who worship God in the belief 
that He acts with the purpose of benefiting humans. Ibn al-Mal�
im� frequently 
quotes Muslim philosophers later than Ibn S�n�, without, however, naming 
them or their works. At the present stage of research about the early school of 
Ibn S�n�, it does not seem possible to identify any of them. Some are critical of 
Ibn S�n�’s views. There are lengthy quotations from a text in which the anony-
mous author seeks to interpret the Muslim eschatological expectations such as 
the Resurrection, the Scale (m�z�n), Intercession (shaf��a), the Passage over hell 

7  See Jules Janssens, “Le D�nesh-n�meh d’Ibn S�n�: Un texte à revoir?” Bulletin de philosophie 
médiévale 28 (1986), pp. 163-77. 

8  It is unclear to which of Ibn S�n�’s works dealing with the subject of the soul this title re-
fers. The quoted text differs from the relevant section of the K. al-Shif�	 on the soul.  
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(�ir�
) in accordance with philosophical principles. Ibn al-Mal�
im� admits that 
he is not sure how representative the author’s opinions are of those of the phi-
losophers in general since they do not normally deal with this subject in their 
books. Of pre-Islamic philosophers he refers to Plato, Aristotle, Proclus, John 
Philoponus, and of earlier philosophers of the Islamic era to al-Kind�, al-F�r�b�, 
Ab� Bakr b. Zakariyy�� al-R�z� besides the Christian Ya
y� b. �Ad�.9 His quota-
tions of their opinions and writings, however, are indirect. 

In setting forth the doctrine of the Muslims as against the false interpretations 
of the philosophers, Ibn al-Mal�
im� repeatedly cites Abu l-	usayn al-Ba�r�, refer-
ring to his Kit�b Ta�affu� al-adilla. He does not mention any other Mu�tazil� schol-
ars by name. In his chapter on the human soul he quotes at length from a Kit�b al-
Ma��d by an otherwise unknown author Ab� Ja�far Mu
ammad b. Ya�q�b whose 
nisba appears in variants in the manuscript, but is most likely to be read al-Jad�d�. 
Jad�d was the name of a street quarter (sikka) of Bukh�r� to which the author’s 
name may refer.10 The formula ra�imahu ll�h used by Ibn al-Mal�
im� after his 
name indicates both that he approved of his views and that al-Jad�d� was no longer 
alive. Unfortunately it is unclear whether the quotation of Ibn S�n�’s Kit�b al-Nafs 
in this chapter was copied by Ibn al-Mal�
im� from al-Jad�d�’s work or taken di-
rectly from Ibn S�n�’s book. Of his own works, Ibn al-Mal�
im� refers to his Kit�b 
al-Mu�tamad, Kit�b al-F�	iq, al-Mas�	il al-I�fah�niyya, and a Mas�ala f� l-r�� about the 
reality of the spirit according to the faith of the Muslims. 

The arguments Ibn al-Mal�
im� employs against philosophical doctrine are 
primarily rational, based on plain common sense. He quotes Qur��n and �ad�th 
secondarily, mostly to demonstrate that the Muslim philosophers, while claim-
ing to be in concord with the revealed message of Islam, in fact explain it away 
by their arbitrary interpretations. These interpretations, he charges, are in conflict 
with the literal meaning of the text as well as with any legitimate metaphorical 
meaning which must be accepted when the literal meaning does not agree with 
reason. They are in their arbitrariness like those of the B�
iniyya, whose esoteric 
speculation defies any rational control. Ibn al-Mal�
im� deals with the Ism���l� 
B�
iniyya in a special chapter where he quotes from a so far unknown section of 
the treatise of the early anti-Ism���l� polemicist Mu
ammad b. Zayd Ibn Riz�m 
al-����. 

At the end of his book Ibn al-Mal�
im� presents excerpts from a Message of Sin-
cere Advice (al-Ris�la al-N��i�a) by the secretary and man of letters Abu l-Faraj �Al� 
b. al-	usayn b. Hind� to a friend. Ibn Hind�, it is known, was a trained physi-
cian and had studied the philosophical sciences. A collection of wise sayings of 
the Greek philosophers (al-Kalim al-r���niyya f� l-�ikam al-Y�n�niyya) and excerpts 
from an epistle encouraging the study of philosophy (al-Ris�la al-mushawwiqa f�  
                                                                                                                                                                                                                          
9  Ibn al-Mal�
im� confuses John Philoponus and Ya
y� b. �Ad�, calling both of them Ya
y� 

b. �Ad� al-Na
w�. 
10  See al-Sam��n�, al-Ans�b, s.v. al-Jad�d�. 
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l-madkhal il� �ilm al-falsafa) by him have been published.11 In the present epistle he 
chides and ridicules his friend for his vainglorious display of philosophical learn-
ing and terminology and reminds him of the superior values of the Qur��n and 
the faith of Islam. 

The single extant manuscript of Ibn al-Mal�
im�’s Tu�fa was formerly pre-
served in the N��iriyya Library in Lucknow and is now kept in the Ri�awiyya 
Shrine Library in Meshhed. It is written in nasta�l�q script evidently by a scribe of 
Persian literary culture and was completed in Dhu l-	ijja 1104/August 1693. It 
was copied from a single original dated in the second half of Rajab 693/June 
1294, about two and a half centuries after Ibn al-Mal�
im�’s death. This original 
was most likely a Yemenite manuscript written by a Zayd� scribe as suggested by 
the formulas of blessing. It probably had deteriorated in many places, and the 
scribe of the later manuscript copied what he saw without much effort to restore 
the correct text. There are obvious concealed gaps throughout. A critical edition 
will have to rely on comparison with parallel texts in Ibn al-Mal�
im�’s other 
books and in the works quoted by him. Many emendations, however, must re-
main speculative as long as no other manuscript is found. 
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Al-Bar�h�n al-��hira al-jaliyya �al� anna l-wuj�d z�	id 
�al� l-m�hiyya by 	us�m al-D�n Ab� Mu
ammad  
al-	asan b. Mu
ammad al-Ra����* 

Hassan Ansari 

In the following, an editio princeps is presented of a text by the Zayd� Mu�tazil� au-
thor 	us�m al-D�n al-	asan b. Mu
ammad al-Ra���� (546/1151-52–584/1188). 
The treatise is entitled al-Bar�h�n al-��hira al-jaliyya �al� anna l-wuj�d z�	id �al� l-
m�hiyya and it deals with the question of whether the existence of a created being 
is additional to its essence or is identical with it. The tract is preserved in a single 
manuscript that is incomplete at the end. It is part of a collective manuscript, 
completed on 24 �afar 620/28 March 1223, which also contains an autograph of 
the Kit�b Man�hij al-an��r al-���ima by the Zayd� scholar 	umayd b. A
mad al-
Mu
all� al-Hamd�n� (d. 652/1254-55). Since al-Ra����’s treatise is written by the 
same hand, al-Mu
all� must be its copyist. Today the codex belongs to the private 
library of Mu
ammad al-Man��r in �an���. 

The author of the text, 	us�m al-D�n Ab� Mu
ammad al-	asan b. Mu
am- 
mad b. al-	asan b. Mu
ammad b. Ab� Bakr al-Ra����, was a student and succes-
sor of al-Q��� Ja�far b. A
mad b. �Abd al-Sal�m b. Ab� Ya
y� (d. 573/1177). The 
latter had studied Mu�tazil� kal�m during his travels in Iraq and Iran (particularly 
Rayy) and, upon returning to Yemen, had brought with him numerous Mu�tazil� 
writings that were subsequently spread among the Yemeni Zayd�s.1 Like his 
teacher, al-Ra���� was a faithful follower of the Bahsham� strand of Mu�tazilism, 
named thus after its founder Ab� H�shim al-Jubb��� (d. 321/933). He composed 
numerous writings dealing with the “subtleties of theology” (daq�	iq al-kal�m), 
such as issues related to “physics”, i.e., substances, accidents and bodies. In the 
field of legal methodology, he authored a work entitled Kit�b al-F�	iq,2 and he is 
said to have written a work dealing with the contradictions of the logicians, which 
is no longer extant.3 Among his surviving theological writings, none of which has 

* I should like to thank Professor Wilferd Madelung for his help in editing the text, and Pro-
fessor Sabine Schmidtke for translating and revising my Arabic introduction.

1  See Wilferd Madelung, Der Imam al-Q�sim ibn Ibr�h�m und die Glaubenslehre der Zaiditen, 
Berlin 1965, p. 216; �Abd All�h Mu
ammad al-	ibsh�, Ma��dir al-fikr al-�arab� al-isl�m� f�  
l-Yaman, �an��� n.d., pp. 96-98. 

2  For detailed descriptions of al-Ra����’s works on theology and legal methodology, together 
with a detailed list of extant manuscripts and further references, see Gregor Schwarb, Sa-
bine Schmidtke, and David Sklare (eds.). Handbook of Mu�tazilite Works and Manuscripts 
(Handbuch der Orientalistik series). Leiden: Brill (Forthcoming), # 345. See also my article on 
the Ra����-family at http://ansari.kateban.com/?entry=853 [consulted 11.05.2007]. 

3  K. f� Mun�qa��t ahl al-man
iq. 
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so far been edited, mention should be made in particular of the following: 1) K. 
al-Mu	aththir�t wa-mift�� al-mushkil�t (alternative titles: al-Mu	aththir�t f� u��l al-d�n; 
al-Mu	aththir�t); 2) K. al-Ta���l f� l-taw��d wa-l-ta�d�l (alternative title: K. al-Ta���l f� 
�ilm al-u��l), a systematic work on theology consisting of seven chapters (b�b); 
3) K. Kayfiyyat kashf al-a�k�m wa-l-�if�t �an kha��	i� al-mu	aththir�t wa-l-muqta�ay�t
(alternative title: K. al-Kayfiyya f� l-�if�t);4 4) al-K�shif li-dhaw� l-ba��	ir f� ithb�t al-
a�r�� wa-l-jaw�hir (alternative title: al-K�shif li-l-ba��	ir �an ithb�t al-jaw�hir);5 5) K. 
Kayfiyyat wuj�d al-a�r�� al-m��il(a) f� bay�n dh�lika il� ablagh al-a�r�� (alternative ti-
tle: Mas	ala f� kayfiyyat wuj�d al-a�r��).6 Among the students of al-Ra���� were Abu 
l-Q�sim b. al-	usayn b. Shab�b al-Tih�m�, �Abd All�h b. 	amza, who later on 
became the Im�m al-Man��r bi-ll�h (d. 614/1217),7 and possibly al-Ra����’s own 
son A
mad (d. 621/1224), who had also composed a number of theological 
works, among them Mi�b�� al-�ul�m f� ma�rifat al-�ayy al-qayy�m (also known as al-
Thal�th�n mas	ala)8 and al-Khul��a al-n�fi�a bi-l-adilla al-q�
i�a f� faw�	id al-t�bi�a.9 

None of the classical biographical and bibliographical reference works men-
tion al-Bar�h�n al-��hira al-jaliyya �al� anna l-wuj�d z�	id �al� l-m�hiyya among the 
writings of 	us�m al-D�n al-Ra����. However, on the first page of the manu-
script, he is clearly identified as the author, and there is no reason to doubt his 
authorship. 

In this treatise, al-Ra���� refutes the criticism that had been launched by Rukn 
al-D�n Ma
m�d b. Mu
ammad Ibn al-Mal�
im� (d. 536/1141) against the phi-
losophers’ view that the existence (wuj�d) of a created being is additional to its 
essence (m�hiyya), quoting extensively from one of Ibn al-Mal�
im�’s writings. 
Comparison with Ibn al-Mal�
im�’s extant works shows that the quotations are 
taken from the latter’s Tu�fat al-mutakallim�n f� l-radd �al� l-fal�sifa.10 The notion of 

4  The treatise consists of the following chapters: fa�l f� kayfiyyat thub�t al-�if�t wa-l-a�k�m wa-
m� yatta�ilu bi-dh�lika; fa�l f� l-�ifa allat� bi-l-f��il; fa�l f� l-�if�t al-ma�nawiyya; fa�l f� l-�if�t al-
muqta��h; fa�l f� l-a�k�m al-musta�aqqa bi-l-f��il; fa�l f� l-a�k�m al-ma�nawiyya; fa�l f� l-a�k�m 
al-muqta��h; fa�l yakhtatimu bih� l-kit�b.  

5  The treatise consists of the following chapters (fa�l al-kal�m f�): �add al-jawhar; f�	ida f� ithb�t 
al-jawhar; al-dal�la �al� ithb�tih�; shubah al-mukh�lif�n. 

6  Wilferd Madelung assumes (personal communication) that this treatise was probably 
composed by a later author. 

7  See Madelung, Der Im�m al-Q�sim ibn Ibr�h�m, pp. 216ff. 
8  Mi�b�� al-�ul�m f� ma�rifat al-
ayy al-Qayy�m, al-ma�r�f bi-l-thal�th�n al-mas	ala, ed. 

Mu
ammad �Abd al-Sal�m al-Kaf�f�, Beirut 1971; for an online edition prepared by Ab� 
H�shim al-Murta�� b. Zayd al-Ma

�r� (the original place and date of the publication pre-
sumably being �an���: Maktabat Markaz Badr, 1424/2003 (second edition); the editor’s in-
troduction is dated 1418/1998 and the file was uploaded to the internet on 14.06.2006), 
see http://www.imamzaid.com/modules.php?name=book&op=open&cat=18&book=125 
[consulted 30.04.2007]. 

9  Al-Khul��a al-n�fi�a, ed. Im�m 	anaf� Sayyid �Abd All�h, Cairo 2001. – For A
mad b. al-
	asan al-Ra����’ writings, see also Handbook of Mu�tazilite Works and Manuscripts, # 352.  

10  On the only extant manuscript of Ibn al-Mal�
im�’s Tu�fa, see my “Kit�b-i t�zih-yi y�b 
dar Naqd-i falsafa. Payd� shudan-i Kit�b-i ‘Tu
fat al-mutakallim�n-i’ Mal�
im�.” Nashr-i 
d�nish 18 iii (2001), pp. 31-32. The quotations are taken from ff. 41a-42b of the manuscript 
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existence was disputed among the earlier Mu�tazil�s. Ab� H�shim al-Jubb��� and 
his followers maintained that the existence of a thing is additional to its essence 
(dh�t), and they argued for this view within the context of their theory of states 
(a�w�l). An attribute of essence is necessarily attached to every essence, by which 
a particular essence is distinguished from all other essences and is real (th�bit), 
independently of whether it is existent or not. Existence is thus a state (��l) of an 
essence that is brought about by an agent (f��il), while essences and attributes as 
such are real and unchangeable, even in their state of non-existence.11 This posi-
tion was contested by Abu l-	usayn al-Ba�r� (d. 436/1044) who affirmed that 
“essence” (dh�t) and “existent” (mawj�d) are identical, and that the reality of a 
thing is therefore identical with its existence. Being a follower of Abu l-	usayn 
al-Ba�r�, Ibn al-Mal�
im� maintained the same view, and it was from this per-
spective that he refuted in his Tu�fat al-mutakallim�n the position of the philoso-
phers who maintained that the existence of contingent beings is other than their 
essence (m�hiyya) and who described the relationship between their essence and 
existence in such a way that existence is accidental to the essence. Al-Ra����, in 
turn, criticizes Ibn al-Mal�
im�’s arguments against the philosophers, although 
his aim is clearly not so much to defend the fal�sifa’s position as to strengthen 
the Bahsham� position on this issue. 
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Mu�tazilitische Tendenzen im Kit�b a
-�abb��  
des Samaritaners Abu l-	asan a�-��r� 

Gerhard Wedel 

Einleitung 

Die Samaritaner sind eine religiöse und ethnische Gemeinschaft, die im 
Unterschied zu den rabbanitischen und karäischen Juden nur den Pentateuch als 
Offenbarungstext anerkennt. Ferner unterscheiden sie sich dadurch, dass sie eine 
eigene Version der Torah besitzen, und dass sie den Berg Garizim bei N�bulus 
(Še�em) als Kultzentrum und Gebetsrichtung gegenüber Jerusalem bevorzugen. 
Die Samaritaner verstehen sich als strenge Monotheisten und verehren Moses als 
einzigen Propheten. Sie leben heute als kleine Gemeinschaft von insgesamt etwa 
650 Personen verteilt auf die zwei Siedlungen 	olon bei Tel Aviv in Israel und 
Qiryat Luza auf dem Berg Garizim im Westjordanland. Sie bezeichnen sich 
selbst als Šamer�m / Šomer�m in der Bedeutung “Bewahrer des Gesetzes”.1 In ihren 
arabischen Texten nennen sich die Samaritaner as-S�mira.2 Im modernen hebräi-
schen Sprachgebrauch werden sie ha-Šomr�n�m genannt, abgeleitet vom Namen 
der Provinz Samaria (Šomr�n nach 2. Kg 17, 29).  

Lange Zeit galten die Samaritaner als eine Religionsgemeinschaft, die seit ihrer 
Entstehung im 4./3. vorchristlichen Jahrhundert unverändert und frei von 
fremden Einflüssen bestanden habe. Denn die samaritanistische Forschung hat 
sich lange fast ausschließlich auf die hebräischen und aramäischen Texte der 
Samaritaner konzentriert, während deren arabische Primärquellen weitgehend 
ausser Acht gelassen wurden. Erst seitdem einige ihrer seit dem 11. Jahrhundert 
in arabischer Sprache verfassten Texte ediert vorliegen, sind erste Erkenntnisse 
hinsichtlich islamischer Einflüsse auf die Theologie der Samaritaner möglich. In 
welch unerwartetem Umfang islamische Kultur im allgemeinen und mu�taziliti- 
sche Theologie im besonderen rezipiert worden ist, zeigen die Traktate, 
Responsen, Pentateuchexegesen und Polemiken, die Abu l-	asan a�-��r� um die 
Mitte des 11. Jahrhunderts verfasst hat und die als Sammlung im Kit�b a
-�abb�� 
überliefert sind.  

1  Vgl. “Šamerim”, in Companion, S. 210f. 
2  Neben diesem Kollektivplural gibt es im Lis�n al-�Arab noch den Plural S�miriyy�n, der 

vom Singular S�mir� abgeleitet ist. Ein weiterer Plural ist Samara. Vgl. S. Noja Noseda, “al-
S�mira”, in The Encyclopaedia of Islam. New Edition, Bd. 8, S. 1044. 
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Die historischen Bedingungen zur Aneignung mu�tazilitischer  
Theologie durch die Samaritaner  

Da bisher nicht geklärt ist, über welche Vermittlung die Samaritaner mit musli-
mischer Theologie in Berührung kamen, gilt es zuerst der Frage nachzugehen, in 
welchem Maß die Samaritaner in die muslimische Mehrheitsgesellschaft in der 
hier interessierenden Zeit integriert waren. Als mögliche Vermittler kommen jü-
dische Gelehrte (Rabbaniten und mehr noch Karäer) in Frage, die besonders im 
10. und 11. Jahrhundert nachhaltig von mu�tazilitischem Gedankengut geprägt
waren. 

Muslimische Gelehrte betrachteten die Samaritaner als eine regionale jüdische 
Sekte, für die sie sich deshalb interessierten, weil deren Pentateuch von der jüdi-
schen Version abweicht. Die Tatsache dieser Textvarianten diente den Muslimen 
als Beleg für den im Koran erhobenen Vorwurf, dass die Juden den Text der Torah 
verfälscht hätten.3 Zwar gewährten die muslimischen Herrscher den Samaritanern 
den Status einer geduldeten Religionsgemeinschaft, indem sie sie zumeist als ahl 
al-kit�b anerkannten. Dieser Status war aber immer bedroht, da die Samaritaner 
im Koran nicht ausdrücklich als ahl al-kit�b bezeichnet werden, sondern häufig 
mit der negativen Figur des S�mir� in Verbindung gebracht werden, der in einer 
qur��nischen Prophetenerzählung als Verführer zum Götzendienst erscheint.4  

Palästina, wo die Samaritaner ihren Hauptwohnsitz in N�bulus hatten, war 
spätestens seit der Abbasidenzeit eine Randprovinz ohne eigenes muslimisches 
Zentrum für theologische Diskussionen. Deshalb waren es wohl vor allem 
interreligiöse Kontakte ausserhalb des samaritanischen Kernlandes mittels derer 
samaritanische Gelehrte mit mu�tazilitischem Gedankengut in Kontakt kamen, 
etwa in Damaskus oder Kairo, in denen eine bedeutende samaritanische 
Diaspora bestand. 

Damaskus gilt als das wichtigste geistige Zentrum der Samaritaner unter mus-
limischer Herrschaft, auch wenn N�bulus das religiöse Zentrum blieb. Die Anwe-
senheit von Samaritanern in Damaskus ist für die Zeit vom 10. bis zu Beginn des 
17. Jahrhunderts belegt.5 Insbesondere für die Zeit zwischen dem 11. und dem
14. Jahrhundert sind die Namen von samaritanischen Gelehrten überliefert, die

3  Dieser Vorwurf wird von muslimischen Gelehrten ta�r�f genannt. Vgl. dazu Hava Lazarus-
Yafeh, Intertwined Worlds. Medieval Islam and Bible Criticism, Princeton 1992, passim; Camilla 
Adang, Muslim Writers on Judaism and the Hebrew Bible. From Ibn Rabban to Ibn Hazm, Leiden 
1996, passim.  

4  Qur��n 20:85, 87, 95 und 97.  
5  Zur Geschichte der Samaritaner in Damaskus, vgl. Reinhard Pummer, “The Samaritans in 

Damascus”, in Samaritan, Hebrew and Aramaic Studies. Presented to Prof. Abraham Tal, ed. 
Moshe Bar-Asher und Moshe Florentin, Jerusalem 2005, S. 53*-76*. – Einen der seltenen 
Belege für die Teilnahme von Samaritanern an Diskussions- oder Studienzirkeln in Da-
maskus erwähnt Michael Chamberlain, Knowledge and social practice in medieval Damascus, 
1190-1350, Cambridge 1994, S. 85. 
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in dieser Stadt wirkten, z.B. Abu l-	asan a�-��r�.6 Damaskus war für die Samari-
taner sowohl ein Ort der Sicherheit als auch der Gefährdung. Sicherheit bot sie 
ihnen, wenn in unruhigen Zeiten samaritanische Emigranten aus N�bulus und 
anderen Orten Palästinas fliehen mussten. Auf die Gefährdung der Samaritaner 
weisen die Namen von Muslimen in Syrien hin, deren nisba as-S�mir� lautet7 – 
mögliches Indiz dafür, dass Samaritaner in Zeiten von Unterdrückung zum Islam 
konvertieren mussten, um sich der Verfolgung zu entziehen. Die samaritanische 
Gemeinde in Damaskus ging vermutlich in Folge eines Pogroms unter, das sich 
zwischen 1616 und 1625 ereignet haben soll und die letzten Samaritaner zum 
Verlassen der Stadt zwang.8  

Die bislang bekannten samaritanischen Quellen enthalten nicht genug Infor-
mationen, um die Geschichte der Gemeinde in Damaskus und ihre literarische 
Produktion zu rekonstruieren.9 Daher muss zur Erschließung der historischen 
Zusammenhänge auf die relativ unergiebigen Inschriften, Chroniken und Ko-
lophone von Handschriften zurückgegriffen werden. Die bisher vernachlässigten 
Berichte von Reisenden und Pilgern nach Palästina stellen eine noch unergiebige-
re Quellengattung dar, da sie weitgehend nur die jeweilig angetroffenen äußeren 
Lebensumstände der Samaritaner schildern.10 

 

                                                                                                                                                                                                                          
6  Als Benjamin von Tudela um 1170 nach Damaskus kam, so schreibt er, traf er dort 400 

Samaritaner an. Nur N�bulus soll eine größere Gemeinde von 1000 Personen umfasst ha-
ben. Man vermutet, dass sich diese Zahlen auf die steuerpflichtigen Haushaltsvorstände 
und nicht auf die absolute Personenzahl bezog. Weiterhin teilt Benjamin mit, dass es in 
Damaskus 3000 (rabbanitische) Juden und 100 Karäer gab. Somit war die samaritanische 
Gemeinde in Damaskus zu dieser Zeit größer als die der Karäer. Vgl. Marcus Nathan 
Adler, The Itinerary of Benjamin of Tudela. Critical text, translation, and commentary London 
1907, S. 48 (zu Damaskus), S. 32-34 (zu N�bulus; Angaben nach der Seitenzählung des 
hebr. Grundtextes). – Pummer (“Samaritans in Damascus”) nennt die Namen von 10 sa-
maritanischen Gelehrten, die in Damaskus wirkten. 

7  Pummer, “Samaritans in Damascus”, S. 61. 
8  Crown, “Damascus”, in Companion, S. 64. – Pietro della Valle konnte von den Samarita-

nern in Damaskus noch 1616 zwei samaritanische Pentateuchhandschriften erwerben, die 
für die polyglotten Bibeldrucke in Paris (1629-45) und London (1653-57) ihre Verwendung 
fanden; vgl. Nathan Schur, “Samaritan History. The Modern Period (from 1516 A.D.)”, in 
Samaritans, S. 116. 

9  Vgl. Ferdinand Dexinger, “Die Samaritaner in der Kreuzzugszeit”, in Die Folgen der Kreuzzü-
ge für die orientalische Religionsgemeinschaft. Internationales Kolloquium vom 16.-18.10.1996 
in Halle-Saale gefördert durch die Fritz-Thyssen-Stiftung, ed. Walter Beltz, Halle 1997, 
S. 94; Moshe Gil, A History of Palestine, 634-1099, Cambridge / New York 1992, S. 820.  

10  Diese Quellengattung wertete erstmals Nathan Schur aus. In seiner Literaturliste finden 
sich mehr als 80 Reiseberichte. (Nathan Schur, History of the Samaritans. Second enlarged 
edition, Frankfurt/Main 1992, siehe Preface S. 1 und Bibliography S. 233-46); ders., “Tra-
vellers and Pilgrims as Sources in Samaritan History”, in Companion, S. 236-38. – Eine um-
fassende Übersicht zur Reiseliteratur Palästinas mit 339 Titeln enthält Nathan Schur, Masa� 
el he-�avar, masah el he-�avar. Le-toldot ha-tequfa ha-Mamlukit ve-ha-Ottomanit be-Erets-Yisra’el. 
Sefer ha-yovel le-Nathan Shur le-shenato ha-75 (1923-1988), Jerusalem 1998, S. 124-40. 
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Aus den kodikologischen und paläographischen Forschungen von Alan Crown 
seit den 1970er Jahren geht die besondere Bedeutung von Damaskus hervor.11 Die 
große Anzahl der Pentateuchhandschriften aus Damaskus, die Angaben enthalten 
zu Kopisten, Datierungen und Herstellungsorten und die über lange Zeiten hin-
weg auf die gleiche Art und Weise kopiert wurden, legen nahe, dass hier über 
Jahrhunderte kontinuierlich Kopisten ausgebildet wurden.12  

Als Voraussetzung für den dauerhaften Bestand einer samaritanischen Ge-
meinde in der Diaspora galt, dass mindestens eine Synagoge existierte, in der 
Priester regelmäßig Gottesdienste abgehalten haben. Inschriftenfunde aus Da-
maskus und Hinweise in den samaritanischen Chroniken belegen, dass zeitweise 
sogar Hohe Priester der Samaritaner in Damaskus amtierten.13 Neben diesen In-
schriften kamen im 17. Jahrhundert eine Reihe von Pentateuchen, Liturgietexten 
und Kalendern mehrheitlich aus Damaskus nach Europa.14 Dass neben Pentateu-
chen auch Kalender erworben wurden, deutet darauf hin, dass diese Handschrif-

11  Er konnte zeigen, dass die samaritanischen Handschriften vier lokalen Schreiberschulen 
zuzuordnen sind, die ein aktives Gemeindeleben auch ausserhalb von Palästina belegen: 1. 
N�bulus mit seiner Tradition des Kopierens der Torah seit dem 2. Jh. v.Chr.; 2. �erifin und 
Yavneh (zwischen Jaffa und Ašdod nahe der Küste gelegen); 3. Damaskus und 4. Ägypten 
(ohne nähere Ortsangaben). (Alan David Crown, Samaritan Scribes and Manuscripts, Tübin-
gen 2001, S. 495). Crown prüfte Material aus dem 12./13. Jh.; Tapani Harviainen und Ha-
seeb Shehadeh geben eine andere Aufzählung zentraler Siedlungsorte: Damaskus, Gaza, 
Kairo und N�bulus (“How did Abraham Firkovitch aquire the great collection of Samari-
tan Manuscripts in Nablus in 1864?”, Studia Orientalia 73 (1994), S. 168). Fast alle Hand-
schriften, die die Samaritaner von N�bulus, Damaskus und Kairo bis zum 17. Jh. besassen, 
befinden sich heute in “occidental ownership”. (Jean-Pierre Rothschild, “Samaritan Ma-
nuscripts. A Guide to the Collections and Catalogues”, in Samaritans, S. 771) 

12  Crown, Samaritan Scribes and Manuscripts, S. 157, und Abbildungen S. 190-203. Die Ko-
lophone traten zumeist in Form des sogenannten tašq�l auf, Aramäisch “a separated, eleva-
ted text“. Dieses Kolophon entsteht dadurch, dass innerhalb des Textes nach passenden 
Wörtern Lücken eingefügt werden, sodass senkrecht zum laufenden Text gelesen der 
gewünschte Text des Kolophons entsteht. (Vgl. Giron-Blanc, “Tašq�l”, in Companion, 
S. 228f.). 

13  Im 10. und 11. Jhdt. amtierten vier namentlich bekannte Hohe Priester in Damaskus, und 
für die Zeit vom 13. bis zum 15. Jhdt. sind ebenfalls die Namen von vier Hohen Priestern 
bekannt. Vgl. Pummer, “The Samaritans in Damascus”, S. 55, 62. – Die Zuordnung der In-
schriften zum Standort einer Synagoge konnte bisher nicht eindeutig gesichert werden, da 
die samaritanische Gemeinde seit dem 17. Jhdt. nicht mehr existiert. Die zehn samaritani-
schen Inschriften aus Damaskus, die in der Dauerausstellung der islamischen Abteilung 
des Berliner Pergamonmuseums zu sehen sind, stammen nach Auskunft des Spenders M. 
Sobernheim aus einem Privathaus in Damaskus. Ob dies vormals in samaritanischem Be-
sitz war und eventuell als Synagoge diente, wird in der einschlägigen Publikation von 
Tropper nicht erwähnt. Vgl. Josef Tropper, “Die samaritanischen Inschriften des Perga-
monmuseums”, Zeitschrift des deutschen Palästina-Vereins 111 (1995), S. 118-34. 

14  Unter den 40 Handschriften (darunter 23 Pentateuche), die bis zum 17. Jhdt. nach Europa 
kamen, hat Fraser 24 Handschriften identifiziert, die aus Damaskus stammen (darunter 17 
Pentateuche, 3 Kalender, 3 Liturgien). Hingegen stammen nur 10 Handschriften aus 
N�bulus (3 Pentateuche) und 4 aus Ägypten, und weiterhin jeweils eine aus Aleppo und 
Konstantinopel. Vgl. James G. Fraser, “A Checklist of Samaritan Manuscripts Known to 
Have Entered Europe Before A.D. 1700”, Abr Nahrain 21 (1982-83), S. 10-27. 
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ten aus Beständen samaritanischer Genizot stammen, die zu Synagogen oder 
Häusern von Priestern gehörten. Denn die jährlich neu veröffentlichten Kalen-
der, die der Einhaltung des Festkalenders dienen, dürfen nur von Priestern herge-
stellt werden.15  

Die Fatimidendynastie brachte eine kurze Zeit des Friedens für Juden und Sa-
maritaner nicht nur in Ägypten, sondern auch in Syrien und den Küstenstädten 
Palästinas und des Libanon, die bis 1076 bzw. 1089 unter fatimidischer Herrschaft 
standen.16 Die samaritanischen Gemeinden blühten auf, und Samaritaner konn-
ten sogar Posten in der muslimischen Verwaltungshierarchie bekleiden.17 Mögli-
cherweise geschah es durch karäische Vermittlung, dass samaritanische Gelehrte 
im fatimidischen Ägypten unter den Einfluss mu�tazilitischer Lehren kamen.18  

Noch unter den Ayyubiden (1171-1250) agierten samaritanische Ärzte an de-
ren Höfen als Mediziner, Berater und sogar als Wesire, letztere allerdings erst 
nach erfolgter Konversion zum Islam wie im Fall des Wesirs a�-��
ib Am�n ad-
Daula (st. 1250). Die Titel ihrer Werke und die große Menge an arabischen Ver-
sen, die Ibn Ab� U�aibi�a (gest. 668/1270) in seinem Ärztelexikon zitiert, zeigen 
wie weit sich Samaritaner im 13. Jahrhundert der Kultur der muslimischen Eliten 
angenähert hatten.19 Ähnlich wie die Rabbaniten und Karäer seit dem 10./11. 

                                                                                                                                                                                                                          
15  Vgl. James G. Fraser, “Documents from a Samaritan Genizah in Damascus”, Palestine Explo-

ration Quarterly 103 (1971), S. 91. 
16  “The year 1030 was the first year of peace in the country” (Gil, History, S. 379). Diese Zeit 

endete allerdings bereits in den 1060er Jahren mit der Invasion der Turkomanen und deren 
Eroberung von Jerusalem 1073, die letztlich als Anlass für den 1. Kreuzzug diente, in des-
sen Folge sich die Verhältnisse in Palästina völlig änderten (a.a.O, S. 410). 

17  Vgl. Maurice Baillet, “Samaritains”, in Dictionnaire de la Bible, S. 779.  
18  Die einzige Untersuchung zu Samaritanern in Ägypten, das im islamischen Mittelalter als 

Siedlungsort weit weniger wichtig war als Damaskus, die Anspruch auf eine vollständige 
Auswertung der Quellen erhebt, stammt von Reinhard Pummer (“The Samaritans in 
Egypt,” in Etudes sémitiques offertes à Jean Margain, ed. Christian-Bernard Amphoux, Albert 
Frey und Ursula Schaffner-Reiser, Lausanne 1998, S. 213-32). Pummer erwähnt zwar keine 
samaritanischen Gelehrten, die theologische Werke verfassten, wohl aber zwei samaritani-
sche Ärzte: Abu �Imr�n M�s� b. Ya�q�b b. Is
�q, im 11. Jh. Hofarzt und Leiter der jüdi-
schen Gemeinschaften, die Rabbaniten, Karäer und Samaritaner umfassten (S. 281f), und 
Ab� Sa��d b. Af�f aus dem 15. Jh., der ein Werk über Medizin schrieb (S. 224).  

19  Vgl. Gerhard Wedel, “Transfer of Knowledge and the Biographies of Samaritan Scholars: 
Careers of Samaritan Physicians under Muslim Patronage”, Samaritan Researches 5 (2000), S. 
3.75-3.83; ders., “Medicine as an integrative factor in Medieval Islamic societies. Physicians 
as mediators in multi-religious, multi-ethnical and multi-cultural social environments?”, in 
XXIth International Congress of History of Science in Mexico City 2001. (Science and Cultural Di-
versity). Alain Touwaide, convenor of: “Science at the Frontiers - Medicine and Cultures in the An-
cient World”, CD-ROM Ausgabe, Mexico 2005. – Ibn Ab� U�aibi�a erwähnt in seinem 
�Uy�n al-anb�	 f� 
abaq�t al-a
ibb�	 vier samaritanische Ärzte. Er listet die Werke dieser Ärzte 
auf, aus deren Buchtitel hervorgeht, dass sie nicht nur zur Medizin, sondern auch zu Theo-
logie und Philosophie schrieben. �adaqa as-S�mir� (st. ca. in 	arr�n 1223) schrieb über die 
Seelenlehre, über Hippokrates, Pharmazeutika, aber auch über die Einheit Gottes tau��d 
(ed. Niz�r Ri��, 1965, S. 717-21). Muha��ib ad-D�n Y�suf b. Ab� Sa��d as-S�mir� (st. 1227 
in Damaskus) schrieb einen Kommentar zur Torah (a.a.O., S. 721-23). A�-��
ib Am�n ad-
Daula, ein zum Islam konvertierter Wesir der Ayyubiden, der 1250 in Kairo nach dem 
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Jahrhundert begannen nun auch die Samaritaner, sich den nicht-religiösen Wis-
senschaften zu widmen – typischerweise in der Kombination Galenische Medizin 
und Aristotelische Philosophie. 

Forschungsstand  

In der Samaritanistik wurde lange Zeit die These vertreten, die Religion der Sama-
ritaner habe sich seit der Antike nicht nennenswert verändert. Der Schwerpunkt 
der bisherigen Forschung lag auf der samaritanischen Frühzeit, d.h. 4. vor-
christliches bis 4. nach-christliches Jahrhundert. Baron z.B. argumentiert, dass die 
Samaritaner sich an einen territorialen Kultort, nämlich N�bulus mit dem Berg 
Garizim, banden und sich damit selbst isolierten. Seiner Ansicht nach fehlten ih-
nen die Erfahrungen aus Prophetentum und Exil, die den Juden die Emanzipa- 
tion von territorialen Bindungen an einen Kultort brachte.20 Immerhin räumt Ba-
ron ein, dass die Basis historischer Überlieferung über die Samaritaner unzuverläs-
sig sei,21 denn bis zur Zeit der Veröffentlichung seiner Social and Religious History of 
the Jews22 lagen nur wenige Texteditionen vor, und man diskutierte nach wie vor 
die Geschichte der Samaritaner aufgrund der polemischen und irreführenden Be-
richte im Alten Testament und bei Flavius Josephus.23 Ferner spielte das religiös-
kulturelle Umfeld, in dem sich die Wissenschaftler bewegten, eine Rolle bei der 
Bewertung der Perioden der samaritanischen Geschichte.24 Die aramäische Periode 
wird zumeist als “goldenes Zeitalter” bezeichnet, während man die arabisch ge-
prägte Periode der Samaritaner unter muslimischer Vorherrschaft als Periode des 
Niedergangs ansieht.25 Mittlerweile gilt aber als gesichert, dass die Samaritaner 
theologische Texte erst seit dem 13. Jahrhundert verfassten, und dass vermutlich 

Putsch der Mamluken gegen die Ayyubiden hingerichtet wurde, schrieb ein Werk über 
Medizin (a.a.O., S. 723-28). Muwaffaq ad-D�n Ya�q�b as-S�mir� (lebte und st. in Damaskus 
1282) schrieb einen Kommentar zu Ibn S�n�'s al-Q�n�n und eine Einführung zu Logik, 
Physik und Metaphysik (a.a.O., S. 767). 

20  Vgl. Salo Wittmayer Baron, Social and Religious History of the Jews. Second Edition, Revised 
and Enlarged, New York 1953-60, vol. 2, S. 28, 35. 

21  Baron, Social and Religious History, vol. 2, S. 29. 
22  Die für samaritanische Geschichte relevanten Bände 2 und 5 erschienen 1953 bzw. 1957. 
23  Eine quellengerechte Untersuchung zur Herkunft der Samaritaner und dem polemischen 

Gehalt bietet erst Ferdinand Dexinger, der mit der Methode der Quellenscheidung die hi-
storischen Dimensionen der Berichte im AT aufzeigt. (“Der Ursprung der Samaritaner im 
Spiegel der frühen Quellen”, in Samaritaner, S. 67-140). Zu den Details des Samaritanerbil-
des in antiken Quellen siehe die Untersuchung von Rita Egger (Josephus Flavius und die Sa-
maritaner. Eine terminologische Untersuchung zur Identitätsklärung der Samaritaner, Freiburg 
(Schweiz) / Göttingen 1986) und den Quellenband von Jürgen Zangenberg, ������	�. 
Antike Quellen zur Geschichte und Kultur der Samaritaner in deutscher Übersetzung, Tübingen / 
Basel 1994. 

24  Vgl. Menachem Mor, “Samaritan History. 1. The Persian, Hellenistic and Hasmonaean Pe-
riod”, in Samaritans, S. 1. 

25  Vgl. John MacDonald, The Theology of the Samaritans, London 1964, S. 447 und passim. 
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überhaupt erst seit dieser Zeit von einer systematischen Theologie gesprochen 
werden kann. John MacDonalds Theology of the Samaritans (London 1964) etwa 
oder Alexander Broadies Samaritan Philosophy (Leiden 1981) beruhten allein auf 
dem spärlichen Material der samaritanischen Frühzeit. Späteres, besonders auf 
Arabisch verfasstes Material fand hier noch keine Berücksichtigung. 

Yizhaq Ben-Zvi hatte bereits in den 1920er Jahren einen Perspektivenwechsel 
eingeleitet, der zu einer neuen Betrachtung der samaritanischen Kultur führte. Er 
ist der allgemeinen Öffentlichkeit als zweiter Staatspräsident von Israel (1952-63) 
und eventuell noch als Gründer des Jerusalemer Ben-Zvi-Instituts zur Erfor-
schung des orientalischen Judentums bekannt. Für die Samaritaner wurde er je-
doch dadurch zu einem Förderer, dass er nicht nur ihre Kultur als eigenständig 
anerkannte, sondern ihnen auch einen Weg wies, als ethnische Einheit der Aus-
löschung zu entkommen.26 Die von ihm eingeleitete Entwicklung resultierte in 
einem eigenen Personenstandsrecht im Staat Israel, wonach die Samaritaner heu-
te als israelitische Sekte und Zweig des jüdischen Volkes anerkannt sind. Damit 
endet eine über zwei Jahrtausende geführte Auseinandersetzung.27  

Ze’ev Ben-	ayyim ist der eigentliche Initiator der modernen Samaritanistik.28 
Desweiteren entstand mit der 1985 in Paris gegründeten Société d'Études Samari-
taines (SÉS) eine Organisation, die eine Reihe von internationalen Kongressen 
durchführte und zu einem Aufschwung des Faches beitrug.29 Aus dem Kreis der 
Mitglieder der SÉS gingen grundlegende Werke der Samaritanistik hervor, so et-
wa ein von Alan D. Crown herausgegebenes Standardwerk (The Samaritans, 
1989). Ferner wurden wissenschaftliche Hilfsmittel zum Verständnis der Haupt-
sprachen der Samaritaner, Hebräisch, Aramäisch und des von Ben-	ayyim 

                                                                                                                                                                                                                          
26  Der Samaritaner Benyamim Tsedaka berichtet über den gefundenen Weg: “Ben-Zvi … 

convinced the Samaritans, for lack of a viable choice, to cancel their prohibition against 
marrying women from outside the community, and as a result a number of Samaritans 
have done so over the decades (beginning in 1925). … The Samaritan population doubled 
within a span of 30 years”. (“Samaritans”, in Encyclopaedia Judaica, Bd. 14, Sp. 735f.); vgl. 
Reinhard Pummer, “Demography”, in Companion, S. 70-72. – Yizhaq Ben-Zvi's Geschichte 
der Samaritaner erlebte zwei Auflagen: Sefer ha-Shomronim. Toldotam, moshvotehem, datam ve-
sifrutam, Tel Aviv 1935, veränderte Ausgaben 1970/1977.  

27  Vgl. Michael Corinaldi, “The Personal Status of the Samaritans in Israel”, Samaritan Re-
searches 5 (2000), S. 2.96. 

28  Ben-	ayyims Schriften zur Samaritanistik sind allerdings ausschließlich auf Hebräisch ver-
fasst und wurden deshalb nicht in weiteren Kreisen rezipiert. Zu erwähnen sind insbeson-
dere sein The Literary and Oral Tradition of Hebrew and Aramaic amongst the Samaritans 1-5, 
1957-77 und T�båt Mårqe: A Collection of Samaritan Midrashim, edited, translated, annotated, 
Jerusalem 1988. Inzwischen liegt eine englische Übersetzung seiner Grammatik des samari-
tanischen Hebräisch vor (Ben-	ayyim und Tal: A Grammar of Samaritan Hebrew. Based on 
the Recitation of the Law in Comparison with the Tiberian and other Jewish Traditions. A 
Revised Edition in English, Jerusalem 2000). 

29  Zur Gründung dieser Gesellschaft für samaritanistische Studien siehe: Sixdenier, “Prolo-
gue”, in Samaritans, S. V; vgl. Macuch “Wissenschaftliche Nachrichten”, Zeitschrift der deut-
schen morgenländischen Gesellschaft 136 (1986), S. *37*-*39*. 
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Š�mr�n�t “Samaritanisch” genannten Dialektes, von Rudolf Macuch,30 Abraham 
Tal31 und Moshe Florentin32 verfasst. Zum Arabischen gibt es bislang lediglich 
Einzeluntersuchungen, die sich auf das Sprachmaterial der wenigen edierten Tex-
te stützen.33 Die Standardbibliographie zu den Samaritanern erstellte Crown in 
drei Auflagen. Die Menge der erfassten Titel dokumentiert den Aufschwung der 
Samaritanistik.34 

Die samaritanischen Handschriften 

Die wichtigsten Sammlungen samaritanischer Handschriften befinden sich in der 
British Library (London), in der John Rylands and University Library (Manche-
ster) und in der Bibiothèque Nationale (Paris). Ihre Bestände sind in gedruckten 
Katalogen beschrieben.35 Hinzu kommen die nicht katalogisierten Bestände der 
samaritanischen Abteilung in der Firkowitsch-Sammlung in St. Petersburg. Eben-
so wie die Funde in der Geniza der Ben Ezra Synagoge (Fus
�
/Kairo) eine neue 
Sicht auf die Geschichte des Judentums im islamischen Herrschaftsbereich im frü-

30  Rudolf Macuch, Grammatik des samaritanischen Hebräisch, Berlin 1969; ders., Grammatik des 
samaritanischen Aramäisch, Berlin 1982. 

31  Abraham Tal, A Dictionary of Samaritan Aramaic 1-2, Leiden 2000. 
32  Š�mr�n�t ist die samaritanische Mischsprache aus Hebräisch, Aramäisch und Arabisch, vgl. 

Pummer, “Einführung in den Stand der Samaritanerforschung,” in Samaritaner, S. 7. Die 
aktuelle Darstellung des Š�mr�n�t stammt von Moshe Florentin, Late Samaritan Hebrew. A 
Linguistic Analysis of its Different Types, Leiden 2005; zu den Sprachen der Samaritaner siehe 
die Beiträge von Ben-	ayyim, Macuch und Stenhouse in Samaritans. 

33  Vgl. Rudolf Macuch, “On the Problems of Arabic Translation of the Samaritan Penta-
teuch”, Israel Oriental Studies 9 (1979), S. 147-73; Stenhouse, “Samaritan Arabic. An analysis 
of its principal features based on material found in MSS of the Kitab al-Tarikh of Abu ’l-
Fath”, in Samaritans, S. 585-623; Gerhard Wedel, “Aspekte der Etablierung des Arabischen 
als Literatursprache bei den Samaritanern”, in Studia Semitica Necnon Iranica. Rudolpho 
Macuch septuagenario ab amicis et discipulis dedicata, eds. Maria Macuch, Christa Müller-
Kessler, Bert G. Fragner, Wiesbaden 1989, S. 397-407; Shehadeh, “The Arabic of the Sa-
maritans and its Importance”, S. 551-75. 

34  A Bibliography of the Samaritans, 1. Auflage 1984: 2806 Titel; 2. Auflage 1993: 3653 Titel; 
Supplement 1996: ergänzt auf 3820 Titel; 3. Auflage zusammen mit Reinhard Pummer, 
Lanham, Md. 2005: 5484 Titel.  

35  Der Überblick über alle Sammlungen von Jean-Pierre Rothschild ist immer noch aktuell 
(“Samaritan Manuscripts”, in Samaritans, S. 771-94). Auf der Homepage der Samaritaner im 
Internet befindet sich auch eine Auflistung der Hss.-Sammlungen: www.the-samaritans.com 
/ Manuscript Resources (manuscript.html). – Kataloge der wichtigsten Sammlungen: Alan 
D. Crown, A Catalogue of the Samaritan Manuscripts of the British Library, London 1998; Ed-
ward Robertson, Catalogue of the Samaritan Manuscripts in the John Rylands Library, Manchester 
1-2, Manchester 1938-62; Jean-Pierre Rothschild, Catalogue des manuscrits Samaritains, Paris 
1985. Die Katalogisierung der samaritanischen Handschriften in Deutschland findet im 
Rahmen des Projektes der “Katalogisierung der Orientalischen Handschriften in Deutsch-
land” (KOHD) unter der Leitung der Orientabteilung der Staatsbibliothek zu Berlin - Preu-
ssischer Kulturbesitz statt. Ein Band zu den samaritanische Handschriften wird derzeit von 
Heinz Pohl unter Beteiligung von Gerhard Wedel vorbereitet. 

© 2016 Orient-Institut Istanbul

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


MU�TAZILITISCHE TENDENZEN IM KIT�B A�-�ABB��  357 

hen Mittelalter eröffneten, könnten die samaritanischen Handschriften, die Abra-
ham Firkowitsch (1787-1874) während seiner Aufenthalte 1864 in Jerusalem und 
N�bulus erwarb und anschließend der (heute) Russischen Nationalbibliothek ver-
kaufte, künftig zum bedeutendsten Forschungsmaterial für die Samaritanistik 
werden.36 Im Vergleich dazu sind die wenigen Fragmente und Briefe von Samari-
tanern, die aus der Ben Ezra Geniza stammen, unbedeutend.37 Der samaritanische 
Teil der Firkowitsch-Sammlung umfasst heute 1350 Fragmente und stellt damit 
zumindest die zahlenmässig größte Sammlung samaritanischer Handschriften dar. 
Im Folgenden soll ein Überblick über den Bestand gegeben werden.38  

section items leaves / 
pieces form material department category / content / 

language dates 

1 28 28 scrolls  parchment ���� ���� 
������ - 
������ 

Pentateuch: 3 of 
which are almost 
complete 

12th - 
16th 

2a 207 3025 codexes, 
fragments 
or bound 
series 

folios on 
parchment

���� ���� 
������ - 
������ 

Pentateuch: 2 
very old almost 
complete; in He-
brew, Samaritan, 
Arabic 

12th -
16th 

2b 164 2180 books, seg-
ments or 
pages 

folios on 
paper 

���� ���� 
��
��� �� 

���
 

Pentateuch 14th -
19th 

                                                                                                                                                                                                                          
36  Wie Firkowitsch die Geniza auf dem Berg Garizim und die zweite Geniza aus dem samari-

tanischen Stadtviertel von N�bulus “ausplünderte”, haben Harviainen und Shehadeh an-
hand der Briefe von Firkowitsch dargestellt. (“How did Abraham Firkovich acquire the 
great collection of Samaritan Manuscripts in Nablus in 1864?”). 

37  Zu den samaritanischen Hss. in der Kairo Geniza vgl. Crown “Cairo Geniza”, in Compani-
on, S. 46 und Friedrich Niessen, “A Judeo-Arabic Fragment of a Samaritan Chronicle from 
the Cairo Geniza”, Journal of Semitic Studies 47 (2002), S. 233 Anm. 83. 

38  Dieser Überblick beruht auf der bisher umfassendsten Dokumentation des Bestandes von 
Haseeb Shehadeh (“Erster Rechenschaftsbericht über die Handschriften der Samaritaner in 
Sankt Petersburg”, [Hebräisch] A.B. - The Samaritan News No. 549, Holon, Israel 20.8.1993, 
S. 19-31), ergänzt um Angaben bei Jean-Pierre Rothschild (“Samaritan Manuscripts“, 1989) 
und Benyamim Tsedaka (“The Implication of the Phirkovitz Collection – The Ancient 
Samaritan Manuscripts in Saint Petersburg Public Library on the Samaritan Rituals & Li-
turgy”, AB – The Samaritan News, Nr. 574, 1.12.1992, Holon, Israel, S. 38-41, Nr. 575, 
15.12.1992, S. 43-7). - Shehadeh’s Angaben insbesondere zu den Datierungen und dem 
Inhalt der einzelnen Abteilungen weichen von denen bei Rothschild  und Tsedaka ab. Die 
Rubrik “category / content / language” wurde aus den Angaben Shehadeh’s, Rothschild’s 
und Tsedaka’s kombiniert. – Der Katalog samaritanischer Hss. von Vilsker / (Samaritan Do-
cuments in the State Public Library M.J. Saltykov-Shchedrin. A Catalogue [Russisch], St. Peters-
burg 1992) ist nicht sehr hilfreich, da dort die Handschriften nicht systematisch nach den 
14 Abteilungen beschrieben werden. Beschrieben werden nur 98 Fragmente. Meine Über-
prüfung ergab, dass im Index Abu l-	asan a�-��r� und sein Kit�b a
-�abb�� nicht erwähnt 
werden, obwohl bekannt ist, dass ein fast vollständiger Text und weitere Fragmente vor-
handen sind.  
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section items leaves / 
pieces form material department category / content / 

language dates 

3 52 2426 files folios on 
paper 

��
��� 
�����

commentary, 
translations and 
interpretations of 
the Torah in He-
brew and Arabic 

14th -
15th 

4 61 1593 books  folios on 
paper 

�� ����� “Halacha”, dog-
matics, law, 
prayers, in Arabic 
(only) 

16th -
18th 

5 10 237 books folios on 
paper 

������ 
��
�����

grammar and 
dictionaries in 
Arabic 

14th -
18th 

6 48 848 books folios on 
paper 

���
��� 
�������

chronicles: his-
tory and 
“Midrash” in 
Samaritan and 
Arabic 

15th -
19th 

7 70 715 books folios on 
paper and 
parchment 

	�
�� ���� 
����
������

calculation of the 
calendar, astrol-
ogy, astronomy 
in Samaritan and 
Arabic 

14th- 
17th 

8 106 1024 books folios on 
paper 
Arabic 

�����, ���
������ ���

medicine, exact 
science (physics) 
and belles-lettres 

13th -
19th 

9 375 5946 books folios on 
paper and 
parchment

���� ����� books of prayer; 
liturgical poetry 

13th -
19th 

10 94 94 manuscripts folios on 
paper and 
parchment

���$��,
������ 
	�������

88 deeds of mar-
riage, 1 deed of 
divorce, 3 letters 
to 
Europe and a let-
ter of Jaacov B. 
Aharon, the high 
Priest to Firk-
ovitch and one 
personal testi-
mony 

(16th - 
18th) 

11 10 12 amulets folios ����� amulets 16th -
19th 

12 12 24 inscriptions; 
printed 

volumes ���
�� 
��������

inscriptions (incl. 
of the Ten 

4th -
19th 
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section items leaves / 
pieces form material department category / content / 

language dates 

books Commandments 
from the 4th 
century) and two 
Holy Arks 

13 66 118 segments 
and pages 
from the 
books 

folios 
Arabic 

���� 
��
��
 

Arabo-Samaritan 
poetry; festival 
ceremonies  

15th -
19th 

14 45 116 documents 
and con-
tracts 

folios 
Arabic 

������ 
��
�� ����� 
����
 

various docu-
ments and con-
tracts of property 

1559 - 
1858 

Das Erscheinungsbild samaritanisch-arabischer Handschriften  

Samaritanische Autoren und Kopisten verwenden in ihren arabischen Handschrif-
ten formale Elemente, wie auch Muslime sie verwenden: Basmala, Muqaddima 
(Vorwort mit 
amdala in Reimprosa, Betreff mit amm� ba�du), Eulogien (nach der 
Erwähnung Gottes: All�h ta��l� oder �azza wa-�alla, einleitend vor Pentateuchzita-
ten: qauluhu ta��l�, nach der Erwähnung des Propheten Moses: M�s� ibn �Imr�n  
ar-ras�l �alaihi as-sal�m und ähnlich), Kolophone am Ende der Handschrift mit 
Angabe des Buchtitels und Namen der Kopisten. Die Datierungen werden zu-
meist in mehreren Ären angegeben.39 Einige der Handschriften enthalten ein In-
haltsverzeichnis, fihrist, in Form eines gitterförmigen Rasters, in das der Kopist 
Kapitelüberschriften und Seitenzahlen einträgt. Weiterhin gibt es Marginalien wie 
Ergänzungen, Korrekturen, Paginierungen, und Kustoden. Ebenso ist es üblich, 
Überschriften und Pentateuchzitate mit roter Tinte von der schwarzen Tinte des 
Textkörpers abzusetzen. Das augenfälligste Unterscheidungsmerkmal samaritani-
scher Texte gegenüber muslimischen Texten sind die in die arabischen Texte einge-
fügten Pentateuchzitate in samaritanischer Schrift. Durch diesen Schrifttyp unter-
scheiden sich samaritanische Texte auch von arabischen Texten der Juden, die ihre 
hebräischen Zitate in hebräischer Quadratschrift schreiben.  

                                                                                                                                                                                                                          
39  Die wichtigsten, von den Samaritanern verwendeten Ären sind: die “islamische Ära”, 

�arabiyya oder sana išm���liyya genannt, die "Ära nach Erschaffung der Welt", die “Ära nach 
dem Auszug aus Ägypten” oder die “Ära nach dem Eintritt ins Land Kanaan”. Vgl. Crown, 
Samaritan Scribes and Manuscripts, S. 52-54. 

© 2016 Orient-Institut Istanbul

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


GERHARD WEDEL 360 

Die theologische und halachische Terminologie  
am Beispiel des Kit�b a
-�abb�� 

Als die Samaritaner das Arabische als Umgangs- und Schriftsprache übernahmen, 
durchliefen sie zum wiederholten Mal einen Prozess der Anpassung und Identi-
tätsfindung in einer multikulturell, multireligiös und multilingual geprägten 
Umgebung. Arabisch ist nach Hebräisch, Griechisch40 und Aramäisch die vierte 
Schriftsprache der Samaritaner. Im Kit�b a
-�abb�� spiegelt sich ein Übergangs-
prozess der Adaption arabischer Terminologie im 11. Jahrhunderts wieder, der 
sich in vier Kategorien unterteilen lässt.41 

1. Bestimmte hebräische Wörter bleiben unübersetzt im arabischen Text ste-
hen.42 Beispiel: 
eba� “Schlachtung” (Gen 43, 16) entspricht arab. �ab�. Aus der 
hebräischen Form 
eba� ist eventuell der arabisierte Titel des Buches Kit�b a
-
�abb�� entstanden, da am Anfang des Buches die Schlachtungsregeln behandelt 
werden. Die wörtliche Bedeutung im Arabischen “Buch des Kochs” ist eher un-
wahrscheinlich.  

2. Die arabischen Wörter im Text werden in der Bedeutung entsprechend dem
muslimischen Gebrauch verwendet. Beispiele: kal�m All�h “Wort Gottes”; šar� 
und šar��a “Offenbarungstext”; sam� “mündliche Überlieferung”; tau��d “Einheit 
Gottes”; �aql “Vernunft”; na�ar “theologische Spekulation”; �auhar “Substanz”; 
�ara�, Pl. a�r�� “Akzidenz”; �ifa, Pl. �if�t “Attribut”; ta�s�m “Anthropomorphis-
mus”; ta	w�l “allegorische Interpretation” anthropomorpher Darstellungen Gottes 
im Pentateuch; šar� “Kommentar”; nas� “Abrogation”; naql “Überlieferung”; takl�f 
“Verpflichtung zum Gehorsam”; mukallaf “der zum Gehorsam Verpflichtete, der 
Mensch”; mukallif “der zum Gehorsam Verpflichtende, Gott”. 

3. Bestimmte arabische Wörter erhalten eine neue Bedeutung, die den beson-
deren samaritanischen kulturellen Verhältnissen angepasst ist. Beispiele: šar��a 
“göttliches Gesetz” steht für die Torah, d.i. der Pentateuch; im�m “Vorbeter” steht 
für kohen “Priester”; mi�r�b “Gebetsnische” steht für mizbe	a� “Altar”; al-f�ti�a 
“die Eröffnende Sure des Korans” steht für šema� yisra	el, das samaritanische und 
jüdische Gebet (Dt 6,4-9); �al�t “Gebet” steht für tefillah “Gebet”.  

40  Samareitikon nannte Origenes (lebte etwa 185-254) seine Quelle für samaritanische Lesun-
gen, die er in der Hexapla (einer Edition des AT in sechs Kolumnen) verwendete. Origenes 
unterschied einen dreifachen Schriftsinn: buchstäblich, moralisch und allegorisch-mystisch. 
Besonders die Anwendung des allegorischen Schriftsinnes wurde für die späteren Theolo-
gien wie die der Samaritaner und der Mu�tazila von entscheidender Bedeutung. Zum Sa-
mareitikon vgl. Wassermann, “Samareitikon”, in Companion, S. 209f. und Noja, “The Sa-
mareitikon”, in Samaritans, S. 408-12. 

41  Im folgenden wird die jüdisch-masoretische und nicht die samaritanische Aussprache he-
bräischer Wörter verwendet. Beispiele in Nr. 3 stammen aus: Macuch, Rez. Noja: Il Kit�b 
al-K�f� dei Samaritani, Orientalistische Literaturzeitung 69 (1974), Sp. 162. Alle weiteren Bei-
spiele sind meiner Edition des Kit�b a
-�abb�� entnommen. Vgl. auch mein “Aspekte der 
Etablierung des Arabischen als Literatursprache bei den Samaritanern”, S. 397-407. 

42  Das trifft auf Zitate aus dem hebräischen Pentateuch der Samaritaner fast ausschließlich zu. 
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4. Hebräische Wörter aus dem Pentateuch werden ins Arabische übersetzt, ent-
weder unter Beibehaltung der Wortwurzel oder unter Verwendung einer abwei-
chenden Wortwurzel im Arabischen. Beispiele: arab. ��r “Nachbar” wird verwen-
det für hebr. ger “Fremder, Schutzbefohlener, Proselyt”; arab. �a�� “Wallfahrt” 
wird verwendet für hebr. �ag “Fest” (Ex 12, 14); diese erweiterte Bedeutung ent-
stand wohl, weil die Samaritaner an den mit �a�� bezeichneten Festtagen auf den 
Berg Garizim wallfahren. Arab. �abal al-baraka steht für aram. 
�r ber�k, “der geseg-
nete Berg, der Garizim”.43 

Der samaritanische Gelehrte Abu l-
asan a�-��r� 

Abu l-	asan a�-��r� gilt als der wichtigste samaritanische Gelehrte seiner Zeit.44 
Ihm wird die erste arabische Übersetzung des samaritanischen Pentateuchs zuge-
schrieben, und sein Hauptwerk Kit�b a
-�abb�� ist das erste theologische und ha-
lachische Handbuch der Samaritaner in arabischer Sprache, dessen Lehren über 
Jahrhunderte hinweg bis heute Gültigkeit behielten.  

Abu l-	asan wird häufig als Priester bezeichnet, weil er neben theologischen 
Werken in arabischer Sprache auch liturgische Hymnen in aramäischer Sprache 
verfasste.45 Da er aber in den einschlägigen Listen der samaritanischen Hohen 

                                                                                                                                                                                                                          
43  Im Kit�b a
-�abb�� finden sich Reste des Tabus, dass Nichtmuslime den Qur��n weder be-

nutzen noch zitieren dürfen. In beiden Handschriften (Manchester JRL codex 9A, kopiert 
1692-1711, und BL London Or 12257, kopiert 1840-72) wird das Wort Qur��n im Kapitel 
über die Anthropomorphismen in Torah und Qur��n nicht in arabischen Buchstaben, 
sondern in samaritanischer Schrift widergegeben: � 	����� . (JRL ms. 9: f. 93b; BL Or 
12257: f. 49); das Koranzitat  !� x� %���g# ... ����" G. 7�!� �����D
#  (Qur��n 5:64) geben beide Hss. in 
arabischer Schrift wieder. Im Kapitel über die Wahrheit der Offenbarung (�aq�qat at-tanz�l) 
schreibt der Autor Abu l-	asan a�-��r�, dass einige Samaritaner der irrigen Lehre der Sun-
niten anhängen, dass der Koran erschaffen sei. Der Kopist von Hs. JRL codex 9 f. 167b 
schreibt: £� �# c
Cj /	�� %?��� �
��� ��. 	����� ���� ��
� ��� ����   (In der samaritanischen 
Schrift sind die arabischen Laute � und � durch diakritische Punkte über dem jeweiligen 
Zeichen  markiert.) Der Kopist der Hs. Or 12257 p. 145 dagegen schreibt die Stelle auf 
Arabisch inklusive einiger Varianten: ��
Ck £� �# /�
Cj /	�� GC� /@D�� ��. ���(�� �L� �K@# ed )�Q . Als Antwort 
auf diese Lehre erwidert Abu l-	asan: �aq�qat at-tanz�l … kaunuhu ma�l�qan (f. 168a) “Die 
Wahrheit der Offenbarung ist … dass sie geschaffen ist”. Zum Thema Koranzitate als Tabu 
vgl. Sklare: “Responses to Islamic Polemics by Jewish Mutakallim�n in the Tenth Cen-
tury”, in The Majlis. Interreligious Encounters in Medieval Islam, ed. Hava Lazarus-Yafeh [et 
al.], Wiesbaden 1999, S.139; Lazarus-Yafeh, Intertwined Worlds, S.7. 

44  Vgl. Jean-Francois Faü et Alan D. Crown, Les Samaritains, rescapés de 2700 ans d’Histoire, Pa-
ris 2001, S. 87f; Macuch, “On the Problems of the Arabic Translation of the Samaritan 
Pentateuch”, S. 149; Halkin, “Samaritan Polemics against the Jews”, Proceedings of the Ameri-
can Academy for Jewish Research 7 (1935-36), S. 17, und ders. “The Relation of the Samaritans 
to Saadia Gaon”, in Saadya Anniversary Volume. Texts and Studies, vol. 2, New York 1943, 
passim. – Sein Zeitgenosse al-Mu�allim al-Barak�t nennt ihn aš-Šai� al-F��il (Macuch, “On 
the Problems”, S. 151). 

45  Der Hohe Priester Jacob ben Aaron (lebte 1840-1916 und war Hoher Priester ab 1857) 
nennt Abu l-	asan sogar “our most learned high priest” (engl. Übersetzung: Jacob ben 
Aaron: “The Book of Enlightenment by Jacob, the Son of Aaron, Samaritan High Priest, 
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Priester nicht erwähnt wird, ist eher anzunehmen, dass er ein Laiengelehrter war. 
Auch in anderen Texten finden sich keine biographischen Angaben über ihn. 
Übereinstimmend nehmen Samaritaner und Samaritanisten an, dass Abu l-
	asan a�-��r� im 11. Jahrhundert in Damaskus lebte.46 Nach der traditionellen 
Meinung der Samaritaner schrieb er dort sein Kit�b a
-�abb�� zwischen 1030 und 
1040.47 Über die Deutung seiner kunya und nisba besteht kein Konsens. Die kun- 
ya Abu l-	asan kann ein nachträglich verliehener Ehrenname sein, und eine 
Herkunft aus Tyros, wie es seine nisba a�-��r� erwarten lässt, gilt als unwahr-
scheinlich.48  

Nablus, Palestine”, (ed. William E. Barton, übers. Abdullah ben Kori), Bibliotheca Sacra. A 
Religious and Sociological Quarterly 70 (1913), S. 470) und “the relative of ours” (S. 478). Be-
lege zur “Aktualität” Abu l-	asans finden sich ebenfalls bei Jacob ben Aaron, der Abu l-
	asans Lehren zu Pesa
 (S. 346), zur Offenbarung der Torah (S. 470), zur Rolle von Moses 
als Prophet (S. 478) und zur absoluten Entscheidungsmacht der Priester (S. 585) wieder-
gibt.  

46  Raphael Weiss veröffentlichte 1950-51 seinen Versuch, die Lebenszeit Abu l-	asans mit 
Hilfe von astronomischen Daten zu bestimmen, die er in Abu l-	asans Kit�b a
-�abb�� 
fand. Insbesondere verwendete er die Daten, die Abu l-	asan in seiner Abhandlung zum 
Kalender gab, mit denen der Frühlingspunkt und damit das exakte Datum von Pe�a
 zu 
bestimmen ist. (“Ab� ’l-Hasan Al-S�r�'s Discourse on the Calendar in the Kitab Al-
Tabb�kh. Rylands Samaritan Codex IX”, Bulletin of the John Rylands Library Manchester 30 
(1946-47), S. 144-56). Dabei grenzte er Abu l-	asans Lebenszeit auf die Jahre zwischen 995 
und 1130 ein. Zur genaueren Datierung untersucht er die Lebensdaten des Karäers Ab� 
Ya�q�b Y�suf al-Ba��r, den Abu l-	asan namentlich erwähnt, und der in der 1. Hälfte des 
11. Jh.s gelebt haben muss. Weiss kann damit die traditionelle Datierung des Kit�b a
-
�abb�� zwischen 1030 und 1040 bestätigen. Vgl. G. Wedel, Kit�b a
-�abb�� des Samaritaners 
Ab� l-
asan a�-��r�. Kritische Edition und kommentierte Übersetzung des ersten Teils, Ber-
lin 1987, S. 11; Shehadeh, “The Arabic Translation of the Samaritan Pentateuch”, in Sama-
ritans, S. 488, und Shehadeh, ”Ab 	isda”, in Companion, S. 3.  

47  “Nach den übereinstimmenden Angaben der Samaritaner soll er sein großes Werk al-
�abb�kh zwischen 1030 und 1040 n. Chr. geschrieben haben, und das scheint richtig zu 
sein.” So Moses Gaster ohne Belege in “Die samaritanische Litteratur”. (Anhang des Verfas-
sers zum Artikel “Samaritaner” in der Enzyklopaedie des Isl�m, Bd. 1 (1934), Sp. 4a). Robert-
son katalogisierte eine Handschrift, die eine Liste von Handschriften im Besitz von Ab 
	asda enthält (MS 326 Sp. 247f.). Diese Liste, die die Datierung des Kit�b a
-�abb�� auf 
das Jahr 1039 enthält, ist im Addendum C (Sp. 283-290) abgedruckt. Die Listennr. 5 ent-
hält folgende Angaben: “ ��� ����� ���� ���� ��
� , by Ab� 'l-	asan al-��r�, 431 H [1039 
D].” (Robertson, Catalogue of the Samaritan Manuscripts in the John Rylands Library Manche-
ster. Manchester 1962, Bd. 2, Sp. 283). Übersetzt heisst der Titel: “Buch der abgekürzten 
Lehre, dessen Name �B�
 ist”. 

48  “His original name was Is
�q b. Fara� (Hebr.: Mar
ib) b. M�r��. His kunya Ab� l-	asan 
(Aram. Ab 	isda) was probably given to him as an honorific name.” (Macuch, “On the 
Problems of the Arabic Translation of the Samaritan Pentateuch”, S. 149) “... it is extremely 
difficult to start something positive with his nisba: al-��r�.” (ders., S. 150); vgl. H. She-
hadeh: “Ab 	isda”, in Companion, S. 3. Eine weitere Variante seines Namens notiert 
Crown: “Ab 	asda (Isda) b. Ab Nefusha b. Ne�ana, c. mid-11th century” (Samaritan 
Scribes, S. 24 Anm. 103). In seinem “Index of Samaritan Scribes” findet sich ausserdem fol-
gende Namensform: “Ab 	asda b. Ab Nefusha b. Ab Ne�ana b. Ab[i] Rashid, 1189. Scri-
be, Bodley Or. 699 (= BZ 4).” (S. 392 Nr. 12). Die hier zitierte Jahreszahl 1189 wieder-
spricht der sonstigen Datierung auf die Mitte des 11. Jahrhunderts. 
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Abu l-	asan a�-��r� gilt als der Verfasser der folgenden Werke: 

1.  Arabische Übersetzung des samaritanischen Pentateuch. (Companion, S. 22) Es 
ist allerdings umstritten, ob Abu l-	asan diese Übersetzung anfertigte.49  

2.  Kit�b a
-�abb�� (Companion, S. 145), ein theologisches und halachisches 
Sammelwerk. Kritische Edition des ersten Teils mit Übersetzung und Kom-
mentar von Gerhard Wedel (1987). Die wichtigsten Hss. sind JRL Manchester 
9a; N�bulus N 123; Oxford Bodl. Hunt. 24; Paris BN arabe 4521; London 
BM Or 12257.50 

3.  Kit�b al-Ma��d = “Buch der Wiederkehr”, ein kurzes eschatologisches Werk 
mit Zitaten aus der arabischen Version des samaritanischen Pentateuch (Com-
panion, S. 43). Die wichtigsten Hss. sind Oxford Bodl. Hunt. 350; N�blus N 
148; JRL Manchester 238. 

4.  Kit�b f� šur�� al-�ašr kalim�t = Šar� �ašeret ha-dibberot = “Kommentar zum De-
kalog” (Companion, S. 144). Als Anhang zum Kit�b a
-�abb�� erhalten in den 
folgenden (wichtigsten) Hss.: London BM Or 12257; N�bulus N 123. 

5.  �u
ba al-��mi�a = Šar� be-ha-az�n� (Dt 32) = “Kommentar zur Versammlungs-
rede”. Edition des samaritanisch-arabischen Textes in hebräischen Buchstaben 
von Abraham Halkin, in: Lešonenu 32 (1967/68), S. 208-46, (Edition: S. 210-
26). (Handschriftlich überliefert zumeist als Anhang zum Kit�b a
-�abb��; ei-
genständige Hss. oder kombiniert mit Texten anderer Autoren: N�blus N 125 
und 127; Berlin StaBi Or 4$ arab 1083; JRL Manchester 175, 215). 

6.  Hebräische und aramäische Gedichte, piyyu
�m. (Companion, S. 3) Einige Bei-
spiele haben Cowley und Tal abgedruckt.51 

                                                                                                                                                                                                                          
49  Abraham S. Halkin, “The Scholia to Numbers and Deuteronomy in the Samaritan-Arabic 

Pentateuch”, The Jewish Quarterly Review NS 34 i (1943-44), S. 42. Haseeb Shehadeh edierte 
den samaritanischen Pentateuch in arabischer Übersetzung basierend auf zwei Versionen 
(1989-2002). Im Kit�b a
-�abb�� finden sich arabische Pentateuchzitate, die von den Text-
varianten der Edition von Shehadeh abweichen. Vgl. Haseeb Shehadeh, The Arabic Transla-
tion of the Samaritan Pentateuch, edited from the manuscript with an Introductory Volume, 
Bd. 1, S. iii-iv (foreword).  

50  Wichtig für die Kollationierung des Kit�b a
-�abb�� in einer künftigen Gesamtedition ist 
die Liste, die ein Brief von Firkowitsch enthält. In einer Aufzählung von 30 samaritani-
schen Texten findet sich als Eintrag: Nr. 2 “Precepts by Yefet Ab� al-	asan S�r� ���� ���� 

�
� 	���� ���� , 3 parts.” (Harviainen und Shehadeh, “How did Abraham Firkovitch ac-
quire the great collection of Samaritan Manuscripts in Nablus in 1864?”, S. 179). Es han-
delt sich eventuell um eine vollständige Handschrift des Kit�b a
-�abb��. Diese Annahme 
wird durch eine Mitteilung Benjamim Tsedakas bestätigt, dass es in der Firkowitsch-
Sammlung (“Sektion IV. Halacha”) ausser dem kompletten Manuskript noch 13 Fragmente 
des Kit�b a
-�abb�� gibt.  

51  Arthur Ernest Cowley, The Samaritan Liturgy 1-2, Oxford 1909. Zwei aramäische Texte: S. 
70-73, ein hebräischer Text: 79f., Ergänzungen: S. 869f., 875-77. Abraham Tal hat ein Bei-
spiel in seine “Samaritan Literature” aufgenommen. (in Samaritans, S. 456f.). In Robert-
sons Catalogue of the Samaritan Manuscripts in the JR Library Manchester finden sich 9 Hin-
weise auf Liturgien von Ab� l-	asan, in Bd. 1 (1938): No. 11, 13, 14, 18, 20 und inBd. 2 
(1962): No. 103, 108, 112, 113.  
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Mu�tazilitische Tendenzen im Kit�b a
-�abb�� 

Das Kit�b a
-�abb�� ist das erste samaritanische Werk in arabischer Sprache, in 
dem neben Themen aus den Bereichen Exegese und Halacha auch die Theologie 
in der Art des kal�m behandelt wird. Diesem Werk liegt die gemeinsame Tendenz 
zugrunde, dass der Autor apologetische und polemische Absichten verfolgt, um 
die Sache seiner samaritanischen Gemeinschaft zu verfechten. In erster Linie 
wendet er sich gegen jüdische Lehren der rabbanitischen Exegese und Halacha. 
Ein beträchtlicher Teil der Einzeltraktate setzt sich mit den Lehren muslimischer 
Theologen auseinander. Dabei macht sich der Autor mu�tazilitische Standpunkte 
zueigen und verurteilt solche muslimischen Positionen, die von den Lehren der 
Mu�tazila abweichen. In einem Kapitel verurteilt er die christliche Trinitätslehre. 

Das Kit�b a
-�abb�� ist kein systematisch aufgebautes Werk. Es besteht aus 
ehemals möglicherweise selbständigen Traktaten bzw. Responsen, die hier zu-
sammengestellt werden. Bereits die Überschriften einiger Kapitel verweisen auf 
die Textsorten: “Abhandlung” (kal�m), Textabschnitte, in denen Abu l-	asan in 
seiner “Antwort” (�aw�b) die These eines Opponenten widerlegt; Responsen er-
kennt man am Frage-Antwort- Schema. Von den 70 Kapiteln des Kit�b a
-�abb�� 
sind 18 Kapitel theologischen Themen gewidmet. Acht Kapitel werden im Fol-
genden ausgewertet, um an ausgewählten Beispielen die mu�tazilitischen Ten-
denzen des Autors aufzuzeigen. In den theologischen Kapiteln argumentiert Abu 
l-	asan zumeist “rational”, d.h. ohne Schriftbeweise aus dem Pentateuch heran-
zuziehen. Das trifft auf sieben der acht im folgenden untersuchten Kapitel zu. 
Die Kapitel, in denen theologische Themen behandelt werden, haben teils ein-
schlägige Überschriften (z.B. fa�l f� t-tau��d), manchmal sind sie aber nur als “Ab-
schnitt” fa�l betitelt, und der Inhalt wird erst aus der Lektüre klar. Einleitende 
Abschnitte zu verschiedenen Themen, wie etwa die Regelungen zum Erlass- und 
Jubeljahr, nimmt der Autor zum Anlass, sein theologisches Bekenntnis zu formu-
lieren. 

Abu l-	asan behandelt die folgenden theologischen Themen: das Verhältnis 
von Offenbarung (šar�) und Vernunft (�aql), das Verhältnis von freiem Willen des 
Menschen und der Verpflichtung zum Gehorsam gegenüber Gott (takl�f), das 
Problem der Anthropomorphismen (ta�s�m) in Offenbarungsschriften, die Ein-
heit Gottes (tau��d) und seine Wesensattribute (�if�t ��tiyya), sowie das “Reden 
Gottes” (kal�m). Weitere Themen, die im Folgenden nicht im Einzelnen behan-
delt, sondern nur aufgezählt werden sollen, sind: Echtheit von Propheten und 
mündlicher Tradition, Abrogation, Kategorien von Menschen und Taten, Verbo-
te und Wissen, die Frage der Erschaffenheit oder Unerschaffenheit des Korans. 
Ganz im Sinne der Mu�tazila kritisiert er die Lehren der islamischen Philosophen 
(fal�sifa) und verschiedener nicht-mu�tazilitischer Richtungen, die die Vorherbe-
stimmung (qa��	 wa-�abr) lehren. Zwar benennt er einige muslimische theologi-
sche Richtungen wie Aš�ariyya, 	ašwiyya, Mu�bira und Qadariyya (damit meint 
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er in der Regel die Mu�tazila), Namen einzelner Vertreter der verschiedenen mus-
limischen Denkrichtungen kommen allerdings nicht vor. 

Das Verhältnis von Offenbarung und Vernunft und die Rolle des Menschen 

Die mu�tazilitischen Tendenzen bei Abu l-	asan treten dem Leser bereits im 
Vorwort zum Kit�b a
-�abb�� entgegen (ff. 1b-3a).52 In Reimprosa beschreibt der 
Autor, wie Gott dem Urmenschen Adam gegenüber den Tieren einen Vorrang 
verschaffte, indem er ihn mit Vernunft und Sprache ausstattete, damit er eine 
šah�da zum Monotheismus ablegen kann (f. 2a): 

(Gott) erschuf den Menschen zusammen mit den Tieren (Lebewesen), er machte alles 
vollkommen, was er hervorbrachte; und nach diesen erschuf er Adam: es formte ihn der 
Mächtige mit einer Zunge (Sprache), (damit) er sagen kann: 'Es gibt keinen Gott ausser 
dir, der (du) groß an Macht (bist)!', er erschuf ihn im Alter von zwanzig Jahren und ließ 
ihn im Paradiesgarten wohnen, er schuf ihn mit vollkommener Vernunft und Empfin-
dung und es gibt auf der Erde nicht seinesgleichen.  

�alaqa l-ins�n ma�a l-�ayaw�n – wa-kammala kull m� abda�a – wa-ba�dahum adam �ana�a – 
wa-�awwarahu l-�a��m bi-l-lis�n – q�la l� il�h ill� anta y� �a��m aš-š�n – wa-�alaqahu qadr ibn 
�išr�n sana – wa-f� �an�n askanahu – wa-�alaqahu t�mma l-�aql wa-l-i�s�s – wa-l� lahu f� l-ar� 
min a�n�s. 

Da für Abu l-	asan “die Vernunft der Beweis Gottes ist” (al-�aql �u��at all�h, f. 
31b), wird die Vernunft wie bei der Mu�tazila zur Grundlage seiner Theologie. 
Im Kapitel über die Vorschriften zum Pesa
 (al-kal�m f� far��a al-fasa�, ff. 58a-87a) 
verwendet Abu l-	asan zudem die Formulierung ahl al-�adl wa-t-tau��d für seine 
eigene Gemeinschaft. In welchem Sinne er diese Formulierung verwendet, bleibt 
allerdings unklar. Entweder übernimmt Abu l-	asan diese Formulierung, um 
sich mit der Mu�tazila zu identifizieren, oder er will nur im Kontext dieses Kapi-
tels seine Gemeinschaft von den Ägyptern der Pharaonenzeit abgrenzen, die er 
kontrastierend ahl a�-�ulm wa-l-kufr “Anhänger der Unterdrückung und des Un-
glaubens” bezeichnet.53 

                                                                                                                                                                                                                          
52  Die Blattzählung folgt der Hs. Manchester John Rylands Library Codex 9. Zum Vergleich 

defekter Stellen wurde die Hs. London BL Or 12257 herangezogen. Zitate aus dem Kit�b 
a
-�abb�� werden teilweise in der mittelarabischen Schreibweise der Handschriften zitiert, 
d.h. ohne Hamza und diakritische Punkte bei Interdentallauten etc.  

53  Abu l-	asan verwendet diese Formulierung im Zusammenhang mit dem Gebot, dass zum 
Pesa
 die Bewohner eines Hauses, deren Zahl zu gering ist, um ein ganzes Lamm zu ver-
zehren, sich das Pesa
-Lamm mit den Nachbarn teilen sollen. Dieses Gebot wurde im Pen-
tateuch verordnet, wie Abu l-	asan in seinem Kommentar zu Ex 12, 4 ausführt, damit die 
Gemeinde sich an die Situation in Ägypten erinnert, als das Volk Israel von ihren ägypti-
schen Nachbarn unterdrückt wurde. “Gott befahl den Israeliten, dass ein jeder von ihnen 
mit seinem Nachbarn gleichgestellt ist, um damit das Tun der Gerechten und Bekenner der 
Einheit Gottes von dem Tun der Ungerechten und Ungläubigen zu unterscheiden.” (fa-
amara ll�h ta��l� Isr�	�l an ya��ala kull minhum ��rahu mus�wiy lahu li-yubaiyin bi-d�lika fi�l ahl 
al-�adl wa-t-tau��d min fi�l ahl a�-�ulm wa-l-kufr, f. 59b). 
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Auch das Kapitel über die Einheit Gottes (ff. 140b-143b) beginnt mit der Rolle 
der Vernunft (f. 140b):  

Der Vernünftige (Mensch) wurde (von Gott) vernünftig geschaffen, damit er dem ent-
sprechend seine Vernunft benutzt und durch Erleuchtung zur Einsicht geleitet wird. 

Innam� �u�ila l-��qil ��qilan li-ya�mala bi-m��ib �aqlihi wa-yuhtad� bi-n�r ba��ratihi. 

Im Kapitel über die Mu�bira und die Qadariyya (ff. 164a-167a), in dem es um 
den freien Willen des Menschen geht, lässt sich aus der Reihenfolge, in der der 
Autor Vernunft, Propheten und offenbartes Gesetz (šar�) aufzählt, auf seine Präfe-
renz der Vernunft schließen (f. 164a):  

Er setzte die Vernunft als Beweismittel für seine Welt, die Propheten und Gesandten als 
Rechtleitung für seine Gemeinschaft und das Gesetz als Licht und Glanz für sein Volk. 

Aq�ma al-�aql �u��atan f� ��lamihi wa-l-anbiy� wa-r-rusul hud� f� ummatihi wa-š-šar� n�r wa-
�iy� f� qaumihi,.  

Theologisches Bekenntnis Abu l-
asans 

Einem Bekenntnis zur Mu�tazila gleich legt der Autor in der Einleitung zum Ka-
pitel über die Regelung zum “Erlassjahr und Jubeljahr” (ff. 37a-41a) seine Hal-
tung zu den Themen Einheit Gottes, Anthropomorphismen, Attribute und 
Schöpfung dar. Da das Kapitel von Kalenderregelungen handelt, leitet dieses 
“theologische Bekenntnis” zum eigentlichen Thema über, in dem Gott nicht als 
Schöpfer von Lebewesen erscheint, sondern als Schöpfer von Körpern, Elemen-
ten, Formen und insbesondere der Gestirne, deren Beobachtung die Grundlage 
aller Kalenderberechnungen darstellt. In Parallelismen stellt der Autor die Satz-
glieder gegenüber: Am Anfang des Abschnitts bilden positive Aussagen wie 
“Ewigkeit durch Existenz” einen Kontrast zu negativen Aussagen wie “unmöglich 
ist die Verkörperlichung”. Danach ergänzen sich die Aussagen der Satzglieder wie 
“der erste ohne Anfang und der letzte ohne Ende”. Das Kapitel beginnt mit einer 
Lobpreisung (f. 37a-b):  

Gesegnet sei der, der gütig ist in Ewigkeit (seiner) Existenz und dem die Verkörperli-
chung (Anthropomorphismus) unmöglich ist, denn er ist der Eine in (der) Wirklichkeit 
nicht wie die eins der Zahlen, sondern indem er gekennzeichnet ist mit den (vielen) we-
sentlichen Attributen, und er (bleibt) dabei der eine; er ist der erste ohne Anfang und 
der letzte ohne Ende, der Anfang der geschaffenen Dinge und der Schöpfer der Körper 
und der Ordner der Elemente und der Schaffer der Formen, der Schöpfer der Gestirne 
und der Entfalter der Lichter (Sonne und Mond). 

Tab�raka man tafa��ala f� l-azal bi-l-wu��d wa-ista��la �alaihi t-ta�s�m wa-huwa l-w��id bi-l-
�aq�qa laisa ka-w��id al-�addad bal i�ti���uhu bi-�-�if�t ad-��tiyya wa-bih� k�na w��idan wa-
huwa l-auwal bi-l� bid�ya wa-l-��ir il� �air nih�ya mabd� al-�aw�di� wa-��liq al-a�s�m wa-
murattib al-�an��ir wa-mukawwin al-ašk�l ��ni� al-kaw�kib wa-munaššir al-anw�r.  
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Das Verhältnis von Mensch und Gott: Ablehnung der Prädestination  

Im Kapitel über die Mu�bira und die Qadariyya nennt Abu l-	asan den freien 
Willen als Voraussetzung für eine gerechte Beurteilung von Taten (f. 164b):  

Nachdem (Gott) den Menschen als jemand erschaffen hatte, der etwas verursachen und 
etwas abwenden kann, gab er (dem Menschen) die Möglichkeit zu tun, was er vorzieht. 
So versetzte (Gott) ihn in die Lage, das Gute (auch) zu meiden. (Nur) deshalb kann 
(Gott) ihn loben oder tadeln. Seine Vergeltung erlangt (der Mensch) nach dem Maß sei-
nes Verdienstes entsprechend einem gerechten und billigen Urteil. 

Wa-lamm� �alaqa l-ins�n �al� d��in wa-��rifin mumkinan min fi�l m� ya�t�ruhu wa-yaqa�u 
�alaihi i�r��ahu �asan li-a�l ��lika mada�ahu wa-�ammahu wa-�az�hu ya��ulu bi-miqd�r 
isti�q�qihi �al� qa�iyyat al-�adl wa-l-in��f. 

Somit ist jede Prädestination von Taten undenkbar (f. 165a): 

Wie könnte es dem Allweisen Erhabenen (möglich sein) durch Vorherbestimmung und 
Zwang das Gute zu verhindern und ihn davon abzuhalten? Das Erscheinen der Prophe-
ten wäre eine Dummheit und zwecklos. 

Fa-kaifa bi-l-�ak�m ta��l� wa-l-qa�� wa-l-�abr yamna��n wa-ya�ru��n �an al-�asan wa-yak�nu 
wur�d al-anbiy�	 safahan wa-�aba�an.  

Diese Aussage gibt dem Autor Anlass zur Verurteilung der Prädestinarier (f. 
165b):  

Verderblich ist die Ansicht dessen, der die Vorherbestimmung und den Zwang vertritt. 

Wa-fas�d r�y man yar� bi-l-qa�� wa-l-�abr. 

Der abstrakte Gottesbegriff: Das Problem der Anthropomorphismen in den 
Offenbarungsschriften 

Insbesondere in der Frage der Anthropomorphismen in Offenbarungsschriften 
lässt Abu l-	asans Gottesbegriff seine Nähe zu Lehren der Mu�tazila erkennen.54 
In der “Abhandlung über die Auflösung der Zweifel, die einige der Widersacher 
als Verleumdung gegen den Text der heiligen Torah vorbringen” (fa�l al-kal�m f� 
�all al-šubah allat� auradah� ba�� al-mu��lif�n ta�nan �al� nus�at al-taur�h al-
muqaddasa, ff. 92a-94b) setzt er sich mit dem Vorwurf auseinander, die Anhänger 
der Torah nähmen die anthropomorphen Attribute, mit denen Gott im Penta-
teuch beschrieben wird, wörtlich. Er leugnet nicht, dass es Anthropomorphismen 
gibt. Damit der Vernunft aber genüge getan werden kann, propagiert er die Me-
thode der allegorischen Interpretation (ta	w�l), mit deren Hilfe Gott trotzdem als 
unkörperliches Wesen verstanden werden kann. Der bereits in der Überschrift 
                                                                                                                                                                                                                          
54  Vgl. dazu auch Gerhard Wedel, “Samaritanische Uminterpretation der Anthropomorphis-

men im Pentateuch”, in Ausgewählte Vorträge. ZDMG Supplement VIII (XXIV. DOT in Köln 
26- bis 30. Sept. 1988), Stuttgart 1990, S. 46-54. 
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dieses Kapitels angesprochene Widersacher (ba�� al-mu��lif�n) wird zwar im Laufe 
des Textes nicht näher bezeichnet. Da Abu l-	asan jedoch die Formulierung “bei 
ihm im Koran” (�indahu f� l-Qur	�n) verwendet, muss es sich um einen Muslim 
handeln. So wie Abu l-	asan hier die gängige Meinung muslimischer Theologen 
wiedergibt, können die anthropomorphen Formulierungen in der Torah (etwa 
Gen 3, 8; 28, 13) nur aufgrund von willkürlichen Erweiterungen und Kürzungen, 
Veränderungen und Vertauschungen (ziy�da, naq�, ta�y�r, tabd�l) in den Text ge-
langt sein.55  

Als Erwiderung beschreibt Abu l-	asan Gott als ein Wesen, dem jegliche Attri-
bute (�if�t) fehlen, die Räumlichkeit voraussetzen. Zusätzlich führt er Schriftbe-
weise aus dem Pentateuch als Beleg für die anti-anthropomorphen Tendenzen der 
Torah an. So stützt er seine Feststellung, “dass geschaffene Dinge nicht in (Gott) 
Gestalt annehmen können (l� ta�allahu al-�aw�di�) und dass er unmöglich einen 
Raum einnehmen kann (wa-l� ya��zu �alaihi t-ta�ayyuz)” auf das Pentateuchzitat 
“dass Jahwe Gott im Himmel droben und drunten auf Erden [ist]” (Dt 4, 39). Da 
diese Aussage die Gleichzeitigkeit an mehreren Orten voraussetzt, kann Gott 
nicht lokalisiert werden. Die Feststellung, “dass es keine Ähnlichkeit (šabah) mit 
ihm gibt und er keine Gestalt (��ra) besitzt”, stützt er auf die Bibelstelle: “Jahwe 
redete mit (euch) mitten aus dem Feuer heraus; den Schall der Worte hörtet ihr, 
nur den Schall allein, eine Gestalt aber konntet ihr nicht sehen” (Dt 4, 12). Wei-
terhin stellt Abu l-	asan fest, dass “die (mündlich) offenbarten Texte (an-nu��� as-
sam�iyya) betreffs (Gottes) Attribute (�if�t)” mit “den Vernunftbeweisen überein-
stimmen” (yuw�fiqu al-�u�a� al-�aqliyya) und durch Anwendung von theologischer 
Spekulation (na�ar) und Beweisführung (istidl�l) erklärbar sind (f. 93b). 

Abu l-	asan weist die Behauptungen des Widersachers als bloße Verunglimp-
fung (tašn��) zurück, denn “den äusseren Wortsinn darf man nicht benutzen” (wa-
l� yustaf�du bi-��hir alf��ih�). In allen Fällen bestreitet Abu l-	asan, dass Gott als 
ein lokalisierbarer oder sichtbarer Körper vorstellbar ist (f. 94b):  

Die Texte bestätigen, dass, wenn man etwa derartiges findet, was die allegorische Inter-
pretation zulässt, man verpflichtet ist, diese anzuwenden. Das stellt keinen Verstoß ge-
gen die Texte dar, weil der Erhabene die Geschöpfe so anredet, dass sie darauf vertrauen 
können entsprechend dem, wie (Gott) ihre Vernunft organisiert hat. Das ist ohne Zwei-
fel klar. 

F�	idat an-nu��� id� wu�ida f�h� m� ya�tamilu t-ta	w�l wa�aba �amluhu �alaihi wa-l� yak�nu 
d�lika qad�an f�h� li-annahu ta��l� ��
ib al-��lam min �aitu hum tukl�nan �al� m� rattabahu f� 
�uq�lihim wa-d�lika baiyin l� šubha f�hi. 

Abu l-	asan beschränkt sich nicht auf Apologetik, sondern greift den Widersa-
cher an, indem er darauf hinweist, dass der Koran ebenfalls Anthropomorphis-
men enthält. Daher sei der Widersacher in diesen Fällen ebenso gezwungen, die 

55  Die hier angeführte These von der Verfälschung des Torahtextes entspricht dem Vorwurf 
des ta�r�f, den die Muslime den Juden machen. Vgl. oben, Anm. 3.� 
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allegorische Interpretation (ta	w�l) für solche Textstellen zu verwenden, in denen 
Gott etwa Hand oder Auge zugeschrieben wird. Er zitiert beispielsweise Qur��n 
5:64, wo es heisst: “Die Hand Gottes ist gefesselt” und “Nein, er hat seine beiden 
Hände ausgebreitet …” (f. 93b). Dass al-Qirqis�n� (gest. 930) diese Stelle eben-
falls in seinem Kit�b al-Anw�r zitiert, könnte ein Hinweis darauf sein, dass Abu l-
	asan dessen Werk vorlag.  

Gottesbeweis und Nachweis der Einheit Gottes (tau��d) 

Im Kapitel über die Einheit Gottes (Fa�l f� t-tau��d, ff. 140b-143b) führt Abu l-
	asan zunächst den Gottesbeweis. Wie die Mehrheit der islamischen 
Mutakallim�n weist er zunächst die zeitliche Erschaffenheit von Substanzen 
(�aw�hir) und Körpern (a�s�m) nach. Da in beiden notwendigerweise zu jedem 
Zeitpunkt Akzidenzien (a�r��) inhärieren müssen, letztere aber nachweislich zeit-
lich erschaffen (mu�dat) sind, muss dies auch für Substanzen und Körper gelten. 
Folglich benötigen sie einen Hervorbringer (mu�dit), der seinerseits ewig (qad�m) 
sein muss (ff. 140b-141b). Weiterhin führt der Autor den Beweis der gegenseiti-
gen Behinderung von zwei angenommen allmächtigen Handelnden (tam�nu�) als 
Nachweis für die Einheit Gottes an (ff. 141b-143b). 

Die Attribute (�if�t) Gottes  

Abu l-	asan geht es hinsichtlich der Attribute Gottes ebenso wie der Mu�tazila 
darum, die absolute Transzendenz Gottes nachzuweisen und keine Attribute zu-
zulassen, die Körperlichkeit, Räumlichkeit oder Zeitlichkeit implizieren. Der Be-
griff der Attribute Gottes erscheint im Kit�b a
-�abb�� in unterschiedlichen For-
men und Funktionen 1. als Eulogie wie z.B. ta��l� oder al-�ak�m nach oder an-
stelle des Namens Gottes, All�h (passim); 2. als einfache Beschreibung, die wie im 
Koran und in der Basmala zum Ausdruck des Gotteslobes mithilfe der sogenann-
ten “Schönen Namen” (al-asm�	 al-�usn�) verwendet wird: ar-ra�ma(�)n ar-ra��m 
(f. 1b); 3. als anthropomorpher Ausdruck für Aussehen, Körperteile, Verhalten 
und Handlungen Gottes, wie z.B. die Begriffe Hand und Auge oder Stimme: 
yad, �ain, �aut (ff. 92a-94a), 4. als sogenanntes essentielles Attribut (�ifa ��tiyya): 
q�dir, �ak�m, qad�m, ��lim, �ayy, w��id, ��dil oder als Attribut der Ewigkeit Gottes 
(�ifat al-qidam), (f. 99a); 5. als systematisierter theologischer Begriff, der in vier 
Kategorien aufgeteilt wird: i�lam anna �-�if�t tanqasimu il� arba�a aqs�m ��tiyya wa-
ma�nawiyya wa-muqta�iyya wa-fi�liyya. Abu l-	asan definiert die essentiellen At-
tribute Gottes (a�-�if�t ad-d�tiyya) wie folgt (f. 99a):  

Die Wesensattribute sind weder mit dem Wesen identisch aber auch nichts anderes als 
das Wesen, sondern sie gehören zu den Erfordernissen des ewigen Wesens. 

A�-�if�t a�-��tiyya laisa hiya a�-��t wa-l� �air a�-��t bal hiya min w��ib�t a�-��t al-qad�ma.  
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Die übrigen Kategorien von Attributen (fi�liyya, ma�nawiyya, muqta�iyya) werden 
indes nicht im Detail erläutert, abgesehen von der Aussage, dass diese nicht mit 
dem Wesen identisch sind (�air ad-d�t, f. 98b). 

Im Laufe seiner Erörterungen im Abschnitt über die Einheit Gottes (fa�l f�  
t-tau��d, ff. 140b-143b) nennt Abu l-	asan insgesamt neun essentielle Attribute: 
�ak�m, mu�addi�, qad�m, w��id “weise, hervorbringend, ewig, eins” (f. 142b) und 
q�dir, ��lim, �ayy, �anniy, mau��d “mächtig, wissend, lebend, selbstgenügsam, exi-
stent” (f. 143b). Er beschließt das Kapitel mit der grundlegenden Aussage 
(f. 143b):  

Der Erhabene ist derjenige, dem allein die Wesensattribute zukommen und darin ist er 
einzig.  

Wa-ta��l� man i�ta��a bi-�-�if�t a�-��tiyya wa-bih� k�na w��idan. 

Im anschließenden Kapitel “Die Attribute, mit denen der Erhabene nicht zu be-
schreiben ist” (a�-�if�t allat� l� y��afu bih� ta��l�, ff. 143b-144b) zählt Abu l-	asan 
elf Begriffe als “negative Attribute” auf, welche Eigenschaften der geschaffenen 
Körper (�if�t al-a�s�m) und Akzidenzien (a�r��) bezeichnen und somit Schwäche 
(�a�z) oder Endlichkeit (tan�hiyy) implizieren, was für Gott abzulehnen ist 
(ff. 144a-b): al-kam (Quantität), al-kaifa (Qualität), al-aina (Ort/Raum), al-mat� 
(Zeit), al-malaka (Lage), an-nu�ba (Zustand), al-qunya (Zustand), al-�araka (Bewe-
gung), as-suk�n (Ruhe), al-i�tim�� (Vereinigung) und al-iftir�q (Trennung). 

Die “Rede Gottes” (kal�m All�h) 

Die “Rede Gottes” (kal�m All�h) behandelt Abu l-	asan in einem Kapitel über 
die Lehren der Aš�ariyya über die Natur von Buchstaben und Lauten.56 Er sieht 
die Rede Gottes als nicht ewig an, da Gott körperlos ist und “seine Rede” ad hoc 
schafft, ohne Sprechorgane zu benötigen. 

Von (Gott) steht fest, dass er ohne Organe und ohne körperliche Aktion und ohne Ver-
bindung (mit einem Gegenstand) handelt. Denn so wie es feststeht, dass er ohne Organe 
handelt, so steht es ebenso fest, dass er ohne Gaumenzäpfchen (d.h. Sprechorgan) 
spricht, auch wenn das dem widerspricht, was man als Zeuge versteht. 

fa-qad �a��a minhu al-fi�l bi-�air �l�t wa-l� mub�šara wa-l� itti��l fa-kam� �a��a minhu al-fi�l 
bi-�air �l�t ka�� �a��a minhu al-kal�m bi-�air lahaw�t bi-�il�f m� ya�qiluhu f� š-š�hid (f. 160b). 

Abu l-	asan argumentiert mit der physikalischen Natur der Laute, die nur für 
wenige Momente zu hören sind, bis sie durch den jeweils folgenden Laut abge-
löst werden. Die Rede Gottes existiert demnach nicht von Ewigkeit her und hat 
nicht ewig Bestand: Ein nachfolgender Laut ist erst wahrzunehmen, wenn der 

56  “Abschnitt über ein anderes (Thema): Die Aš�ariyya lehrt die Negation des Buchstaben 
und des Lautes” (fa�l f� �air d�lika q�lat al-Aš�ariyya bi-nafiy al-�arf wa-�-�aut, ff. 160a-163a). 
Das vorangehende Kapitel ist der Widerlegung der christlichen Trinitätslehre gewidmet. 
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vorhergehende vergangen ist. Daraus folgt, dass das, was sich gegenseitig aufhebt 
und vergehen kann, nicht ewig sein kann.57  

Es ist unmöglich, dass der Buchstabe und der Laut ewig sind, wie die Anthropomorphi-
sten (
ašwiyya) behaupten, weil beide aufeinander folgen und die Möglichkeit der 
Nichtexistenz in sich tragen. 

Wa-l� ya��zu an yak�na l-�arf wa-�-�aut qad�man q�lat al-�ašwiyya l-i�til�fihimm� wa-�aw�z 
al-�adam �alaihimm� (f. 162a). 

Am Ende des Kapitels stellt Abu l-	asan fest:  

Daher ist die Nichtigkeit der Meinung desjenigen erkennbar, der lehrt, dass die Rede 
(Gottes) eine Idee ist, die im Inneren des Wesens (Gottes) existiert. Die Nichtigkeit des-
sen kann der unterscheiden, der die Willkür verwirft, aber der Gottesfurcht folgt. 

fa-qad b�na bi-d�lika fas�d r�y man yar� anna l-kal�m ma�n� q�yim f� n-nafs wa-fas�dahu 
bayyin li-man ya
ra�u l-haw� wa-yatba�u t-taqw� (f. 163a).  

Welche Formen der Übermittlung von Offenbarung an die Propheten sich Abu l-
	asan vorstellt, beschreibt er im Kapitel über die Frage der Erschaffenheit oder 
Unerschaffenheit des Korans (ff. 167b-176a, hier 168a): 

(Die Herabsendung) erfolgt auf eine von drei Arten. Entweder, indem ein Hinweis zur 
Herabsendung der Ideen an das Herz (= Verstand) des Propheten ergeht, worauf er es an 
sein Volk in ihrer jeweiligen Sprache klar ausspricht, oder es erreicht ihn als Laut, den er 
hören kann, oder als Buchstabe, den er aufschreibt, dann trägt er (die Offenbarung) vor 
und er zeichnet sie auf, oder es wird auf ihn als beschriebene Blätter herabgesandt. All 
diese Arten (der Offenbarung) beweisen, dass ihr Vorhandensein erschaffen ist, weil die 
Ideen, die beim Propheten ankommen, vor ihrer Ankunft nicht existierten. 

wa-huwa yanqasimu il� a�ad tal�ta aqs�m imm� an yak�na iš�ra il� tanz�l al-ma��n� �al� qalb 
ar-ras�l fa-yu�abbiru �anhu il� qaumihi bi-m� bi-aid�him min al-lu�a au yaridu (wrd) ilaihi �aut 
yusma�u au �arf yaktubu fa-yusammi�u minhu yudawwinu �anhu au yunzalu ilaihi �u�uf 
makt�ba kull min h�dih� l-aqs�m tadullu �al� kaunihi ma�l�qan li-anna l-ma��n� l-���ila li-r-
ras�l qabla �u��lih� lam takun. 

Ausblick  

Die mu�tazilitischen Einflüsse in theologischen Texten der Samaritaner stellten 
diese Texte in den Kontext des muslimischen Kal�m, die auch die Theologie der 
Juden beeinflusste. Bereits die hier dokumentierten Textstellen aus dem Kit�b a
-
�abb�� belegen hinreichend die mu�tazilitischen Tendenzen bei Abu l-	asan a�-
��r�. Solange aber nicht alle Texte dieses samaritanischen Gelehrten und weiterer 
samaritanischer Theologen ediert sind, lässt sich nicht feststellen, ob diese 
mu�tazilitischen Tendenzen in der samaritanischen Theologie zu einer kontinu-
ierlichen Tradition ausgebildet wurden oder ob sie nur eine kurzfristige Erschei-

                                                                                                                                                                                                                          
57  Vgl. Wedel, “Samaritanische Uminterpretation”, S. 52. 

© 2016 Orient-Institut Istanbul

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


GERHARD WEDEL 372 

nung blieben. Zumindest zu Abu l-	asans Lebenszeit im 11. Jahrhundert schei-
nen seine theologischen Positionen umkämpft gewesen zu sein, denn er argu-
mentiert nicht von einer neutralen Position aus, sondern polemisiert auch gegen 
Glaubensbrüder, die offenbar seine mu�tazilitische Position nicht geteilt haben. 

Weitere Texteditionen würden zudem die Möglichkeit eröffnen, weitergehende 
Fragen zu klären. Dazu gehören in erster Linie die Fragen nach den Quellen und 
den Vermittlungswegen. Der Vergleich mit Texten von muslimischen und karäi-
schen Mu�taziliten würde es erlauben, Fragen nach der Position von samaritani-
schen Gelehrten zu beantworten, wie sie sich hinsichtlich Themenwahl, Termino-
logie und Positionen in das Spektrum der mu�tazilitischen Lehrmeinungen und 
Schulen einfügten.  
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Mu�tazil� Manuscripts in the Abraham Firkovitch 
Collection, St. Petersburg  
A Descriptive Catalogue1

Sabine Schmidtke 

The significance of the Abraham Firkovitch Collection (held at the Russian Na-
tional Library (RNL), St. Petersburg) for the study of Mu�tazilism has been 
pointed out on several occasions by a number of scholars. In 1935, Andrej Jakov-
levi� Borisov published a detailed description of thirteen fragments from the col-
lection, all of which are clearly of Mu�tazil� character.2 In 1974, Haggai Ben-
Shammai drew further conclusions with regard to the identity of some of the 
Mu�tazil� materials preserved by the Karaites on the basis of Borisov’s meticulous 
descriptions of those thirteen Mu�tazil� fragments, comparing them with other 
fragments from the British Museum.3 He particularly showed that the Karaites 
preserved the original version of �Abd al-Jabb�r al-Hamadh�n�’s (d. 415/1025) K. 
al-Mu��
, of which so far we possessed only the later paraphrastic recension of his 
student, Ab� Mu
ammad 	asan b. A
mad Ibn Mattawayh.4 He also identified 
some portions of the Mughn� in the Firkovitch collection missing among the 
�an��� manuscripts that served as the basis for the edition published in the 1960s 
in Egypt.5 Since the 1990s, microfilms of large sections of the collection have 
been available at the Institute of Microfilmed Hebrew Manuscripts (IMHM) 
at the Jewish National and University Library (JNUL) in Jerusalem. These in- 

1  For valuable comments on earlier drafts of this catalogue I should like to thank Camilla 
Adang, Haggai Ben-Shammai, Bruno Chiesa, Wilferd Madelung, Gregor Schwarb, David 
Sklare, and Sarah Stroumsa. Thanks are also due to the staff of the Russian National Li-
brary in St. Petersburg, particularly Boris Sajkowski, who assisted me in every possible way 
during my visits to the library in the summers of 2003 and 2004. 

2  Andrej Jakovlevi� Borisov, “Mu�tazilitskie rukopisi Gosudarstvennoj Publi�noj Biblioteki v 
Leningrade,” Bibliografija Vostoka 8-9 (1935), pp. 69-95; see also idem, “Ob otkrytych v 
Leningrade mu�tazilitskich rukopisjach i jich zna�enii dlja istorii musulmanskoj mysli,” in 
Akademija Nauk SSSR. Trudy pervoj sessii arabistov 14-17 ijunka 1935 g. (Trudy Instituta 
Vostokovedenija 24), pp. 113-25. The two articles were reprinted in Pravoslavniy Palestinskiy 
Sbornik 99 (36) (2002), pp. 219-49 and in The Teachings of the Mu�tazila. Texts and Studies I-II, 
selected and reprinted by Fuat Sezgin in collaboration with Mazen Amawi, Carl Ehrig-
Eggert, and Eckhard Neubauer, Frankfurt/Main 2000, vol. 2, pp. 17-57. 

3  Haggai Ben-Shammai, “A note on some Karaite copies of Mu�tazilite writings,” Bulletin of 
the School of Oriental and African Studies 37 (1974), pp. 295-304. 

4  Kit�b al-Majm�� f� l-Mu��
 bi-l-takl�f, vol. 1, ed. J.J. Houben, Beirut 1965; vol. 2, eds. J.J. 
Houben and Daniel Gimaret, Beirut 1986; vol. 3, ed. Jan Peters, Beirut 1999. 

5  �Abd al-Jabb�r b. A
mad b. �Abd al-Jabb�r al-Hamadh�n� al-Asad�b�d�, al-Mughn� f� abw�b 
al-taw��d wa-l-�adl 4-9, 11-17, 20, ed. Mu�
af� 	ilm� [et al.], Cairo 1961-65. 
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clude the Arabic material written in Hebrew characters that is part of the Second 
Firkovitch Collection which is particularly rich in Mu�tazil� texts and consists of 
manuscripts belonging to the so-called First Series (RNL Firk. Yevr.-Arab. I) and 
to the Second or New Series (RNL Firk. Yevr.-Arab. II or NS). Excluded from 
microfilming was the section of the collection that consists of Arabic writings 
written in Arabic characters (RNL Firk. Arab.) which is equally rich in Mu�tazil� 
materials.6 The present catalogue contains descriptions of all Mu�tazil� materials 
– Muslim and Jewish – within this part of the collection. Included are also

6  The entire Firkovitch Collection consists of the following sub-collections: The First Firk-
ovitch Collection (= RNL Yevr. I) (830 items), consisting of the following sections: i docu-
ments, letters, marriage documents, commercial documents of the Karaite communities of 
the Crimea; ii Bible commentaries; iii dictionaries of the Talmud; iv grammar; v prayer 
books, Talmud, commentaries on the Talmud; vi Midrashim and sermons; vii dream in-
terpretation; vii gnomique and folklore; viii Kabbala; ix medicine; x mathematics and as-
tronomy; xi philosophy; xii Karaite literature. The Second Firkovitch Collection, consist-
ing of the following sections: i. Arabic section [Arabic manuscripts in Arabic script] (= 
RNL Firk. Arab.) (ca. 200 documents and 650 miscellaneous fragments); ii. Hebrew-Arabic 
section [Arabic manuscripts in Hebrew script], consisting of two series: ii.i First Series (= 
RNL Yevr.-Arab. I) (4933 Judaeo-Arabic MSS, mostly fragmentary); ii.ii New (or: Second) 
Series (= RNL Yevr.-Arab. II) (3310 Judaeo-Arabic MSS, mostly fragmentary); iii. Hebrew-
Hebrew section [Hebrew manuscripts in Hebrew script] (= RNL Yevr. II) consisting of two 
sub-sections: iii.i Hebrew A (= RNL Yevr. II A) containing items dealing with grammar, 
philology, exegesis, law, literaturem documents etc. (1.042 items), iii.ii Hebrew B (= RNL 
Yevr. II B) containing Biblical scrolls, codices and texts on parchment and paper as well as 
liturgical manuscripts (2307 items), and iii.iii Marriage contracts (= RNL Yevr. II K) (76 
items). iv. Arabic-Hebrew section [Hebrew manuscripts in Arabic script] (= RNL Arab.-
Yevr.) (ca. 200 fragments). – The bulk of the material in the collection was gathered by 
Abraham Firkovitch (1787-1874) during his expedition to Syria, Palestine and Egypt in 
1863-1865, where he visited Karaite synagogues. For an overview of the collection and its 
significance, see also Tapani Harviainen, “The Cairo Genizot and Other Sources of the 
Second Firkovich Collection in St. Petersburg,” in Proceedings of the Twelfth International 
Congress of the International Society for Masoretic Studies, ed. E.J. Revell, [n.p.] 1995, pp. 25-
36; idem, “Abraham Firkovich,” in Karaite Judaism. A Guide to its History and Literary 
Sources, ed. Meira Polliack, Leiden 2003, pp. 875-92; Malachi Beit-Arié, “The Accessibility 
of the Russian Manuscript Collections. New Perspectives for Jewish Studies,” in Jewish 
Studies in a New Europe: Proceedings of the Fifth Congress of Jewish Studies in Copenhagen under 
the Auspices of the European Association for Jewish Studies, ed. Ulf Haxen, Copenhagen 1998, 
pp. 82-98; Haggai Ben-Shammai, “Karaites and the Orient – Trends in the Study of 
Karaites and Karaism,” [Hebrew] Pe�amim 89 (Autumn 2001), pp. 5-18; Zeev Elkin and 
Menachem Ben-Sasson, “Abraham Firkovich and the Cairo Genizas in the Light of His 
Personal Archive,” [Hebrew] Pe�amim 90 (Winter 2002), pp. 51-95; Shimon M. Iakerson, 
Selected Pearls. Treasures of Jewish Culture in Saint-Petersburg (manuscripts, documents, incunabula, 
ritual objects), St. Petersburg 2003, pp. 27-46; David Sklare, “A Guide to Collections of 
Karaite Manuscripts,” in Karaite Judaism. A Guide to its History and Literary Sources, pp. 893-
924. – There is so far no comprehensive catalogue available for the entire collection or 
even its sub-collections. An unpublished handlist of the Arabic section of the Second 
Firkovitch Collection has been prepared by Victor Lebedev and can be consulted at the 
Russian National Library (typewritten manuscript, Moscow 1992). For the Mu�tazil� mate-
rial contained in this sub-collection, the handlist is of little use. 
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manuscripts that are written in both Arabic language and characters but (still) be-
long to different parts of the collection.7 

The following descriptions include the current shelfmark together with former 
shelfmarks in brackets, references to earlier descriptions of the manuscript wher-
ever this applies, detailed physical description of each manuscript and details 
about its contents as well as identification, wherever possible. 

1. 

Firk. Arab. 104 (= Borisov, “Mu�tazilitskie rukopisi,” nos. 1 & 13 [II Firk. Yevr.-
arab. I 1104 & Firk. Arab. 28]) 

281 ff. of different paper size (ff. 87-221, 241-262, 265-268, 271-274: 17.5 x 14.3 
cm; ff. 1-86, 222-240, 263-264, 269-270, 275-281: 18.2 x 14.1 cm), consisting of 
one quire of eight leaves (ff. 1-8), five isolated leaves (ff. 9, 10, 11, 12, 13), quire of 
six leaves (ff. 14-19), one isolated leaf (f. 20), bifolio (ff. 21-22), quire of eight 
leaves (ff. 23-30, 31-38, 39-46), bifolios (ff. 47-48 [the correct order being 48-47] 
49-50), quire of six leaves (ff. 51-5 – upper half of leaves heavily damaged), bifolio 
(ff. 57-58), quires of eight leaves (ff. 59-66), six leaves (ff. 67-72, 73-78), bifolio (ff. 
79-80), quire of four leaves (ff. 81-84), bifolio (ff. 85-86), two isolated leaves (ff. 87, 
88), bifolio (ff. 89-90), quires of ten leaves (ff. 91-100), twelve leaves (ff. 101-112), 
ten leaves (ff. 113-122, 123-132, 133-142, 143-152, 153-162, 163-172), eight leaves 
(ff. 173-180 [remnants of original binding still existent for ff. 91-180]), six leaves 
(ff. 181-186), eight leaves (ff. 187-194), ten leaves (ff. 195-204), isolated folio (f. 
205), quires of eight leaves (ff. 206-213, 214-221 [remnants of original binding 
still existent for ff. 187-221] with exception of f. 205 that is evidently misplaced 
here), ten leaves (ff. 222-231), isolated leaf patched to f. 234 (f. 232), quire of six 
leaves (ff. 233-238, two isolated leaves (ff. 239, 240), quires of four leaves (ff. 241-
244), eight leaves (ff. 245-252), bifolios (ff. 253-254, 255-256), quire of six leaves 
(ff. 267-262), isolated leaves (ff. 263, 264), quire of four leaves (ff. 265-268), bifolio 
(ff. 269-270), quires of four leaves (ff. 271-274), six leaves (ff. 275-280), isolated leaf 
(f. 281). Many leaves are damaged in the margins and partly worm eaten. 

The manuscript consists of two originally different items (nos. 1 and 13 of Bo-
risov’s list), that have been merged with additional material added (ff. 223-281); 
the sequence of the physical units of the manuscript has partly been modified. 

                                                                                                                                                                                                                          
7  The custodians of the Firkovitch Collection in St. Petersburg are constantly aiming at rear-

ranging those materials that were initially placed into “wrong” sections of the collections. 
– A working group at the Ben Tzvi Institute, Jerusalem, is at present preparing a catalogue 
of the other parts of the collection under the guidance of David Sklare, including the 
Mu�tazil� materials written in Hebrew script. 
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Fragment of the K. al-Mughn� of �Abd al-Jabb�r. The handwriting and papersize 
indicate that the portions contained in Firk. Arab. 104 belong to the same 
manuscript as Firk. Arab 105. The same careless naskh handwriting, with many 
cases of words, several words or even entire lines in the text crossed out. More-
over, numerous quires are numbered, which is equally the case with the quires 
belonging to Firk. Arab. 105. Numbering is found on the following leaves: 

Quires Present Foliation

T�si�at �ashar [min] s�bi� [7/19] 11a 

… [min] s�bi� [7/..] 13a

Th�lithat �ashar [min] s�bi� [7/13] 123a 

R�bi�at �ashar [min] s�bi� [7/14] 133a 

Kh�misat �ashar [min] s�bi� [7/15] 143a 

S�disat �ashar [min] s�bi� [7/16] 153a 

S�bi�at �ashar [min] s�bi� [7/17] 163a 

[illegible] 195a

T�si� wa �ishr�n min s�bi� [7/29] 205a 

�Ishr�n [20] 222a 

The manuscript contains the following chapter headings; in the table below, the 
former location according to Borisov’s description as well as references to the ed-
ited volumes of the K. al-Mughn� are given; references to the Mughn� in square 
brackets indicate the volumes to which the respective chapters belong as is known 
on the basis of the table of contents given by �Abd al-Jabb�r himself at the begin-
ning of each volume although the actual text of these chapters is not preserved 
among the �an��� manuscripts: 

Mughn� Borisov Chapter headings and present foliation 

[IX] no. 13:82b  G5�� �#� �
I��. %="�� �¿f l�!���y� � ��" 6# ��" ��I.f � G5

 ��S.)4�(  

[IX] no. 13:84b ?5�� 6# /	
 /

D� !���y� p��b� �� q` �# ��	. � G5
 %(�=�y� l�
 ��S. G5�� �#� /�3�?.� /.)6�(  
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Mughn� Borisov Chapter headings and present foliation 

[IX] no. 13:74b  G5�� �#� ������ 6# q
Dy�� q
D�� /(��D� �# ��k � G5

 ��S.)15�(  

[IX] no. 13:76b  !	����� � 8����. )�=�� �W	
 4U�� a�3 �L&�� ��k � G5
)17�(  
 no. 13:78a  %3�I�1P� � �L&��)19�(  
  � G5
 ��k � �?���y� G���"� 6# %�H ��k )19�(  
[IX] no. 13:70a  /	
 ��k �5� P �#� ��!���# £�=� x� 6# �(� �� �5� �# ��k � G5


 ��S. G5�� �#�)21�(  
IX/102 no. 13:62b  ��
�� �SC � J<<
^ 6# %�H ��k � G5
)23�(  
IX/113  !-���� /�=?� �# �� a�3 %�P!�� � G5
 /�=?� �� �5� P ��!���# �@# 

 }8�!�
# /@	=.)30�(  
 no. 13:54b  /. )�=�� �# G�� )�=�� l�"��� ���1 � 4�!(�� �� a�3 %�P!�� � G5


 c	(. �# ���� c"��� �)31�(  
 no. 13:56b  �<w�!- 8�!�.P� � %�
(�Dy� l���!(y�. )�=�� 4�!(�� �� � G5


 �<��(
� P �<D@Í)33�(  
 no. 13:58a  ���j�" !
=�� ��� �5� �# G&. )�=�� 4�!(�� �� a�3 %�P!�� � G5


 %?���y� ��=
�� 6# /	�3)35�(  
 no. 13:60b  P �� )�=��� � ��?��� GC ����+� �!"� ���(�� �!" � G5
)37�(  
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Mughn� Borisov Chapter headings and present foliation 

no. 13:61b j �W+� a�3 �r���!(# 6# ~���y�. )�=�� 4�!(�� �� � G5
 ��
 �!
��)38�(  

IX/161 no. 13:52a  ��k� 7!��� �y �C�@#M!" ��� ��
1�� !	��� %	?	� ��	. � G5

 ��S. G5�� �#� �<���^)46�(  

XI/492 no. 13:39a  /?	�&� �
(� �<=# %?5. ��� !" 6&Wy� G"�=�� �� � G5
)55�(  
no. 13:29a �" ��y�3 ��&� �� $�` P £�=� /�� � G5
 %w!� ��=� ��	- ���j)57�(  
no. 13:30b  /. J�=�� %�� � j�N�y�� ��!=y� �� � G5
)58�(  

[IX] no. 13:21b  �� $�` ��!���# £�=� /�=?� �� �5� >@N G� �� a�3 %�P!�� � G5

 }8�!�
# /�=?�)59�(  

[IX] no. 13:25b ��� >	�� !���# /�f ����" �W	
 �L&�� ��k � G5
 de /�f 7���" �#� !�
 !���# �C� !���#)63�(  

no. 13:15a  �¿�� ,�!i� /N� a�3 Pf ��!(y�. �<(�=� �5� P 4�!(�� �� � G5

 ��!(y� qN�� P)67�(  

no. 13:20a  /. )�=�� �� 4�!(�� )�=� %	?	� ��	. � G5
)72�(  
IX/138 no. 13:10a  ��

1 /��
wf �5� �# ��	. � G5
 /	
 ��k �5� P �#� 4!���y� �@��=
�

 ��S. G5�� �#�)75�(  
 G5
 ... 6�M!V��. )�=�� �� 4�!(�� )- 6# �� a�3 %�P!�� �

 ��S. G5�� �#� 4d�&�� j�!����)81�(  
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Mughn� Borisov Chapter headings and present foliation 

XI/516 no. 1:42b  ��=I(@# ��&� �� ~	�&��� )- 6# �� � G5
)91�(  
XI/520   /(��D� �# G� d
�� �� � G5
 8�(. �# ��(=��� ������ 6# ~�&y�

 �5� P ~	�&���)94�(  
XI/523 no. 1:47b  ���� de 6# ��(=��� ������ /
(=�� P �� ~	�&��� )- 6# �� � G5


)96�(  
XI/528 no. 1:50a  $�` P �#� ��=
�� 6# !
=�� /?�&� �� $�` �# ��	. � G5
)99�(  
XI/529 no. 1:50b  7�N��� � G5
 ~	�&��� c� /��*j 6D� �� G=?�� Æ�5�*P ���

)99�(  
XII/3 no. 1:53a  ���=y�� �:@�� � �L&��)101�(  
XII/4 no. 1:53a  7��k �@#!" �¬ ���� >@+� � �L&��)102�(  
XII/4 no. 1:53a  �:@�� %(	(- ��	. � G5
)102�(  
XII/5 no. 1:54a  �:@�� >@N ��	. � G5
)103�(  
XII/9 no. 1:56a  ��S. G5�� �#� �:@�� ���-� 6# %�H ��k � G5
)105�(  
XII/13 no. 1:58b  %
�=y�� J�=�� %(	(- ��	. � G5
)107�(  
XII/23 no. 1:63b  /(��� %
�=#� J�=�� l�
wf � G5
)112�(  
XII/25 no. 1:64b  j�(�3P� >@N 6# J�=�� �� � G5
)113�(  
XII/30 no. 1:67a  /#��=# £f >?@�� ��&D� ��	V�(# J�=�� d5� /� �W	
 G5
)116�( 
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Mughn� Borisov Chapter headings and present foliation 

XII/34 no. 1:69b  ��W�3 d5� �<	�3 j�(�3P� X�"�� ��� 7�N��� ��k � G5
)118�(  
XII/36   /��� 63 Ç
@� ��� 4��#��� J�=�� %�� ��	. � G5
)119�(  
XII/41 no. 1:71b i� a?@� 6# ��" ��I.f � G5
 )��()120�(  
XII/47 no. 1:74b  !(�=y� 7!(�=� �# 82^ G� %(	(- �v. ��(�� ��I.f � G5
)123�(  
XII/54 no. 1:78a  7�@#M!" �� )��� �*' G5
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Mughn� Borisov Chapter headings and present foliation 
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Mughn� Borisov Chapter headings and present foliation 
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Substantial portions of the second part of vol. ix could be restored on the basis of 
the material contained in this manuscript that is not extant among the manu-
scripts found in Yemen; a comparision of the portions preserved in Yemen and by 
the Karaites shows, however, that there are considerable differences between the 
two recensions.8 Moreover, at least ten other chapter headings in this fragment 
apparently belong to vol. x of the Mughn� dealing with human capability (isti
��a) 
that was also missing among the �an��� manuscripts. The majority of leaves that 
were evidently added to Firk. Arab. 104 after the publication of Borisov’s descrip-
tion, ff. 223-281, deal – with few exceptions – with the divine attributes and their 
ontological foundation. They apparently belong to vols. i to iii of the Mughn�, 
missing among the �an��� manuscripts. – An edition of ff. 101-281 (vol. xii) is 
currently being prepared by Omar Hamdan and Sabine Schmidtke. 

2. 

Firk. Arab. 105 (= Borisov, “Mu�tazilitskie rukopisi,” no. 9 [Firk. Arab. 3]) 
92 ff. of different paper size (ff. 1-13A: 18.2 x 14.4 cm, ff. 14-92: 17.5 x 14.3 cm). 
It contains a bifolio (ff. 1-2), an isolated folio (f. 3), a quire of eight leaves (ff. 4-
11), three isolated folios (ff. 12-13A), followed by eight quires of ten leaves each 
that are still bound together. The fragment was already described by Borisov with 
the exception of ff. 1-13A which were apparently added later on. Ff. 14-92, al-
though incomplete in the beginning and with the last leaves (ff. 86-92) heavily 
damaged in the margins and worm-eaten, constitute a consecutive text. Its quires 
(ff. 14-92) are numbered on the upper margin of the recto page of the respective 
first leaf (13/18-13/25).  

Fragment of the K. al-Mughn� of �Abd al-Jabb�r – the handwriting and paper size 
indicate that the portions contained in this fragment belong to the same manu-
script as Firk. Arab. 104. The same careless naskh handwriting, with many cases 
of words, several words or even entire lines in the text being crossed out. More-
over, quires are as a rule numbered, which is equally the case with a number of 
quires belonging to Firk. Arab. 104.  

For an edition of RNL Firk. Arab 105, ff. 14-92, see Omar Hamdan and Sa-
bine Schmidtke, “Q��� �Abd al-Jabb�r al-Hamadh�n� (d. 415/1025) on the Prom-
ise and Threat. An Edition of a Fragment of the Kit�b al-Mughn� f� abw�b al-
taw��d wa-l-�adl preserved in the Firkovitch-Collection, St. Petersburg (Firk. Arab. 
105, ff. 14-92),” Mélanges de l’Institut Dominicain d’Etudes Orientales du Caire 27 
(2007), pp. 45-138 (in press). 

                                                                                                                                                                                                                          
8  See also J. Katz Hecker, Reason and Responsibility. An Explanatory Translation of Kit�b al-

Tawl�d from al-Mughn� f� Abw�b al-Taw
�d wa-l-�Adl by Q��� �Abd al-Jabb�r al-Hamadh�n�, 
with Introduction and Notes, PhD Thesis, University of California, 1975, pp. 335-64. 
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A fragment of the same codex, containing the portions immediately preceding 
the discussion starting on f. 14 has been found and identified by Gregor Schwarb 
in the British Library manuscript OR 2569, see his “Découverte d’un nouveau 
fragment du Kit�b al-mu�n� f� 	abw�b al-taw��d wa-l-�adl du Q��� �Abd al-�abb�r 
al-Hama��n� dans une collection karaïte de la British Library,” Mélanges de 
l’Institut Dominicain d’Etudes Orientales du Caire 27 (2007) (in press). 

Overview over the quires of this fragment: 

Quires Foliation according 
to Borisov 

Present foliation 

S�disa �ashar [min] kh�mis [5/16] 3a 

From f. 4a begins a new portion 

Th�litha wa-�ishr�n min s�bi� [7/23] 11a 

From f. 1a/14a begins a new portion 

Th�minat �ashar min th�lith  
wa-�ashar (13/18) 

1a 14a 

T�si�at �ashar min th�lith �ashar 
(13/19) 

11a 24a 

�Ishr�n min th�lith �ashar (13/20) 21a 34a 

I�d� wa-�ishr�n min th�lith �ashar 
(13/21) 

31a 44a 

Th�niyya wa-�ishr�n min th�lith 
�ashar (13/22) 

41a 54a 

Th�litha wa-�ishr�n min th�lith �ashar 
(13/23) 

51a 64a 

R�bi�a wa-�ishr�n min th�lith �ashar 
(13/24) 

61a 74a 

Kh�misa wa-�ishr�n min th�lith 
�ashar (13/25) 

71a 84a 

The fragment from f. 14 onwards begins in the discussion on al-i�b�
 wa-l-takf�r; 
that is followed by two completely preserved sections (al-kal�m f�), dealing with 
the criteria for assessment of reward and punishment (al-kal�m f� l-a�k�m m� 
yasta�iqquh� bih� al-thaw�b wa-l-�iq�b min al-ma���� wa-l-
���t wa-m� yatta�ilu bi-
dh�lika) (ff. 37bff) and on the criteria for charging with unbelief and fisq (al-kal�m 
f� l-ikf�r wa-l-tafs�q) (ff. 56bff). It has been disputed in scholarship to which volume 
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of the Mughn� this portion belongs. At the end of the section (f. 92a) there is a 
remark tamma al-juz	 al-��shir; this led Ben-Shammai (“A Note,” p. 303) to the as-
sumption that the section must have been part of vol. x of the Mughn� which was 
missing among the manuscripts found in Yemen. J.R.T.M. Peters, by contrast, 
comparing the extant parts with the sequence of topics dealt with in M�nakd�m 
Shashd�w’s (d. 425/1034) Ta�l�q Shar� al-U��l al-khamsa and Ibn Mattawayh’s Ma-
jm�� bi-l-takl�f, and attempting to identify the topics dealt with in the lost volumes 
of the K. al-Mughn�, argued that it is much more likely that this portion that deals 
with the issue of promise and threat and related topics was part of either vol. xviii 
or xix that are also missing among the �an��� manuscripts (God’s Created Speech. A 
study in the speculative theology of the Mu�tazilî Qâ�î l-Qu�ât Abû l-
asan �Abd al-
Jabbâr bn A�mad al-Hamadânî, Leiden 1976, p. 32). Daniel Gimaret argued simi-
larly that this portion is part of vol. xviii of the Mughn� (“Matériaux pour une bib-
liographie des �ubb���,” Journal Asiatique 264 (1976), p. 282 n. 6). 

The numbering of the quires of the portion (13/18-13/25), which were not in-
dicated by Borisov and therefore unknown to Ben-Shammai, Peters, and Gima-
ret who relied on the descriptions given by Borisov, further supports the views of 
Peters and Gimaret, as it allows conclusions about the location of the respective 
portions of the manuscript. Extensive portions of Firk. Arab. 104 that belong to 
vol. xii consist of quires numbered 7/13 to 7/29. This clearly indicates that ff. 14-
92 of Firk. Arab. 105 must be part of a much later volume of the Mughn�. Since 
vols. xiii to xvii are (with the exception of vol. xvii) completely preserved, it is 
evident that this portion must be part of either volume xviii or xix. As for the 
remark terminating this portion (tamma al-juz	 al-��shir) it is possible that this is a 
purely codicological remark without any relation to the logical division of the 
entire text, as was common practice in medieval Arabic manuscripts written be-
tween the 9th and 12th centuries.9 

Chapter headings contained in the manuscript: — 

 � G5
.. . 7M!� a�3 4�!" ��&� �� $�` P 82b�� a�3 4�!(�� ��)6�(  
 ���� � ��!(y�. �<(�=� ��	. � G5
)13�(  

                     /­N� a­�3 P A%­�$��y�� %­�j�=y� )­��� a­�3 ��­(=��� ���­��� �­. �­(� d?&�­��� É�­
-F� �� � G5

 %��$F�� É�(1F�)14�(  

:3� �<W:=� P ��(=�� ®(D� %.���� �� � G5
 %�$��y� )��� a�3 P� A�� )��Dy� J)17�(  
                                                                                                                                                                                                                          
9  See Geneviève Humbert, “Le �uz	 dans les manuscrits arabes médiévaux,” in Scribes et ma-

nuscrits du Moyen-Orient, sous la direction de François Déroche et Francis Richard, Paris 
1997, pp. 77-86. 
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3. 

Firk. Arab. 238 
27 ff. (19.4 x 14.6 cm) consisting of quires of eight (ff. 1-8) and six leaves each (ff. 
9-14, 15-20, 21-26) plus one isolated folio (f. 27). Remnants of original binding 
of ff. 1-14 and of ff. 15-26 still visible. Between 24-28 lines to a page. Different 
hand than Firk. Arab. 104 and 105. Heavily worm-eaten. Ff. 15-27 are in much 
better state than ff. 1-14 yet identical paper size and same hand leave no doubt 
that the portions are part of the same manuscript. Further specific feature of the 
manuscript: Ab� �Al� is abbreviated as �, Ab� H�shim is abbreviated as �. 
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Fragment of K. al-Mughn� of �Abd al-Jabb�r on al-kal�m f� l-akhb�r and on proph-
ecy and miracles (the latter portions correspond in part to volume 15: Tanabbu	�t 
wa-mu�jiz�t).  

Chapter headings of the manuscript with references to their respective locations 
in the printed edition of the K. al-Mughn�: — 
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)4� =) (
 zgy�15/356(  

 !@3 �(� P �� J�=�� �� )- 6# �� � G5
 ��k ��j �#� %=.�� U*)5� =) ( zgy�15/361(  
 � ��U­­�y� po­­^� �kf ~­­��� P� )­­?T�� �� q­­` 7!­­@3 J­­�=�� �­­(� 0S­­�� U­­|� � 4j�­­=�� �� � G5­­


 %?5��� �!(��)5� =) ( zgy�15/368(  
 %=.��� a�3 !��$ j!3 G� ��- �� � G5
 ... �)6� =) ( zgy�15/372(  

U|� %?� � G5
 /��� a�3 /. �!
� �� 6&# 0S�� %3�W+� 6# �"���� )6�(  
 ��S. G5�� �#� ��
*�� 6# /�LI. J�=�� �W	
 G5
)11�(  

 %��5Q %(��� a�3 /�(� po� �� /@3 U�y� 8�?��� J�=�� �W	
 G5
)12�(  
 � �L&��) ...13�(  

(3 �P!�1�. %	=WD�� î�5y� ���-� ��=�� �� $�` P /�� � G5
 2�)15� =) ( zgy�15/26(  
 ��S. G5�� �#� ��?I�� %��5# ��=
�� 7SC ��� %	?	� � G5
)16� =) ( zgy�15/30(  

��­
e�# �� %­�	
" �� %­
N�� l��­� 7�­���k �­� %­	3�j �¿�� � c5�*� �kf ��=
�� 7SC �� � G5

 �<	
)18� =) ( zgy�15/36(  

 l�K9=y� � �L&��)22� =) ( zgy�15/147(  
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4. 

Firk. Arab. 265 
11 ff. (19.6 x 15 cm) consisting of two quires of six (ff. 1-6) and four leaves (ff. 7-
10) and one isolated leaf (f. 11) with 14-15 lines to a page. Following f. 6 there is 
a break in the continuity of the text. Largely vocalized naskh. On the lower mar-
gin of the two middle leaves of each quire (ff. 3b-4a and 8b-9a) is noted: ni�f. 
Names and booktitles mentioned: Ab� �Al� [al-Jubb���] (ff. 1a, 1b, 5b, 8b), al-
	asan b. M�s� al-Nawbakht� (f. 1b), Ab� H�shim [al-Jubb���] (ff. 1b, 2a, 7b, 9a), 
Ab� �Al� b. Khall�d (f. 2a), al-Na���m (f. 7a), Abu l-Hudhayl (ff. 10b; only the 
names of Ab� �Al� and Ab� H�shim are as a rule supplemented by the eulogy 
ra�imahu ll�h). 

Firk. Arab. 388 and 509 apparently belong to the same MS. 

Presumably a fragment of �Abd al-Jabb�r’s K. al-Mughn�. 
Titles of works by Ab� �Al� referred to: “f� kath�r min kutubih�” (f. 6a); K. F� l-
ma�l�m wa-l-majh�l (f 6a) [not mentioned in Gimaret, “Matériaux” and “Matéri-
aux pour une bibliographie des Jubba’i. Note complémentaire,” in Islamic Theol-
ogy and Philosophy. Studies in Honor of George F. Hourani, ed. Michael E. Marmura, 
Albany 1984, pp. 31-38]; [K.] al-Asm�	 wa-l-�if�t (f. 6b) [= Gimaret, “Matériaux,” 
pp. 280-1; “Note,” p. 32 no. 3]; Naq� al-jism �al� Ibn al-Rawand� (f. 6b) [not 
mentioned in Gimaret, “Matériaux” and “Note”]. Titles of works by Ab� 
H�shim mentioned: [K.] al-Abw�b (f. 8b) [= Gimaret, “Matériaux,” pp. 298-304; 
“Note,” p. 36 no. 1] 

On f. 3a begins a new chapter (fa�l) entitled: — 

                        6­# ��S­. G5­T�� �#� ��- a�3 /T�v. ÀJ�3 M2- �j�" ��3 £�=� /T�v. J�=�� M�� 6# ��(� �# %M�� � G5

���-�� � �L&��  

The beginning of the fa�l is as follows: — 

               �� a­@=y� � �L­|�� a­@=# � �� 4��­
3 � ��­?��Q /­��� 6­# �­�� P ��­
�� �SC � ~���y� �� J�3�
                  G	�!­�� %­<N 6# �
� �� q9	
 J�=. �� ���=y�. J�3 �� ®(
 /��S. J�3 �C ��3 £�=� /�v. J�=�� �f ��(�

       �&� ��¸ /��5�*�. J�3 �C J�=�� �SC ��   /@# %W&�� ��=
�� c�� �<	�3 /� .  4��­
=�� � �L|��
         G­­T(@� !­	?� /­­��� $�­` P a­­@=y� �S­C � ��­­i� %­:?� ��W=�­­1� �� 7�@#!­(� �­­# J	�D­� �­­# ��­(� �� �­C

                   ��­(@
 a@=y�­. )­�=�� �W	
 �L&��. �!
�� �<N��� � �L&�� �
� 6E� ��- £f ��- 6# /�M��� 82b�� :
G	�!­­��. c­­
w !­­"  7S­­C )��D­­� P /­­�� c­­
w� ��j�­­N�# ��­­	- ���j�­­" ��­­y�3 /­­��&. ��­­*� !­­" £�­­=� /­­�� 
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6# ��S.� J�=�� ��&� �� 6# M!. L
 7de /. ��� P �� ��k 6# ��*� !" /�� c
w� ��=y l�?5��
                  � $�­` P� 7j�D­
 �­@	. !­" �­�� /­W�=. ��­W�3 /­��� $�` P /�� �@W�3 !"� �# ���=� ��(�=�# /��-��­&� �

 �<@# 7�N�� ����!(#� ��#��=# /� �v. ��W�3 ...  
Further notes from the text (f. 6a-b): — 

   /��" 6#� x� /�� =]  2�3 �.� ... [    ��­(� x� /�� /�� a�3   /­
�� 6­# d�­� �6­# J­�=� 82b­�� �f 
              G­��� �S­C �­. 0S­�� �­C� ��­<�� �­C ��­�=y� ��­&�� �­*' /­N� 6# G<`� /N����­�=y� � /­.��� 

��<���   /
�� 6# 7de� ...    ��k !"� x� /­�� �   l�?5­��� 8�­���$��­N 6­# /­��(� �­# !­�t� �­# 
            � �­�k� ��­- a­�3 82b�� ��&. J�=�� )�=�        0!­����� 6­.� a­�3 JD­+� �­(�82b­�� ��­� �� 7d­e� 

               !­(
 /­��(� 0S­�� �­C �SC� 6�M!� ��?� a�3 /��� qN�� ��#�!=#� ��j�N�#!­" x� /­�� /­�� c­
w
l���
=�� 6# 6E 7���ä �¬ �@�#� ��f� ��
�� �SC � /��(� �# £f db� ���.  

f. 8b: —

   ��" !"�] J^�C �.� [  � ���­.��               J­�3 �­C p�­��# p�­��y� �v­. J­�=�� �f  ...�v­. J­�=�� �f� %­��i�
                    ��� }L5­?# �­� J­�=�� 2V­�(� J­�=�� �S­C �� 7��­1 /­	
 �%­��- %��i�/­�� � J­�=��� �­Z n�I��­� G­�� 

®(
 ������# ���� /� �� J�=�� 2V�(� p���#.  
5. 

Firk. Arab. 388  
Bifolio (20 x 14.5 cm) with 16 lines to a page. Largely vocalized naskh. On the 
lower margin of the two middle leaves of the bifolio (ff. 1b-2a) is noted: ni�f. MS 
heavily worm-eaten and damp-damaged. The topic treated in the fragment is the 
act of willing (ir�da). 

Firk. Arab. 265 and 509 apparently belong originally to the same codex. 

Presumably a fragment of �Abd al-Jabb�r’s K. al-Mughn�. 

Notes from the text (f. 1a): — 

          ��!(�=#� ������ ��y�3 /��� � /��- � 
 A!=.� /��<N .../­	3��j ~­��*� !"� ~��³ P ��!��# /���
� 4��� ... �� /#K�� !"� ~��³ P !" ��!��# /��� � /��-� ¥�*� c?��� !"� ...  
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6. 

Firk. Arab. 509 
6 ff. (18.6 x 14.5 cm) consisting of one quire of six leaves, with 14 lines to a page. 
Manuscript heavily worm-eaten – of the lower left margin of the leaves about 3 
cm are destroyed. On the lower margin of the two middle leaves (ff. 3b-4a) was 
apparently noted: ni�f. Due to heavy damage of the leaves, this is hardly visible. 
The manuscript contains two chapter (fa�l) headings (ff. 2a, 4b). Name men-
tioned: al-Na���m (ff. 5b, 6a). 

Firk. Arab. 265 and 388 apparently belong to the same MS. 

Presumably a fragment of �Abd al-Jabb�r’s K. al-Mughn�. 

Notes from the text: 

1a: — 

4�	i� � �*' G	�j  
 �� c
w !" /�� %«!" 4�	¸ ��	- /��� $�` P /�� a�3 �!� �¬�...  

1b: — 

��V�� �<	
 �*' G	�j 

2a: — 

!-�� !- a�3 /. )�=�� �� )�=�� n!5��. U|�� %�P!��� J�=�� �� � G5
 

4b: — 

 ...�� /N��� a�3 7����k �# �	H U�3�� �!@�� � ��(�� ��S�� ��!Ã 0S)� ( �L&�� ®D. � 
 /	�3
7�!3 �# a�3 /M
@� �# /���� 6# ����k !"� ���&�� /. ��I� �¬ /	
 .  

4�!"� J�=. �j�" ��3 �@# �j�(�� ��=�� �� a�3 %�P!�� ��k G5
  
                        � ��­y�3 G5­- !­" /­�� J�=. ��3 �@# !-���� �� a�3 �!� {��3�� l�
wf � 7��k �@#!" �# �� J�3�

��-            P� ��­y�3 /­��&. /5­5� �­#� 6# M!. L
 dg�� P /��?� ���1� ��3 de� }LC�N /��� �<	
 �5� 
                a­�3 ,�!­- �� �!­3� ,�!­-� j�­N� 6­# �<
�­��� ���­1 P� /­��k ��S­� aV­�(y� ��&� �� �5�

 �!3 �� /N�... 
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5b: — 

 G	" � 
 :   - � /��� ��y�3 /��� j!m !" �@# ��=�� �f J��" 6�� 6#�}LC�­N /��� �5� ��� ��y�3 /��� ��
 ~��*� GC���:@�� x� /�� %(��I�� 7SC � ...

6a: — 

     63 a&� �# �#v
 ��:@�� )�1f 2.� �@�	^ x� /���� 7�@#!­" �­y !­	?	
 /D?@� ��3 �@# ��=�� �f 
                         ��­1 j��D­�� ��­� �­y ��S­�� �<­��H ��j 8�	­^�� j�­-' ���­@�� �� >?@­�� l�?­� )- 6#/D­?@� ��j

 ��*�...
7. 

Firk. Arab. 90 
92 ff. (paper size ranging between 17.4 x 13.2 cm and 18.5 x 14.2 cm) consisting 
of: quires of eight leaves (ff. 1-8), nine leaves (ff. 9-17 [f. 17 bound together with 
9-16; not due to modern preservation measures]), four leaves (ff. 18-21), eight 
leaves (ff. 22-29), four leaves (ff. 30-33 – these leaves presumably did not make 
up one quire originally. Paper size of bifolio 31-32 much smaller than bifolio 30-
33 and written in a different hand. Identical size as ff. 50-57 and also belonging 
to Yeshu�ah ben Yehudah’s Jaw�b�t al-mas�	il f� l-�arayôt), eight leaves (ff. 34-35-
36-37-38-39-40-44-45 [between ff. 40 and 44 there is an additional bifolio (ff. 41-
42) and one isolated folio (f. 43)]), four leaves (ff. 46-49), eight leaves (ff. 50-57),
two isolated leaves (ff. 58, 59), one bifolio (ff. 60-61), two isolated leaves (ff. 62, 
63), quire of four leaves (ff. 64-67), one bilofio (ff. 68-69), quires of eight leaves 
(ff. 70-77), of ten leaves (ff. 78-87 – remnants of original bindings of the last 
mentioned two quires (ff. 70-87) are still visible), and five isolated leaves (ff. 88-
92 – these, and only these, underwent modern preservation measures). Other-
wise, most leaves are in bad condition. 

Fragment of K. al-Mu��
 of �Abd al-Jabb�r (additional fragments of this work in 
the collection: Firk. Yevr.-Arab. I 3033 (30 ff.); 3104 (33 ff.); Firk. Yevr.-Arab. II 
1224 (277 ff. [not everything belonging to K. al-Mu��
]); 2363 (6 ff.); 2370 (4 ff.); 
BL Or. 2529, ff. 1-88. Possibly also belonging to K. al-Mu��
: Firk. YA I 3106; 
3471; II Firk. Yevr.-Arab. II 2366. 

Fragment moreover contains portions from the introduction to Yeshu�ah ben 
Yehudah’s Jaw�b�t al-mas�	il f� l-�arayôt (ff. 31-32, 50-57, 64-67). (Gregor Schwarb, 
who has identified these fragments, has prepared an edition of the Introduction 
(muqaddima) to the Ris�la f� jaw�b�t al-mas�	il al-mushakkaka f� l-aray�t). 
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Three further fragments of the same copy of Yeshu�ah ben Yehudah’s Jaw�b�t 
are preserved in Firk. Arab.-Yevr. 183, 342, 373. 

In the following table of chapter headings to be found in the manuscript and the 
corresponding page numbers in Ibn Mattawayh’s recension of the work (Kit�b al-
Majm�� f� l-Mu��
 bi-l-takl�f, vol. 1, ed. [as a work by �Abd al-Jabb�r] J.J. Houben, 
Beirut 1965) will be indicated. 

Ibn  
Mattawayh Firk. Arab. 90 Chapter headings 

 2� G5
  
 G	" � 
 :     P �� q­9	
 �P�� ��­=
�� 7SC �C J&#��=# �� ��W�=� � � 


    ��­�.�w �­�k ��W�=� . �­@.��9
 :            �� J­�=� JD­+� d­e a­@=# �­@W�3 �kf �­��
?@­­. P /­­. )­­�=� ���� �­­@W�3 ��­­	��w �­­@��- ��5­­
 %?­­� a­­�3 JD­­+� >

�P�� �@��- �L´ .  
��" :                 ��j /­. ,j�­- �­#� )�=� J�=� �!�D� �� G
" �j�(�� �� c
w �kf

 ���-��...  
 2� G5
  

 G	" � 
 :            J&��­" a­�3 ������­� ���­��� ��­&� �� �S­C a­�3 q­9	
 .
�@.��9
 :              dg�­�� �­<:� �v­. Pf %�W+� a�3 �<W�=� P ������ ��  j!­9����

                   P a­@=# £f ��D­N�� ,!­¸ J­�=�� � �­(�?� 6­E� %­	�=?�� )��� a�3
 6# M!. L
 �rP�- ���1 � /@# ��� ...  

��" : %�W+� )��� a�3 ������. 0���V�� J�=��...  
 3� G5
  

 G	" � 
] :�[             a­�3 P JD­+� de %��i� ��� a�3 ��kf ���!� �� q9	

�r�
wf .�@.��9
... :  

��" :                   �S­C a­�3 ���­N �­C G5­?�� �S­C a­�3 �!­(�y� �L&�� �� J�3�
 ��tD��... 
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Ibn  
Mattawayh Firk. Arab. 90 Chapter headings

4� GG5
  
 G	" � 
 :             %­�W+� a­�3 /­���- J�W�3 �kf G3�?�� ��	�*�. 7dg� �<:� �¬

7�!­­3 �­­# /­­	�3 ��D­­	"� }L­­�� ���=Nv­­
 .�­­@.��9
 : 6­­� /­­�f)� ( �5­­�
}L5?# /W�=� P G�� l�
wf.  

��" :�� ���1 >	(� �� �5� P ���-� a�3 ��DN ...  
5� GG5
  

  G­	" � 
 :        ��­
# 4��­� ��­� �kf)� (     7j�­="� G­3�?�� ... ��­" :  ��­	"
 6��#�� � �C�+� G(@� n��?# 7j�="� �j�(��...  

1/49 6�  ��­­.    a­­�3 �%­­��j d5­­�� 2��­­=y� 7S­­C l�?­­� 6­­# J­­�=� �� q­­` �­­W	

��DN�� ,!-

6� GG5
  
 G	" � 
 :    �2­C �# �­@.��9
 :  �!­-f l�?­��� ¥�­*��� �<w�!­- �R

j�N��� � �<#!(�� � JD+�  
��­­" : ,!­­- a­­�3 /­­. �!�D­­� �� �5­­	� ��?­­� ��­­&�� J­­�=� �� q­­`

 �C�+�...  
7� GG5
  

G	" � 
 :J��" �# J�	� /w!- a�3 ���!
 .�@.��9
... :  
��" :� �Z�5­- j!­9�� /­�� ��D­N�� 6­# d�­� � 4���­� �@W�3 !"

 %<+�...  
11� GG5
  

� 
G	"  : �G3�?. ��S� ��&� P /�� 6�� 6#��@.��9
 ...   
��" :%­��- /­@# G­=
 ��­
 ��­����# ��­� �­# G3�?��. p���y� �� ��!@3

 /	
 ��k cV�"�...  

© 2016 Orient-Institut Istanbul

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


MU�TAZIL� MANUSCRIPTS IN THE ABRAHAM FIRKOVITCH COLLECTION 399 

Ibn  
Mattawayh Firk. Arab. 90 Chapter headings 

 13� G5
  
            G­	(��� ��j ~	?|� ���� a�3 �!(� �@# �j�(�� � 
 A!=.� ... £f

/��"/#!=� 82b�� 8�(. � 
 A!=.� .  
��" :   �� G­	(��� JD+�            ��5­y� �� �­W<&��� %�­� � 8��­1 ~­	?|

l�?5�� ���1 ��j K	���� �C ��S� 

 15� G5
  
 �j�(�� 4�!" � �wt� /�� � /#!=� 82b�� 8�(. � 
 A!=.� ...  

��" : �!=�� ,!� l�5�� l� c
w !"...  
 16� G5
  

           %­y�3 /D­?� G­=` �� �5­� �� ��!­-� � ��­(�� �S­C a­�3 q` ����
 l�#��=y�....  

��" : 2i� £f �N�� ��=�� %?� �� c
w !"...  
 17� G5
  

G	" � 
 : �@.��9
 �/	
 a@=y� ��k j�N� J�=�	
�...  
��" :             q­9	
 ��#�!­=# JD­+� p���� qN�y� a@=y� ��&� �� GI. �kf

 ��j�N�# ��&� ��...  
 17� G5
  

G	" � 
 : �%?5�� 7S� /��� qN�� a@=y� ��S
�@.��9
...   
��" :� %
N�# �¿�� 2V�(� %��i� l�
wF aV�(y...  

 19� G5
  
          G­�� Pf >	� %
"�=�y� 4j�V�y� %?���y� l�?5��. ����y� �� J�3��
       l�?5­­�� 7S­­C /­­	�3 �5­­� �­­<=# %?­­� G­­�W�� q­­` �­­W�� 2­­i� ��

 J�3�� /��" £f 2i� ��S&
 %
"�=�y�...  
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8. 

Firk. Arab. 259 
8 ff. (18 x 12.1 cm) consisting of one quire of eight leaves, with 14-15 lines to a 
page. Lines 1 to 4 on ff. 7b and 8a are illegible since these pages stick together at 
the upper margin. Topics dealt with: al-amr bi-l-ma�r�f wa-l-nahy �an al-munkar (ff. 
1-5a), God’s being powerful and knowing (ff. 5a-8b). Text structure: b�b and fa�l. 
No names mentioned.  

The fragment is part of a commentary on the U��l al-khamsa by �Abd al-Jabb�r, 
possibly his own Shar� that was so far lost. In the following, the complete text of 
the manuscript is given, with the portions of the text that are identical with �Abd 
al-Jabb�r’s U��l al-khamsa [ed. Daniel Gimaret on the basis of MS Vatican Arabe 
989: “Les u��l al-�amsa du Q��� �Abd al-�abb�r et leurs commentaires,” Annales 
Islamologiques 15 (1979), pp. 47-78 (introduction), pp. 79-96 (text)] underlined. 
The arrangement of the material, however, is unusual; the section on divine at-
tributes is directly preceded by the section on commanding the right and prohib-
iting the reprehensible. This disagrees – if both parts indeed belong to the same 
treatise – with MS Vatican Arabic 989 and the later recension of �Abd al-Jabb�r’s 
commentary by M�nakd�m.10 

]1� [           a­�=
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10  Shar� al-u��l al-khamsa, ed. [as a work by �Abd al-Jabb�r] �Abd al-Kar�m �Uthm�n, Cairo 

1384/1965 [numerous reprints]. 
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 dwv� /� 6&� � �kf.  

G	" � 
 :���!-�� ��.�. �&@y� 63 2<@�� J��=N� ���=y�. �#�� J�WD" J�
  
 /� G	" :                  G­?�� q­N�� /­	
 ��� �k 
 ���=y� >?� %�K­@y ���=y�. �#�� �� � 7����k �y]3� [q­9	


P� q­N��. }L­Q /­�3�
 ��&� L
 }L?� ��&� �� 6# O�| �
" ��� 6D� G?@�� �K­� �� /. �#�� ��D(��
�S­�� q­N�� /?		V­�
 /­@# q­N���� �­#v
 /­	�3 �&@� �� P� ��S. �#t� �� q` L
 �	
" a�3 ��#¾!=�#

          @�� ���=y�. �#t� �� q9	
 ���	
" a�� !(
 G=?� P �# ��S� a�#� ��(=��� �&@y� �#v
 �&@y� 63 a<
�C�@	. ��� %?5�� a�3 qN� �WM.�� 6D� 7��&�f� 6D� /@3 2<@��� �	
" �<
 �H� /..  

��" � 
 :�7��&�f q` ~	&
 /�3�
 �#��� dg� �C �# �&@y� � >	��  
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 /� G	" :                d
­� �­¿� �C!C�b­� �­C $�­`� Pf %	5­=# P G­. /	
 ��(�� �SC ��(	
 /@	=. ��=� P /�f  L­
 4
     /W�3 ��� /@3 c�v1 �# �5�]3� [  �� �­@« P �W� 4dg� c��� �f� �&@� �� G(=�� � qN�� ��dg�

/@3 2<@��� 7��&�f ��N� 6# �@« P ��S&
 /�=
 63 ����NK# /@3 ��	<@# /�3�
 ��&�.  
��" � 
 :�q` P� 7��&�f 6D� /�� /	
 G	" L<
 j�<�NP� %(��� �# 2��=y� � >	��  
 /� G	" :                        >	­� /­�� 7�­&@� �� /­� 6­&� � /�=
 /� j�<�NP� X�D� 0S�� /N��� a�3 /	�3 �!"� �f /�3�
 �

      /­� >	­�� �­&@� �� q­` �	
" �<
 ��k G=
 /� >	� j�<�NP� ß�D� P %<N a�3 /	�3 �!"� �f� �	
(.
/@3 c�v1 �# ��I.f ��k �� %���w %WD".  

 G	" � 
 :     
� %�
�@�� p�� j�� �� >	��       7�#� qN�� 4j�3� %(��� s�@�� �=]4� [ �# �5� ~	&
 ��S.
�J��"  
 /� G	" :                %�j�3 ¥�*� �	- 6# �	
(�� G3�
 %�K­@� ��k !=. ��� /@3 c�v1 0S��� /��- G5- �kf

               � q­N���� ®(D­� P /��� dD� �S=� /�=?� � �� /�� ��k a�3 T�!� G?@�� G=?� � /�� P /N��� �SC a�3
   � �S� �� q` )¸ /	
)� (           p�­� /­�� P 7�­���k �­y /­	�3 d&@­�� q­N� /­�� a­�3 G­	�j ��k �� /	�3

                     � �f� 4��!­��� ~�D­�� /­	
 qN�� �# /	�3 �&@� /�� 4��y� 0k GN��� %�K­@� ��
�� �SC d5�� %�
�@��
��
�� �SC � s�@�� ���-� ~��³ �	- 6# 7de a�3 ��k �&@�.  

 ��" � 
 :    P 6# s�@�� � >	�
                        �­�k )­�=� 6­# s�­@�� 6­#� ®­(
 ��(��­. Pf �­&@y� 6­3 2<­@�� 6# �@« 
�/	
 J&��" ~	&
 ��I�D�� O��´  

 /� G	"] :4� [         ��­<:. /­.�N� )­�=� P� !­-� G� a�3 �C����k ��� l�?5�� a�3 qN�� ��k ��(� ��f
                   ­�� ���­1 a­�3 T�j �� �­W� É�b­�� �S­C a­�3 T�!­� � /­.�N� a�3 T�j �# �j�=�� ��I�D��  a­�3 l�j�5

         £�=� /��" �� ��k a�3 T�!� � �<"L�*��  �!­=��. �W<­@	. ���¾�½�°v
�) 49/9 (    P� /­	
 �	5­³ P ��­3
  ��k a�3 %��!�� l��¤� ���1 ��S�� É�^ .        6­# ��­� �­WM.�� %��5­Q �­=. )­�=� �­WM.�
 /.�N� �#v


                   ��� /­@	=. �­�k /­
��� %­��* ��D­�F�. �­&@y� )­�=� � 
 l�	?	&�� {��
          /­�<N 6­# �K­�� 7d­g. )­�=�
                        ��­� �f �­#�
 7d­e 6­# d&@­�� J&- /@# d&@�� J&- 6W
 7de 63 ®(1 J<V=. /. ��" �k 
 %	
�&��

 4j��$ 7dg�] ...5� [��
�� �SC %�H �S<
 /@	=. /#K�� �� �@�« �. 
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l�?5�� � �L&�� ��.  
G	" � 
 : ��j�" /�� a�3 G	�!�� �W
  
 /� G	" :    � � G­=?�� ����­&� �� q­9	
 G­=?�� £�­=� x� 6­# �­� !­"� �j�­" 6­# TPf �5­� P !C�b­�
���j�".  

G	" � 
 :��j�" /�v. J&� a�- G=?�� £�=� x� 6# �� !" /�� 6�� 6#�  
 /� G	" :�!­(� �­W	
 �@	. !"� /�
" 6# j�N��� £f �!=�� 6# O�* /��� /@# M�� !" G=?�� �� �@��" a@=#

    -� 0S�� �C £�=� /��c­
�
 �<�=?� �� �5� P ��� {��3�� 6# �� ��� �#� ��DN�� 6# ��=�� ,!
 /@# �� !" G=?�� �� ��S.]5� [���j�" ��&� �� q9	
 2��
��� q��&�� 6# �5� �W�.  

G	" � 
 :��j�" 6# Pf �5� P !C�b�� � G=?�� �� 6�� 6#�  
 /� G	" :          3 �S=�� 6# n��?� �� q` /@# �� 6# �v. �@W�=��@?­�� �­<	�3 ��­� 6­# %­"��?y� 7SC� /	�

�j�" /�v..  
G	" � 
 :����j�" £�=� x� ��=� �� ~�&y� �K�� /N� 0� a�=
  
 /� G	" :�­@# !­-����� ��­�Q ��­	�*�. ���j�­" �5� � /�� ��K� P� �K� � �j�" /�� J�=	
 7����k �# J�=� ��

          /�(=� �# a�3 ��� P ���j�" /��� � /�� J�=�� P �# a�3 ���j�" /��� q` G. �@# �j�(�� � !C�b�� �
�(@­�� !�K� 2��=y P �j�" /�� j�!3��� s�@N�� 6# /� ����!(# ��&� �� �5� �# G� a�3� /� %��¿

 !=. 6# ��=y ���j�" ��&� P /�� �
@1�]6� [/?�� �# 0j� !(
 ��k J�3 ßk 
.  
G5
  

G	" � 
 :��3 /�� a�3 G	�!�� �W
�  
 /� G	" :!­�K� �­# £�­=� x� 6­# �­� !­(
 ��­3 6­# Pf �5� P %e�	5��� %.��&��� %W&�� ��=
�� ��

��y�3 ��&� �� q9	
 %=@5�� 6# /	
 �# q��93 a�3 ��D�F� /(��� ��&-F� � �<	�3.  
G	" � 
 :�Á��k �# a�3 %�Pj G=` �� �5	� %W&�� ��="��. ��!��� �#  
 /� G	" :  !"!­-�� 6­# �5­� �­�f� �j�­" G­� 6­# �5� P q	�o�� � /N� a�3 �?� !" G=?�� �� �@W�3

�� a­�3 �!­� /­. J­&� G­=
 /­�v. ¥��� �SC 0�` �W3 dg
 %e�	5��� 4��
=��� %.��&�� �E �*' ��j
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     �SC� /. ��3 /�3�
]6� [             � 2­?&� %­�WÍ J­�=�� �� /�	5?� £f �@. %N�- P� %�W+� � ���=#  %�­�
%�P!��.  

 G	" � 
 :              �!­� P �� q­` /­@# J&��­
 ��­=. >	­� /�3�
 �� a�3 �!� � �kf ��=
�� 6# J&� >	� �#
���3 /�� a�3 /	
  

 /� G	" :                        G­� 6­# �5­� J­&�� >	­� �­#� �­@	. �W� 6��j�(�� ���1 a�3 7�S=�� ��k a�3 J&�� �j ��f
�� 6# /���� ��=. >	� /�� a�3 �!� ~	&
 �j�"��=. >	� 6¬ /��5� ��=
.  

G	" � 
 :���
�� �SC � ��=� �� ~�&y �K�� 0S�� G	�!�� �W
  
 /� G	" :               /��� ��K� P� �K� � ��3 /�� J�=�� l�#��=y�� l�"��� � �	5³ de 6# ��y�3 £�=� /W�=� �f

    G&. /. ��3]7� [              k J­�=� �­�f� /­� ��#��=# ��&� �� �5� ���=# G� �� ���=#           ��­y�3 �5­� � /­�� /­W�=� �­�
               �­*' ��­- � J­�=� �v­. £�� ��­- � J­�=� �v­. >	­�
 G­�=�� 6# %�=� P /��S� ��S� /��� ���Q ��	�*�.

                   �­�k �L­´ �­@# ��­=�� ��� ��f� 7de J�=� �v. /@# £�� ��#��=# J�=� ��.� ...      ��­�Q ��­	�*�. J­�=�
        �� 
 ��y�3 /�=N !" £�=� /�� �� !" /��                  0S­�� c­"��� �� /­	�3 ��­y�3 G­=N 0S­�� /­N��� a�3 J�=� 

/
�" � /. J�=�� G5- 0S�� �!(��� J�=�� )�*.  
 G	" � 
 :                         � �­�k �5­� P� %=­���y�� l���­=��. 7d­g� /­�"��?# J­�=� �­�f !C�b­�� � J­&�� G=?�� �f

�/. ��3 /�� a�3 %��j �¿� J�=� ~	&
 £�=� /��=
�  
/� G	" :4��=�� �f J&�� >	� �W	
 G5� ]7� [ G5�� M!. P�...  
 ...                     /­@# �­<:� �­¬ �@
�3 �# ��@� 4��=��. ��&-F� /��=
� � J�=� ��v
 !=.� �!� �� q9	
 4��=�� ��

     �C��²� �C������ ���1P� n���� � £�=� .            6¬ �(� ��k ��� ��� %?��Q /	
 0�m P 4��=�� �� ¥�� P�
     �­@�« � ��=. >	�        ~D­�� n��­� ��­#K�� !9­1 ��­� �� �@D­�� �­=. � ...    �� �
­� �­�k �L­I.�

 4��
=�� G=
 �<� /N��� �SC 6# /�=
 � 4��=��...  
]8�[  

...  
��	- /��� 6# M!. L
 �!(�� J�=� �� �� 6# G� �� ��@	..  
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 /� G	" :                  �­#� �!­(�� J­�=� �� /­	
 G­	� ��	- /��� 6# �@# !-���� O�*� �# �� �@W�3 !"/­��� � G*!­�
             ��­	- /��&. ��y�3 ���j�" /��� %�� )�=� q9	
 �!(�� J�=� �� �5� ��	- ./­��� )­�=� �­y /­�� ¥�­� P�

       q` � �����#4 ��WDN /��&. ���j�" .../­��� �­
 G*!­� !­(
 /. )�=�� �� /	
� G*j �� ��k 6# O�*
          �Z�5­�f 6­3 ��D­N�� �=. O��	
 �!(�� J�=� �� �5� P �# ��WDN��­&� �� 6­3 O�­� P� �j�­(��.

��WDN.  
G	" � 
 ... : ���j�" ��	- /��� �....  

]8� [J��&�.  
 /� G	" :G­=?� �� �5­� 0S­�� �­C �j�­(��� %­�ï. p�!­� ��­� �kf M>�� p�!� �� �5� 0S�� �C 2i� �f

                     ' ��­- ��S­. K­	Ã !­(
 �­	-� J¿�� � J<"�?�� �# 6��j�" J¿�� � �	-�� ���-� ~��� !"�   %­� ...
��	- ��&� �� q9	
 ���j�"� �����jf /�� £�=� /	
 ��(� �� �@�« L
.  

��" � 
 :���
�� �SC � /�
�=# ~�&y� 6# �K�� 0S�� �W
  
 /� GD" :              %����1�� /� %?5�� 7SC ��N� J�=�� ��K� P� �K1 � ��	- /W�=� �f ...�­�f� �<­@3 /­N�

       �	�*�. ��	- d5� � /�� J�=�� ��k J�=��­=. � ��­&� �v. >	�
 ��	- ��&� /��S� /��� %�=� P� ���Q �
 ��	- l�"���...  

d5. �	� /�� a�3 G	�!��
9. 

Firk. Arab. 264 
18 ff., 15 lines to a page, consisting of one bifolio (ff. 1-2) and two quires of 
eight leaves (ff. 3-10, 11-18). There is an interruption in the continuity of the text 
following f. 10. 

Fragment was misidentified by Lebedev as Ab� Rash�d al-N�s�b�r�’s (early 
5th/11th century) al-Mas�	il f� l-khil�f bayn al-Ba�riyyin wa-l-Baghd�diyyin.11 Text 
contains no indication of the authorship of N�s�b�r�, earlier authorities referred 
to are Ab� H�shim (frequently) and Ab� �Al� (once). Topics dealt with are sub-
stances (jaw�hir) and accidents (a�r��). The author of the commentary (the basic 

11  Eds. Ma�n Ziy�da and Ri�w�n al-Sayyid, Beirut 1979. 
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text is always introduced with „q�la al-���ib“) refers on f. 10b to his own K. al-
Man� wa-l-tam�nu� – a clear indication that the present fragment is part of a work 
by �Abd al-Jabb�r. The frequently mentioned al-���ib is certainly the vizier al-
��
ib Ibn �Abb�d (d. 385/995) which suggests that the fragment is part of a 
commentary by �Abd al-Jabb�r on one of the writings of ��
ib Ibn �Abb�d, pos-
sibly his K. Mukhta�ar asm�	 All�h wa-�if�tih�. – A fragment of another copy of 
the same text is preserved in Cambridge T-S Ar. 12.10. I am grateful to Maurice 
Pomerantz for having brought this fragment to my attention.  

Notes from the text: 

f. 2a: — 

%�vD#  
q-�5�� ��" : �j�(�� ,!� �� $�`� ... ��k � ����� 2����� � /	
 ,!� Jw �����...  

f. 3a: — 

%�vD#  
q-�5�� ��" : �9- �@(	�=�� �SC� %��i� �� ��&D�� �#�N j�W�3P� �C !��y��... 

f. 3b: — 

                      ~	�v­��� �­#�
 l��­�Ô�� ���­�Ô� !­��y� �C /�� j�W�3P� � x� /�� /
CS# 6# M�(�D� 0S�� �� J�3�
              82­^ 2­C� j�W�3P� 63 !���� ��V�� /�� �#�+� � ��k /��
)� (       /­#L� 6­# d
­� ...    � ��­" �­WM.��

 l���i�� j�W�3P� �f 7de� !	����� ����... 

f. 5b: — 

 G=
 6# �C G. %�H 7S<
 �
�I�� j�W�3� G3�
] ...6� [��
�� �SC � %	
��  
%�vD#  

 q-�5�� ��" :               ��­&�� �S­C ��&� �� $�` P� /	
 ��&� 6��� 7��� £�=� x� )�* ��- ��� � �C�+��
 %��i� ��D"� 6# ... 

f. 6b: — 

q-�5�� ��" : ��&�� ,!� �� $�`�]7� [��&# de � �C� 8K+� �  
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 �� J�3� %�­� ��­&� �� q­9	
 /­	�f Pf O�­�� P� /­� J­&i� q­N��� /­��� 8K­+� � ,!­� ��&��
��&y� � ��� �kf /	
 7j�N� %�5� ��&# de � �C� /	
 7j�N�

f. 8b: —

J^�C �.� �@�	^ ��" : qN�� ��k %�� P ���...
f. 9a: —

%�vD#  
q-�5�� ��" : ��k 6# ����� ,Lw l���- ,!� �� $�`�...

f. 9b: —

 a�3 �!� 0S�� �� J�3�...
f. 10b: —

 � J^�C �.� �@�	^ ��k !"�...  
       � ��k � ��(�� �@��^ !"�  ���W���� �@y� ���� ... �­�k aWD­� P /�� J^�C 2.� �@�	b� �# !"�

 %���=y� !@3 /&��� �5� 7j�N� �# �� ��=@#...
f. 11b: —

 ...��^ ��
�� �SC � 6E �@��^ !"� 2"�
�� ��&� �� �C� J^�C 2.� �@�	^ %(��� a�3 �*' ��
 a(
� P 0S�� �:@�� 63 !���� J�=�� �� a(
� P �W3 !���� P

f. 13a: —

 ... G5?�� �SC � ��(�� c?b� !" %�W+� 7SC�
%�vD#  

q-�5�� ��" :{��3Ô� %?��Q %=W�» �C��N �C!C�b� ��� ��DNÔ��  
    �� 0S�� K	���� �� J�3���S­� ��­� �­� /­�� /­��k � /­	�3 �C �# £f �N�� �C %��C�+� �C��+� /. �

 s�@N�� ���1 � /��# �5� %�=�...
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f. 14a: — 

%�vD#  
  q-�5­�� ��" :                   �­�� a­�3 J­�3 ��­��y� J­�3 a­�# ��­&� �� �­C %	D­?@�� l�?5­�� �f �­@��" a­@=#�

���� ¥�» %?5�� ��� 0�m� ��#�!=# �� ��� ��j�N�# %?5���	5  
 %	�� %:?��� 7SC �� J�3�... 

f. 16a: — 

�C��+� ��. Á  
{��3�� ��.  

     J^�C 2.� 63 ��	��- q-�5�� ��" :           �­¿� ��­���3� c­	� �­�f {��3�� �f ...    2­C� ��D­N���
                  �­# ��­=I��� �­<
L�*� �­# l�C��&��� l�j��F�� �<
L�*� �# ������ 2C� %?��Q s�@N� a�3 ¥���

 �<
L�*�...  
f. 16b: — 

    �@�	^ �� J�3� J^�C �.� � ��k �#�+�     {�­=� �­�� �­¿� {��­3�� !- �  ...    �­
� �­Z ��­&� P�
... 

f. 17a: — 

           � ��k 2�3 �.� �@�	^� /. M!� �# £�� �S<
 ...       �� a­�3 �­�� J­^�C 2­.� 63 7�@	&- �# /#L�
          �� ��
�� �SC � �L&��� {��3�� 6# cD	� J�!(�� ��� 4j��F�        2��­=y� ��j 8�­���. )­�= ...  �­#��

/.��.� � }L5?# /	
 ��(�� 829	1� ���&�� � 7��k !(
 {��3�� s�@N� 

f. 18b: — 

������ � ��.  
           J­^�C 2­.� ¢	b­�� 6­3 ��­	��- q-�5�� ��" :             {�­	
��� j��D­�� 2­C� %­?��Q s�­@N� ���­���� ...

s�@N�� 7SC 6# !-�� G�� ������ ���1 6# �R�
���j��D��� /D@N 6# ��� �y G�# �C  
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10. 

Firk. Arab. 403 
6 ff. (26.5 x 17.7 cm) consisting of one bifolio (ff. 1-2) and one quire of four 
leaves (ff. 3-6). The manuscript is heavily damaged; due to worm eating and 
damp damage, the last seven lines of every leaf are illegible. Fragment of 
Mu�tazil� treatise dealing with man’s obligation and means to know God. 

Apparently a commentary (ta�l�q) on a work by �Abd al-Jabb�r, yet not his K. al-
�Umad (cf. f. 3bf: wa-qad dhakara f� l-�Umad ...). Possible written by a Zayd� adher-
ent of the Baghd�d� school (cf. f. 5a, 6b); at times he is critical towards �Abd al-
Jabb�r. Names mentioned: Abu l-Q�sim al-Balkh� (f. 3b, 6a), q��� al-qu��t [�Abd 
al-Jabb�r] (f. 2b, 4a), Ab� �Al� [al-Jubb���] (f. 1a, 4b). 

Notes from the text:  

f. 2b: —

G5­� a­�- 4��­#�� � �­:@�� £f O�­�� P �@# !-���� �� �C� �*' G	�!. 4�V(�� 2��" �!�1� !"�
  4��­­#�� J­­�=� �� 2­­?&� G­­. 6­­:�� /­­� ...G­­N� �­­&?�� £f O�­­�� P� 6­­:�� ��­­�� /­­�� � 4��­­#� �­­¿��

 ��5-...  
f. 3b: —

 ...         �­C �­C �­�f ��@�� �� 6# J1�(�� 2.� ��" GI
� �S��P ��­&� ��S­� ��­� �­� /­�� ����­� G	��D­� '
�kf q­` ��­&� !�!-� �9- G� 63 !���� ��� G. Æ�5�y� !�!i�� Æ�5�y� 2i�. ��k ���
G­� � q­` ��­� G­. ��­?=��� ��y�. ��k ��� P ���� ����� '�Z� G	��D� �� !�N a�3 !�N ���

 7!@3 ����� '�Z� q�(@� �� ¥�*� 4��1 c�� �kf 4��1 ��k �L* �@
�3 !"�...  
%�vD# . G	" � 
 :   J��" !(
 ...            2­C 4!C�b­� P� 4���� ��=� P £�=� x� %
�=# )��� � ...

           2C 4!C�by� ��W=�1� �� Pf !C�b# �<
 s��i� 6# %1�¸ ...  ����] .4� [!­(
 0���V­�� �#v

            7de G
" 6# �@# !-���� £f G5� 0S�� J�=�� /�� ���&�� � ��k�� %<
b­. /D­?� 6­3 /­	?� /@&« P� 

 � ��k !"� �^!W=�� �kf %<
b� >?@�� 63 /	?� /@&« P /. ��=�� �# /�� ...
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f. 4a: — 

       /WD(� J�
 �!�.� G5� �# �#v
 4�V(�� 2��"          G­(=�� ��­W� 6­# �­C �­# /­@# ��­(	
 JD­(� �� q­N����� 
           G�# G(=�� ��W� 6# ��&� L
 G(=�� ��W� 6# >	� �# /@#�            /�!C�­^ �kf s�­@�� �� ����D­�f !C�b­� �� 

                 �­�k G5­� G. G(=�� ��W� 6# ��k ��&� P� 8�!�
# ��k ���� Pf /�!C�^ 0S�� /�� cW�3 /�
�3�
/	
 JZ��"� ~��� 8L(=�� �� £�=� x� G
" 6# �!�.�  

f. 4b: — 

G5
  
 ­­=� �� q­­N�� 4!C�b­­y�. ��­­=� P £�­­=� x� �� a­­�3 ��­­�&�� � �!�­­1�� �� q­­N�� 4!C�b­­y�. ��

                  ¢	b­�� �­� �!�1� %�P!�� 7SC� �D@+� 6�SC 6# O�� P 7!C�b� �# P JD9�� %¡	C� ��WDN ��&�
                               s�­@N�� 6­# ��D­@N ��­&� �� q­` ��­&� ¥�­� £�­=� x� ��­� �­� ��­(
 ¥�­� P £�=� x� �� 2�3 �.�

       ������� ��DN�� 2C� ¥�� ��� %�D��) � ������ (l���i��       l�­"�o
P�� l�­3�W�NP�� l�@&D­��� 
              ���­��� �� ��!@3� %�D�� s�@N�� 7SC 6# O�³ P 7!@3 l�	��y� � 
)  � ���­��� (   O�­³ P� ¥�­� P

        ����� �� ��WDN ��&� �� 6# l�	��y�) � ����� (            �­��# �­@C�C >	­�� �WD­(�� 6�SC a�3 �5�(� �S<�

  ­­�� !C�b­­� �� �5­­� £�­­=� x� �� � �L­­&��   7S­­C �� �� �­­�k � �L­­&��� /V­­(@� � ��S­­�
 P �� ¥�
 !=. 6# 2�v� P �� �<D?� � �5� GC %(��I��...  

 ��" �v. G5?�� �SC � 4���� ��=� P £�=� x� �� a�3 �!�1��...  
 �5� P ��V�� �WD(�� 6�SC 6# ��� P 0���V�� �� 6# 7��k �# �� Jw...  

f. 5a: — 

G­­	" � ­­
 :�� �5­­� P   �­­<W��j� ���I­­��. G­­<+� �
­­"� J�:��­­. %­­(�=�y� 4j��F� �
­­" J­­�=� )� ( J­­�=� P
   ��D���. J�=� ��f� ���I��. . /� G	" :             j�­(�3P� ��S­�� ���I­��. %­�W+� )­��� a�3 %#��=# 4j��F�

 %�W+� )��� a�3 ��#��=# /��k ��� �f� ���I��. }L5?# 82b�� %?� J�=� �� �@�« P� G<N �C 0S��
. %?�v�D­­# %­­�Pj £f �­­@9�-� ���I­­��. }L5­­?# l�S­­�� J­­�=� �� �­­�j�� �kf� ���I­­�� . �kf �­­�� ¥�­­� P�

 ��!C�^...  
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%�vD#  
��­­" � ­­
 : �� �­­&?��� �:@��­­. J­­�=�� �� q­­N����
 4!C�b­­y�. P� 4���­­� J­­�=�� � �kf £�­­=� /­­�f J�­­�" ��

        � 6# J<	
� ��#F�� ��1��� U´ J�=�� /�f ��(� 6# s�@�� J�=� /�� ��( .../� G	" : J�=�� �#f ...£�­=�
 J�=�� �� 6&« P �@�� U´...  

f. 5b: —

���t­1 /­	�3 ��!­"F� 6D­� � }L­<N ��­&� �� /­	
 6#t­� � �kf !­	�(��� �� �@��" a�3 ���vD� J¿� J�3�
          (�3� £f �:@�� /�jt� �� 6# 6#t� � %�P!�� � ���@�� �� ����" J¿� �R!-��­:@� �# ��- � /�� �	
" j�

�­:@�� 6­3 a@g�­1P ��­�=y� J­�3 ��
 ���=y� J�=� ��W�3 /��� J�3 �� /�� J�3 /	�f 0jt� �# �� J�=� P /	

 a­­�3 ��!­­"F� �
­­(� �� q­­9	
 G­­<N j�­­(�3� £f �P�� �­­:@�� 0jt­­� �� ��­­- �P�� �­­:� �k ­­
 �P!�­­1P��

 /@3 ���+�� �:@��...  
f. 6a: —

 ̂  �#v
/­�� ��­(�� �	­
(. >	­�� 6D­- !­	�(��� �f� 2N�­� !­T�(y� �f ��­(� /� 
 2��
�� J1�(�� �.� �@�	
G­
��@�� G­=
 ��� �­_ !­(
 l�­
N���� G­=
 6# �� �W� 2N�� �<
 !	�(��� a�3 �(�
� £�� ��� J�=�� G=


               ­�3 /­#�!"f �­# ��	N�� ��&� �� $�` P !�(y� �� �5� P ��V�� �C� £�� ��� �<=#�­C 0S­�� �	­
(�� a
Tp�b­�� p��­^� ���­=y�� �­:@�� 6­# /­	�3 q­N� �­� G*� !" /��� ��(=��� �S�� /"�(��1�� !	�(���

 ...  
f. 6b: —

�@#ty� d#� ��" É�* 6. ,��- �� 0��� : G�� �� �@#ty� d#� �� ¥���...

11. 

Firk. Arab. 103 (16.9 x 12 cm) (= Borisov, “Mu�tazilitskie rukopisi,” no. 10 [Firk. 
Arab. 16]) 
147 ff. (16.9 x 12 cm), between 17 to 19 lines per page; containing twelve chapter 
headings. The manuscript is badly damaged; virtually none of the leaves is com-
pletely preserved because of damage in its margins and numerous wormholes in 
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most leaves. It underwent preservation measures in the 1980s but in a way that 
proved to be detrimental to its decipherment. It consists of isolated leaves (ff. 35, 
36, 37, 44, 66, 67, 91, 92, 111, 112, 123, 136, 137), a bifolio (ff. 9-10) as well as of 
quires of six (ff. 1-8, 38-43), eight (ff. 93-100), ten (ff. 46-55, 56-65, 68-78 [includ-
ing an additional isolated leaf], 101-110, 113-122, 138-147) and twelve leaves (ff. 
11-22, 23-34, 79-90, 124-135). There are breaks in the continuity of the text at the 
end of the respective physical units of the manuscript, and in no case does the 
text continue at any other location of the manuscript – at least as far as the prob-
lematic state of the manuscript allows the reader to judge.  

Fragment of K. Ta�affu� al-adilla of Abu l-	usayn al-Ba�r� (d. 436/1044). Possibly 
copied by �Al� b. Sulaym�n al-Maqdis�, the famous Karaite writer of the 5th/11th 
century (see below no. 13) – the handwriting of Firk. Arab. 103 is very similar to 
that of Firk. Arab. 111 and 119, all of which are autographs by �Al� b. Sulaym�n. 
Moreover, the manuscript is written on small-sized paper typical for �Al� b. Su-
laym�n.  

Two other fragments of the same work are preserved in Firk. Arab. 655 and 
Firk. Yevr.-Arab. I 4814. Most of the portions of Ta�affu� al-adilla that are con-
tained in Firk. Yevr.-Arab. I 4814 are also contained in this manuscript: 

Firk. Arab. 103 Firk. Yevr.-Arab. I 4814 

32b:1-36a (36a preceded by 36b!) 48-53b:7 

39b:2-45b:12 30-37 

46a-50b:10 22a:7-28 

51a:15-55b 11-17a 

56b:40-63a:11 38-47 

84b:16-89a:15 64-71 

123b:13-130b:18 1-10 

131b:5-135b 56-62b:11 

In only one case could a parallel between Firk. Arab. 103 and Firk. Arab. 655 be 
found (103:100b:12-end of leaf = 655:1b-... – noteworthy insofar as in 103 there 
is no indication that there starts here a juz	 th�lith of the work).  

For an edition of the extant portions of Ta�affu� al-adilla, based on MSS Firk. 
Arab. 655 and Firk. Yevr.-Arab. I 4814 together with Firk. Arab. 103, see Abu l-
	usayn al-Ba�r�, Ta�affu� al-adilla. The extant parts introduced and edited by 
Wilferd Madelung & Sabine Schmidtke, Wiesbaden 2006. 

In the manuscript, the following chapter headings are to be found (supplemented 
by some further notes from the text): — 
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 �<#!3� j��y�. �<(�=� ��-� 0S�� �� a�3 %�P!�� �#��) ...3�(  
��. �  ...
�� �WD�y� �C 2"�) ...9�(  
��. %	��y� � �L&�� )10�(  
��. J<<
^ ��k � ) ...50�(

 j���� 6�!^oDy� %��!C 7�� ���� � 2�L"�
�� 6. 7��k JD(�� �SC ��I.f �� J�3��) ...66�(  
 %��!Z� 7�� 0S�� /.��� � ~���y� ��k !"�) ...93�(  

��. G�SZ� 2.� �@�	^ qCS# %��&- �  J�=�� �)100�(  
��. ���-�� ���
�# /. ��9�-� �# ��k � )102�(  
��. ���-Ô� �	
�@�� /
b�� � )109�(  
��. ���j�" TGN� MK3 /��� G	�=� � ]��y�3 [ ��	-)112�(  

 4�	i�� 4�!(�� � �*' G	�j)113�(  
��. ��«!" ��j�N�# /��� G	�=� � ]��	"�.� [ ����!#�)115�(  
��./�� �  2��=y P /��S� ��	- ���j�" ��y�3 /��� )��D� TGN� MK3 )121�(  
��. %#�!=# 2��=y P /��?� )��1� TGN� MK3 /�� a�3 %�P!�� � )136�(  
��. %w!� ��=� ��	- ��y�3 ���j�" ��&� �� $�` P TGN� MK3 J�!(�� �� a�3 %�P!�� � )137�(  
��. TGN� MK3 x� �� a�3 %�P!��  %«!" ��=y P 2- ��3 �j�")144�(  

12. 

Firk. Arab. 655 [Firk. Yevr.-Arab. I 4595] 
71 ff. (25 x 21.4 cm), consisting of isolated leaves (ff. 25, 36, 61, 62, 63), of bifo-
lios (ff. 34-35, 45-46), and of quires of six (ff. 47-52) and of eight leaves (ff. 1-8, 9-
16, 17-24, 26-33, 37-44, 53-60, 64-71).  

Fragment of K. Ta�affu� al-adilla of Abu l-	usayn al-Ba�r�. The fragment has a ti-
tle page stating (f. 1a): — 

x� /�� 0�5
�� 2�3 6. !W� �Di� 2.� ¢	b�� ~	@5� %�j�� �?5� ���� 6# ������ 8K+�  
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It contains a dedication to a pious endowment to Y�sh�r, the son of the noble-
man 	esed (al-Fa�l) al-Tustar� and to his descendants; “whoever sells it or 
changes the condition of the endowment will be cursed” ( ��� ��� 	
 ��� �� ���

��� ��� ���� �� ����� ��

 ����� ��� ������������� ���� � ). Beneath the dedica-
tion is a barely legible translation of the title of the manuscript into Hebrew ( ���

 ���� ����� ...������� ������  ...). 
The person mentioned in the dedication is presumably Sahl b. al-Fa�l al-Tus- 

tar�, a well known Karaite dignitary and leading Karaite theologian of the second 
half of the 5th/11th century who was evidently interested in Abu l-	usayn al-
Ba�r�’s thought (see below, nos. 16-23); it is likely that the manuscript was copied 
during his lifetime.  

For an edition of the extant portions of Ta�affu� al-adilla, see above no. 11. 

The fragment contains the following chapter headings: — 

 J�=�� � G�SZ� 2.� �@�	^ qCS# %��&- � ��.)1� ( 

 ���j�" �K� � TGN� MK3 x� �� a�3 %�P!�� ��.)2� ( 

TGN� MK3 x� �� a�3 %�P!�� ��. �K� � �W	
 2- ��3 )3�(  
 ,!� J�=. J�=� �� $�` P /��S� ��=�� �� � ��.)20�(  

 �	
(�� a�3 �j�" TGN� MK3 x� �v. ��(�� ��.)32�(  
 ���=# G&. ��3 TGN� MK3 x� �� � ��(�� ��.)40�(  

          3 >@N G� 6#� l���!(y� 6# >@N G� a�3 �j�" TGN� MK3 x� �� a�3 %�P!�� ��. %��¿ P �# a�
)42�(  

 7de ��!(# a�3 4�!(��. TGN� MK3 J�!(�� ~�� � ��(�� ��.)59�(  
 /�=?� P /�� U*� �# a�3� /�=?� P /�� J�3 �# a�3 �j�" TGN� MK3 x� �� � ��(�� ��.)61�(  

The parallel to the last chapter (f. 61a ff) is found in Ibn al-Mal�
im�’s K. al-
Mu�tamad, eds. Wilferd Madelung and Martin McDermott, London 1991, 
pp. 599-607; see Sabine Schmidtke, “The Karaites’ Encounter with the Thought 
of l-	usayn al-Ba�r� (d. 436/1044). A Survey of the Relevant Materials in the 
Firkovitch-Collection, St. Petersburg,” Arabica 53 (2006), pp. 122-42. 
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13. 

Firk. Arab. 111 (= Borisov, “Mu�tazilitskie rukopisi,” no. 11 [Firk. Arab. 21]) 
154 ff. (14.5 x 11 cm), between 16 and 18 lines per page. The manuscript was 
completed in Fus
�
 in Rajab 472/December 1079-January 1080 by �Al� b. Su-
laym�n al-Maqdis�, the famous Karaite writer of the 5th/11th century.  

Extensive fragment of K. Dhakh�rat al-��lim wa-ba��rat al-muta�allim by the 
Twelver Sh��ite al-Shar�f al-Murta�� (d. 436/1044), as is indicated in the colophon 
(f. 154b): 

/@3 x� 2�� aV��y� G	�+� aV��y� ~��b�� 8L#f J�=�y� 4d5.� ��=�� 4d*k ���� Á
                  q­N� �<­^ � �5­# É�ID­?. 6W	�­1 6. Ò�3 /D?@� /�D� 6# ß�
�472/­��W=� a­�3 x !­Wi�� 

7!-� �=�1� /.� �D- �C�.12 

The manuscript in its present state exceeds by far the portions described by Bo-
risov, according to whom it consists of 110 leaves only. The first chapter heading 
noted by Borisov to occur on f. 12a figures in the manuscript in its present state 
on f. 53a. It is to be assumed that later additional fragments of the manuscript 
were found in other parts of the collection and were placed together with the ma-
terial described by Borisov. These additional parts, one quire of fourteen leaves 
(ff. 1-14), three quires of eight leaves (ff. 17-24, 25-32, 34-41) respectively, as well 
as three single leaves (ff. 15, 16, 33), belong mostly to the chapters of prophecy 
and imamate. The manuscript is incomplete and there are numerous breaks in the 
continuity of the text, which occur as a rule at the end of the respective physical 
units of the manuscript. The following parts of the edition of the text (ed. A
mad 
al-	usayn� [in the following abbreviated as A	], Qum 1411/1990-91) that was 
based on two manuscripts – one completed on 25 Jum�d� I 892/ 19 May 1487, 
the other apparently dating from the 11th/17th century – have equivalents in the 
manuscript: 

Ed. A	 Firk. Arab 111 

83:1-94:17 128-135

159:20-176:2 116-127

177:10-178:11 33 

185:5-223:10 60-89 

12  The proper name ��l� is a transcription of the Hebrew �El�; see A.Ya. Borisov, “The time 
and place of the life of the Karaite author �Ali b. Sulaym�n,” [Russian] Palestinskij Sbornik 9 
(1962), p. 112. 
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Ed. A	 Firk. Arab 111 

228:2-244:14 106-115 

249:15-275:14 90-105 

350:20-355:18 140-143 

371:18-383:7 25-32 

411:6-423:5 42-51 

429:1-449:1 1-14 

458:6-470:10 17-24 

470:10-471:20 16 

485:11-497:12 34-41 

530:11-541:15 52-59 

592-607:20 144 (beginning of folio 144 destroyed)-154 

Chapter headings contained in the manuscript with the corresponding page 
numbers in the edition of A
mad al-	usayn�: 

 Firk. Arab. 111 Ed. A	 

��#F� l�?� ��	. � G5
  1a 429 

 /	�3 �@#ty� d#� a�3 %#�#F�. �@�� X�"� a�3 %�P!�� � G5

J�D��  

6b 437 

Break in the continuity of the text following f. 14 (= Ed. A	 449:1) 

Break in the continuity of the text following f. 15 

Break in the continuity of the text following f. 16 (= Ed. A	 471:20) 

Break in the continuity of the text following f. 24 (= Ed. A	 470:10) 

4j�=�� n�* /N� a�3 ��� %���=y� �S=� �� � G5
  27b 375 

4�
@�� a�3 �'�(�� %�Pj %<N � G5
  29a 378 

Break in the continuity of the text following f. 32 (= Ed. A	 383:7) 

Break in the continuity of the text following f. 33 (= Ed. A	 178:11) 
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Firk. Arab. 111 Ed. A	 

 �@#ty� d#� �� � G5
 ... ��1��� !=. JCd*� s�@�� GV
�
J�D�� /	�3  

37b 490

&-� � G5
 a3M!� 6# %.��� J�D�� /	�3 �@#ty� d#� 0��» ��
J<@# /�.��

40a 495

Break in the continuity of the text following f. 41 (= Ed. A	 497:12) 

Break in the continuity of the text following f. 51 (= Ed. A	 423:5) 

=��� ������ M)��D# � /. ��!
=� �# ��	. � G5
��(53a532

)D?��� ��?�F� � G5
  54a533

��&-��� 8���� � �L&��  56a536

Break in the continuity of the text following f. 59 (= Ed. A	 541:15) 

 ~I��� � �L&��  60b186

 MJ<# £f 4��^P�� /@3 %?���y� l���
=��� ~I��� a@=# � G5

/#�&-�  

60b 186

 G5
4!D?y� �

� ~I��� ��N� a�3 %�P!�� �  66b190

�
(�� � /?I� 6# �� /� ~I� P 6# ~	�&� � G5
  70a195

~T�&y� ��(3 /@# 6D� � ~I��� G=?� � �� TGN� MK3 /�� � G5
  71a196

/N� ��j G=?�� � /N� a�3 ��� �kf ~I��� � G5
  71b197

 ����� � �L&��  73a199

%�vDy� 7SC � �WT�&�y� �. ��!� 2��=# ��k � G5
  73a199  

 q` P �	�!�� £f �N�� �W	
 ����� �� a�3 %T�j�� ��k � G5

£�=� /	�3  

74b 201
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 Firk. Arab. 111 Ed. A	 

 �P¤� � �L&��  81a 211 

/#�&-� MJ<# ��k� ��� l�
wf � G5
  81a 211 

�� ��� �<	�3 6D� ��� 7�N��� ��k � G5
�
(�   84b 215 

����@:# �� ��#��=# �M#f �?@�� 6D� ��� �� a�3 %�P!�� � G5
  87b 220 

��@:y�� ���=y� ��V�� �
!� 6D� ��� �� a�3 %�P!�� � G5
  89b 223 

Break in the continuity of the text following f. 89 (= Ed. A	 223:10) 

 %
Z�. {�=�� ®(D� GC � G5
8��.F��  91b 253 

�P �� d*v���. {�=�� È�
# !�K� GC � G5
  92b 254 

 �� q` P TGN� MK3 /�� � G5
)�� q` :G��� A���� ( !���
��V�� G=
 !@3 {�=��  

 

92b  

 

254 

 pL#�� %��$f� s�?@�� �L��. {��3�� 6# �K�� �# ��k � G5

�
�@y� �I"�  

93a 255 

 ��NP� � �L&��  97a 261 

/�!��
� GN�� %(	(- � G5
  97a 261 

 ��� � /��# ��� G�(�� P�� �	=� �� $�` ��� ���(y� �� � G5

qN�� de ��i�  

 

98b 

 

261 

%��� P 2(
� G�(� � �� /�� a�3 �I(�� q` P ���(y� �� � G5
  99b 264 

n�$��� � �L&��  100b 267 

&� P n$��� �� � G5
��S. ~��� P ���i� ��� �PL- TPf �� 

  
102b 269 
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Firk. Arab. 111 Ed. A	 

 ��- 6# a�3 Mj���� /.L�N�� /
�� %	?	�� n$��� %
��f � G5

q1�&y�  

103a 271

��=1�� � �L&��  105a274

Break in the continuity of the text following f. 105 (= Ed. A	 275:14) 

%��&
�� a�3 Mj��� � G5
  108b232

¢1�@��� ����� a�3 Mj��� � G5
  110b234

{��3�� � �L&��  112b239

{�=�� �� TGN� MK3 x� a�3 M)��D� ��� 7�N��� � G5
  112b239

 {��3�� 6MWV�� � M��Vy� 6# 6T&W���. TGN� MK3 /�� � G5
 ���
 /@# /@&# 6# ��j �P� G=
 6# a�3 {�=��  

114b 242

Break in the continuity of the text following f. 115 (= Ed. A	 244:14) 

 ��¡	^ P� M�b�� P� M6:�� !T��� P� J�=�� !T��� �:@�� �� � G5

J�=�� ¥�1  

116a 160

!	�&��� j�D
 � G5
  119b164

J<�=
 6# �¿�� ���=y� a�3 ���!(� j�
=�� �� � G5
  120a165

@�� ��N� � G5
 ��� /��� /.�N� %<N� TGN� MK3 x� %
�=# � �:
l�
N����  

121a 167

 �L&��� �:@�� /	�3 q` a�- G"�=�� ��|� ��5- %	?	� � G5

/�(	(-� ���|� >@N �  

124a 171

Break in the continuity of the text following f. 127 (= Ed. A	 176:2) 
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 Firk. Arab. 111 Ed. A	 

 G5
 s�@N� 6# Mj�V�y� 6# ~���y�� )?�y�. )�=�� �!(�� �� �
/C�N�� ��S. �<(T�=� %	?	�� j�
=�� l���!(#  

129a 85 

G=?�� �!T(�. ���³ 4�!(�� �� a�3 %�P!�� � G5
  131a 88 

Break in the continuity of the text following f. 135 (= Ed. A	 94:17) 

�� a�3 Mj��� � G5
s�  138b  

¥��5@�� a�3 �L&�� � G5
  139a  

Break in the continuity of the text following f. 139 

¢D@�� � �L&��  143b 355 

����b�� ¢D� 6# /��.v� �W	
 j�<	�� a�3 j��� � G5
  143b 356 

Break in the continuity of the text following f. 143 (= Ed. A	 356:12) 


 4j��F� £f %=N���� ������ 6# £�=� /	�3 0�` �W	
 G5
%C��&���  

148b 600 

 �!(� �# G=?� � �	- 6# ������ 6# £�=� /T(��D� �W	
 G5

%��5Q ��=
� 6# /	�3  

150b 602 

 

8�3!�� ��&-� 6# %�H ��k � G5
  151b 604 

As is evident from the above table, the manuscript contains five leaves that have 
no equivalent in A
mad al-	usayn�’s edition, namely f. 15, the last part of the 
chapter containing a refutation of the dualists (thanawiyya) (ff. 136a-138b), fa�l f� l-
radd �al� l-maj�s (ff. 138b-139a) and fa�l al-kal�m �al� l-na��r� (ff. 139a-b), which is 
incomplete in the end. That ff. 136-138, which do not contain any chapter head-
ing, belong to the chapter dealing with the dualists, is evident from the text itself. 
Moreover, in al-Murta��’s K. al-Mulakhkha� f� u��l al-d�n (ed. Mu
ammad Ri�� 
An��r� Qumm�, Tehran 1381/2002), too, the discussion about the dualists (fa�l f� l-
kal�m �al� l-thanawiyya) (pp. 285-89) precedes the chapter f� l-kal�m �al� l-maj�s (pp. 
289ff). In addition, the wording of the beginning of the fa�l f� l-radd �al� l-maj�s, 
where the author refers to his discussion above (f. 138b), indicates that the pre-
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ceding part belongs to the chapter on dualists.13 Unfortunately, ff. 138 and 139 
are heavily damaged so that the text can only partly be reconstructed. Moreover, 
the manuscript contains a long section in the chapter on divine assistance (lu
f) 
that has no equivalent in the edition (ff. 61b:7-64a:4). 

On collation with the manuscript preserved in the Firkovitch collection it be-
comes apparent not only that the manuscripts used by A
mad al-	usayn� differ 
significantly from the copy produced by �Al� b. Sulaym�n; but also that the lat-
ter manuscript can in many cases help to improve significantly the text of the 
edition. For a more detailed description of Firk. Arab. 111, see Sabine Schmid-
tke, “II Firk. Arab. 111 – A copy of al-Shar�f al-Murta��’s Kit�b al-Dhakh�ra com-
pleted in 472/1079-80 in the Firkovitch-Collection, St. Petersburg,” [Persian] 
Ma‘�rif 20 ii (1382/2003), pp. 68-84. 

14. 

Firk. Arab. 541 
4 ff., consisting of one quire of four leaves. The fragment might have been earlier 
part of a larger fragment. In addition to the pagination (ff. 1-4), there can still be 
seen an earlier pagination by a Western hand (pencil), namely f. 1=27, 2=28, 
3=29, 4=30. The fragment contains a kal�m-style proof of the createdness of the 
world and (from f. 2b at least) a refutation of the Dahriyya.  

The fragment is part of the long version of al-Qirqis�n�’s (fl. 930 C.E.) K. al-
Riy�� wa-l-�ad�	iq. For the equivalent passage quoted below (al-ma�n� al-th�lith f� 
l-qawl …), see RNL Firk. Yevr.-Arab. I 3143, fol. 64a:7ff. 

Notes from the text (f. 2b): — 

                         %­<+� 7S­C 6­# �!­(�� c­
w� 6­# ��­" j�D­
f� ,!i� l�
wf� 2C�@�� P �# � ��(�� � ������ a@=y� .
        P� ��=�� ��� P /�� ����C!�� J3$ ... 	^�� ���0S­��� %­��¿ L­. 82­^ 6­3 ��¡	­^ ,!� �K� � 8�

       /@3 h�@� /�� ��(�� �SC GI
� ...�­�k� %��� P !1�
 �<
 !1�
 ��" /@3 h�@� �# G�� ��� !1�

 Æ��^� 6# aV# �# G� ��� �f /��...  

13  s��� a�3 j��� � G5
 . ��w £�=� J�!(�� ��&� �� %�j�� 6# /. �@	?� �#� %��@��� a�3 �L&�� 6# ��(� 8PtC a�3 �L&��
!" � J<
CS# GI
� J<V=. /�
w� �f� ��WDN /���
�� J¿� ��I	b�� ,�!- a�3 �!� ��DN�� ,�!- a�3 %�j�� ��	"� ��I	b�� �

 ��«!"...  
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3b: — 

 4�" 6. c.�w �C� %?1L?�� 6# �w!�� �=. J3$ !"�...  
15. 

Firk. Arab. 630 
12 ff. (13.5 x 9.9 cm), consisting of one quire of twelve leaves, 17-18 lines to a 
page. Manuscript is heavily worm-eaten.  

Contains two fragments by Sahl b. al-Fa�l al-Tustar�, the first being a fragment of 
his K. al-Talw�� il� l-taw��d wa l-�adl, apparently from the third chapter: b�b f� 
ithb�tih� sub��nah� ��liman, the second being a fragment of his commentary on 
the Arabic translation of Aristotle’s Metaphyics. 

Other portions of these two works by Tustar� are to be found in MS British 
Library Or. 2572, ff. 47bff. For a partial edition and translation of the British Li-
brary MS, see Wilferd Madelung and Sabine Schmidtke, Rational Theology in In-
terfaith Communication. Abu l-Husayn al-Ba�r�'s Mu�tazil� Theology among the Karaites 
in the F�
imid Age, Leiden 2006, pp. 75-107. Another fragment of the K. al-Talw��, 
containing textual portions that presumably belong to the last chapter of the 
work, B�b f� anna l-shar��i	 al
�f, are preserved in MS Adler 3960 (held at the Jew-
ish Theological Seminary, New York), ff. 12-18. On al-Tustar�, see also Gregor 
Schwarb, “Sahl b. al-Fa�l al-Tustar�’s Kit�b al-�m�,” Ginzei Qedem 2 (2006), 
pp. 61*-105*. 

Notes from the beginning of the text (f. 1a): — 

       /��=
� J�=� �� a	3 �j !" ...                   ��­� ��S­
 /­	
 �­(� �"��­@�� ��#��­. /­W�3 � �v. ��(�� �#�� ��
 �3 >	� ...  ��3)� (               G­I
� P /(�=�# ��-� ��W�� %�	V
 J�3 �C �	- 6# J�=�� �� �(� ��#��.

                6­# �­#� )­�=�y�� /­� ��­W� �­C �# £f j�=� �#� ��W&�� �� /(�=�� �P�W� /��� G&
� P ��W&�� �� /��W�
         %�	V?��� )��(i�� ������ GI
� P O��* 6# ��� ��#��� ��W&�� O��*     6­# /���
­1 J�!­(�� %­#���� 

  ��Ã)� (  J�=��)� (               � ­
 4�!(�� ��Ã �#�� l�#��=y� ��	3� G� J�=� � 
 J�=�� ��Ã �#v
 j�N���� 4�!(���
                              P� l�­"��� 6­# c­"� � �!­3 /­� ��­&� P � ­
 j�­N��� ��­Ã �­#�� l���!­(y� s�­@N� G� a�3 �!(�

 ��Ã �C ��k� /
���� 6# 82^...  
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f. 1b: —

.. .G­&. ��­3 d­e /���
­1 J�!­(�� {�­
 �­�
 ��K­� P� �K­� � /­�� 6­# 7�­@	. �W�
 j�N��� ��� /�� �#��
                  7���� 7��� �# qD- /��k �C ��y�3 /��� ��� �kf� J�=�� ��� P J�=�� �"�� ��&� l�#��=y��I1����V­�� 

  6��)� (          #�� �¬ M!V��. ~���� �SC a�3 %5"�� /��S
 ��5"�� ��y�3 /�����5­- �­# �v­. ��(�� 6# /
 %5"�� ��&� c	.�����. �<W�3...  

f. 2a: —

 ��3 /�v. J<��� a�3 ��=. >	� /���
1 J�!(�� ��� � �@^ 6y /. ��` �# �#v
)� (�<�� l�j�N�y�  
f. 2b: —

              %w!� l��S�� 6# 7��1 �# /�v. ��3 /���
1 J�!(�� l�
wf {o=� 6# �#�� ...l�­
w �� �­C /­.��9

���=y� %	?	� �
�� J�=�� %	?	� P� ���=y� l�
w �
�� P J�=��

f. 6a: —

 �� �<
 /��k 63 !��$ �#v. >	� �H� l�#��=y�. ��y�3 /��� �� �#��...
f. 8a: —
[end of this portion which deals with God’s knowledge] 

 ���"��� ��#�� c"!� !"� ...3 x !Wi�� �=
� �<V=. �# a� ...��d�� ��k 6#  
Here his K. al-Ta�r�r starts. Notes from the text: — 

   G<­­1 �­­.� G­­��?�� ¢	b­­�� �­­��� 6­­# %­­3K�@# �­­���# ... GV­­?��]0oD­­��� [ ��­­�&� 7L­­3 x� ��j�
 %=	
I�� !=. �W	
 �I1��  

f. 8b: —

J	-��� 6���� x� JD.  
=. �W	
 �I1�� ���� 6# £��� %��(y� 6#%=	
I�� !  
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    q9	
 �I1�� ��" ...                   /­@3 �­C 0S­�� 82b­�� )i�­. 8�	­^�� £�� ��­&� �� ��k 6#)� (  %­(	(i
      %­��g�� � ��W��j 2C ��W��j 4j�N�y� 8�	^�� 0j�
# ��&� �� 4���� q` !" ��S�� 7!=. ��� 8�	^��

           %�3 �Z !N�� P� c"� ��j c"� � %(	(- 2C ��� cD	� �¿� ��k� )i� 6#   �<­@&� )­- �¿�� �
8�	^�� ���D� ��k � %�=�� 2C.  

dD?���  
        6­# �­¬ 0� �­�k 6­# q­9	
 ��(
 j�N���. 8�	^�� )-� £��� %�=�� �� ��	. /� a@=# �¬ h�@� �� S*�
                    z­=� 7!­=. �­�� 8�	^�� %(	(i %�3 �C 0S�� 82b�� l�
���. )i�. 8�	^�� £�� ��&� �� ��@�� 4���-

  �
w � %�=��    ��� � 7!=. �# l ....       4���­� q­` ��S­�� �­�k !­=. ��­" !" /�� ��#K�� � P]9� [ ��
                       �­y� ��­	��#$ ��#!­(� %­�=�� �!­(� >	­� �� ��S­. j���� ��­W��j 4j�­N�y� 8�	­^�� 0j�
# ��&� ...  �­¿��
             /��(. j�N��� %W��j �rP��=# �	- 6# l�"��� G� � ��k qN�� j�N���. 8�	^�� )-� : �j 2C A��W�

                         ��j c­"� � j�N���­. )­-� �­¿�� P� c­"� ��j c­"� � �Cj�N� >	� �� 6M	.� A)i� � %��g�� �
          /­��(. j�N���­. )­-� �¿� � �Z %�3 P �� ��"� c"� :      �S­C� AnÕ �­¿�� � %­�3 �­Z !­N�� P� ...

/��"� !=.� /	
 : �!3 �# z=� 8�	^�� ���D� j�N��� � 0� ��k � %�=�� �<@&� ...l�j�N�y� ���1  
�������  

                             /­#!(� �­W3 /­9��� �­# O�­��� �<­@# 8�	­^� � �­:@� �� q­` G5­?�� �S­C 2��=y �@5	��� !=. �� J�3�
/��(. :         /­@3 �­C 0S­�� 82b­�� )i�. 8�	^�� £�� ��&� �� ��k 6# q9	
)� (    �­�� 8�	­^�� %­(	(i

      G#v� £f ��!3 �kf� 7!=. ...     ��" �# �C� ��(�� �SC h���             �­¿�� q­` P %­�=�� �� � ��@�� 4���- 6# /
    � j�N���. )-�]9� [              6# c��� �f £��� %�=��� !-�� >@N 6# ��� �W	
 ��k ��f� ���=y� %(	(-

        )­- 2C >	�
 lP��=y� >@N 6# 6&� � �kf� �Z %�3 P �� GI
�� �<���D. c�I. �rP��=# >@N
� G� a�3 �¿� a�3 �SC ���=y� a@=# �8�	^� 

f. 12b: — 
 �I1�� ��"... 

© 2016 Orient-Institut Istanbul

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


SABINE SCHMIDTKE 432 

16. 

Firk. Yevr.-Arab. I 2843 (= IMHM microfilm no. 55897) 
9 ff., Arabic characters 

Fragment of K. al-Talw�� of Sahl b. al-Fa�l al-Tustar�, containing the beginning of 
the text 

F. 1a, titlepage: — 

������� ���� 6# ���� 8K+�  
~	�&��� � �����.  

GV?�� 2.� ¢	b�� ~	@5�  
 G<1 6. GV?�� 6. G<1  
£�=� x� /�� 0oD���  

Contains also various waqf- and ownership statements 

Ff. 1b-2b, table of contents: — 

]1�[  
 J	-��� 6���� x� JD.

���.�� 6# ���� 8K+� /	�3 GW�b� �#  
���=y� � ��.  

 ��. /���
1 J�!(�� l�
wf �  
���j�" /���
1 J�!(�� l�
wf � ��.  

��y�3 /���
1 /��
wf � ��.  
��	- /���
1 /��
wf � ��.  

����!# /���
1 /��� � ��.  
��j�N�# /���
1 /��� � ��.  

]2� [)��(i� 6# 7de 63 /���
1 /. K	W�� �W	
 ��.  
��!-�� /���
1 /��
wf � ��.  
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�
1 /�� � ��.l�w!�� /
b� P /��  
%<N � >	� /���
1 /�� � ��.  

/���
1 /	�3 ���i� %����1� � ��.  
/���
1 /	�3 %N�i� %����1� � ��.  

%	��y� � ��.  
��C��� ��!��# /���
1 /��
wf � ��.  

/���
1 J�!(�� ��=
� � ��.  
 �Z >	�� �@� ��=
� �@��=
� �� � ��. ...%
��f  

~	�&��� � ��.  
������ l�
wf � ��.  

]2� [��(=�� l�
wf � ��.  
��.�(3� ��.��w )��1� 6# � ��.  

6�j�?# ��(=��� ������ ®(1� �W	
 ��.  
{��3P� � ��.  

~I��� � ��.  
����b�� � ��.  
l��
@�� � ��.  

%R�U�� a�3 Mj��� � ��
.  
��I�� ����b�� �� � ��.  

Beginning of the text on f. 8a-9b, to be followed by ff. 3-7 

]9� [  
1 �L�*P� ��� �y !=. �#� /?I�.  
2 ��o=y� 6# )��
 G� ���� �!=��� !	-���� %T�j� � 
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3 )��I�� dg. �P!�1P� %�� 6# �@« ��S�
4 ~	�&��� ���� � �L�*P� 6# ��� �<=# �C!W�=� ���
5 MK=� 6# �=. z�v1� /��?�� /���
1 /��
wf %<N�a�3 
6 /	
 �	�5�� )��I�� �	��� c��� ��k � Ò ��E �# )	�=�
7  �������� ....G<1�� )��� ��"� a�3 /	
 ����
8 ..... a�3 ......��j�» ��k a�3 ��"���
9 .....................q` �# £f a
��
]9�[  
1 ................../�#� �# �@# a�3 O�9�-P�

...................��k 6# �5� �#.
 ................%��3F� � %	3��� /���
1 x� £f�
 ............... !5" �#.......................

................................................
..................................................

.................................................
���=y� � ��.  

17. 

Firk. Arab.-Yevr. 21 (= IMHM microfilm no. 63568) 
213 ff., Arabic characters.  
Fragment of Sahl b. al-Fa�l al-Tustar�’s own notebook (musawwada), containing 
his responsa to numerous queries in the first part (ff. 1a-104b), particularly by 
�Al� b. Sulaym�n (ff. 15bff, 72bff, 89bff, 101aff), and a commentary on the Torah 
in the second part (ff. 105aff). Text on ff. 101a-104a is also contained in Firk. 
Arab. 125, ff. 2b-5a. Handwriting extremely difficult to read. Throughout the 
manuscript numerous dated colophons are to be found, such as ff. 29b, 104a, 
105a, 159a. It appears that two different manuscripts in Tustari’s hand were 
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bound together at some stage, one part from his theological responsa and one 
part from his Torah commentary. 

The Commentary on the Torah starts with a title page (f. 105a): — 

             GW�b­� /­TI´ 4j�D­# 2­C� 0oD­��� G<­1 6. GV?�� 6. G<1 ~	@5� 4������ dD?� 6# �1���� 8K+�
 a�3... 

On the same page there is the following ownership statement: — 

���Sy� ��#  
The text on f. 105b is a commentary on the Torah. F. 105b: 2-4 has the Hebrew 
text of Exodus 34:18: — 

 ����
 �� 
�
�� ���� ����� ������ ��� ���� ���� ���� ��
� ����� ����� �� ��

������ ���� 
�
��  

It is not entirely clear how much of the manuscript from f. 105b onwards is from 
the commentary. The only other known manuscript of this little known Torah 
commentary is RNL Firk. Yevr.-Arab. I 3948, consisting of 287 leaves that are 
mixed up. 

Throughout the manuscript there are numerous dated colophons indicated in 
shorthand. Tustari frequently leaves off the hundreds in his dates, so where it 
only says 75 or 77, one has to add 400.  

29b: — 

 �=
1� >u �?5���<^ �b3 >	W|� ��� � a<���)75]4([  
104a: — 

 �=
1� �
1 %@1 ��� �	.� �<^ �b3 >#�* � /@3 a<���)77]4... ([  
105a: — 

 ¥!�.� %	# �.��� ��1 %@1 4!=(�� 6# 6��b=��� ������ �=.��� ��� �)460(  
159a: — 

 � a<��� … �=
1� �
1 %@1 �)77]4 ([�.�...  
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18. 

Firk. Arab. 124 
10 ff. (11,5 x 17 cm), consisting of one quire of ten leaves, 11-13 lines to a page. 
Format, paper and hand are identical with Firk. Arab. 125, both being part of a 
responsa collection by Sahl b. al-Fa�l al-Tustar�, again apparently in his own 
handwriting, yet in contrast to Firk. Arab.-Yevr. 21 clearly the mubayya�a version. 
Throughout the text, there are references to the author’s K. al-Talw��; on f. 10a 
there is a dated colophon in a format similar to Firk. Arab. 125 ff. 1a, 7a. 

Titlepage with ownership statement (f. 1a): — 

0oD��� G<1 6. GV?�� 6. G<1 ~	@5� %.��&�� %3�@� 0�
 �5�Q  
���Sy� ��#  

19. 

Firk. Arab. 125 
10 ff. (17 x 11.5 cm), consisting of one quire of ten leaves, 11 lines to a page. Fol-
lowing the title page (f. 1a) comes the apparently complete text of three questions 
and responsa (beginning on ff. 2b, 5b [nuskhat al-su	�l al-w��il min al-Shaykh ... wa-
f� K. al-Talw�� ...], 7b respectively) with dated colophons on ff. 5b and 7a [intah� f� 
l-s�dis al-�ashar (?) min shahr ayl�l sanat … (?)], 8b. On f. 1b there is a question by 
�Al� b. Sulaym�n. Format, paper and hand identical with Firk. Arab. 124, both be-
ing part of a responsa collection by Tustar�, again apparently his own handwriting, 
yet in contrast to Firk. Arab.-Yevr. 21 clearly the mubayya�a version. Text of ff. 2b-
5a also contained in Firk. Arab.-Yevr. 21, ff. 101a-104a. Throughout the text, there 
are references to the author’s K. al-Talw�� and K. al-Ta�r�r (ff. 5a, 6a, 7a).  

The title page (f. 1a): — 

0oD��� G<1 6. GV?�� 6. G<1 ~	@5� l�(	�=���� G��Dy� %.�N� 6# >#�|� 8K+�  
���Sy� ��#  

Beginning of first query (f. 1b): — 

       ��tD�� a@=# J	-��� 6���� x� JD.             �­��w � 21!(y� 6W�1 6. 2�3 6Di� 2.� G��?�� ¢	b�� 6# G�����
 %@1 6# ����� �<^ 6#...  
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The question contains report on a dream which Tustar� is asked to explain. Reply 
starts on f. 2a:4: — 

)	
���� /���.� ���+� 

20. 

Firk. Arab. 117 
Quire of eight leaves (12.1 x 19 cm), 13 lines to a page.  

Misidentified by Lebedev as an otherwise unknown tractate on logic. The frag-
ment is presumably part of a collection of responsa by Sahl b. al-Fa�l al-Tustar�. 
The argumentation in the fragment is clearly directed against Bahshamite posi-
tions. 

21. 

Firk. Arab. 119 [Firk. Yevr.-Arab. I 1119] 
98 ff. (13.8 x 9 cm), 13-14 lines to a page, consisting of quires of twelve leaves (ff. 
0-12), ten leaves (ff. 13-22, 23-32, 33-42, 43-52), eight leaves (ff. 53-60), bifolio (ff. 
61-62), quire of eight leaves (ff. 63-70), bifolio (ff. 71-72), quire of eight leaves (ff. 
73-80), bifolio (ff. 81-82), quires of eight leaves (ff. 83-90, 91-98). There is an in-
terruption in the sequence of the text following f. 52.  

Copied by ��l� b. Shl�m� [�Al� b. Sulaym�n], completed in Dhu l-	ijja 
448/February-March 1087 in Tin�s (f. 1a). On 2r there is a title to the volume: al-
th�n� min al-maqdisiyy�t, which points to �Al� b. Sulaym�n al-Maqdis� as the one 
who posed the question. It is likely that the text was composed by Tustar�, whom 
�Al� b. Sulaym�n apparently considered his teacher (see Firk. Arab. 125; above 
no. 19). The text contains a harsh criticism of Bahshamite positions. Structure: 
mas	ala – jaw�b. The only name mentioned is Q��� al-qu��t ... f� K. al-Mu��
 (f. 
25a, 33b: ���ib al-Mu��
 fi l-qism al-th�lith).  

There are two further fragments of another copy of the same text: Firk. Arab. 
100, corresponding to Firk. Arab. 119, ff. 3a:8-69a:5, including the missing por-
tion between ff. 52 and 53 (Firk. Arab. 100, ff. 32b:6 [inna li-kull] – 39a:9 
[dh�lika], and Firk. Arab. 158, corresponding to Firk. Arab. 119, ff. 74a:1-87a:2. 
For a partial edition and translation of Firk. Arab. 119 (ff. 2b-6b), with facsimile 
prints of these leaves, see Madelung and Schmidtke: Rational Theology, pp. 61-73 
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Notes from the text: 

1a: — 

/­��W=� a­�3 x !­Wi�� %­¡	# �­.��� �­=.��� ��² %@1 6# %9i� 0k � >	@�. �#��1 6. Ò�3 %�D�
7!-� �D- �C�  

2a: — 

l�	1!(y� 6# 2�����  
6b-7a: — 

        L&�� � 
 ,!�� l�
wf � %D��(y� � J<(��� j�D
f �#v
%­�=�� l�­
wf � ®­�g�� ���� 7�­N� 6# /	
 �
x� 8�^ �f ��k G� �.� ���� �Cj�� � ®�g�� � ������� �r�
wf � %5"�@y� � 2�����  

%�=�� l�
wf � ®�g�� �C� ���� /N���  
20b-21a: — 

 ...TGN� MK3 x� 8�^ �f 2�v� �� ��-��� j�jK�� ���� /N��� � ��� �!(�� �SC�  
�(��%�=�� l�
wf � J<�5"�@# �C� 2����� /N��� a�3 �  

22b: — 

������ /N���  
 7de P J&i� ��k �<=
�� �� c�
w a�# q` �� 
 �=# J&i %�3 c�
w a�# %�=�� �� J�3�...

24b-25a: — 

j�D­
 � ���t­1 6­3 ���+� �Z ��.� ��- G� a�3 ,!�� l�
wf � J<(��� j�D
 %�W+� �S� ��


#                 p!5­(# �j�­I# �­C ��­� �f ��S­. G­	�=���� %D­��(y� 6# /���W=�D� � .a­�3 p!5­(# ��­� �f �­#v


                        �­# !­" �­¿� £f G	
­1 P /­�� �
@­1 �� 
 !D?� P �#� �<@# !D?� �# ��	.� ��k � �H� J<(���)� (
                         ��­�k �­# ��­I.f ��S­. !­�v�	
 �%­�H 7�­N��� �­=. a­�3 %D­��(y�� G­	�=��� %­(��I. ��#�� 6#��­. � 7

  G	�=��� � G	
(�� �SC 6# /. ��&�D� �# ���1 ��I.f �# ,!�� . �����  S­*� �¤ ...6­# %­�H ��­	.�
/­� �5­� P /­��� J<
L�­*�� �­�k � JZ��­"� 6­# %­�H �­�k� �� !­=. ��5
 � ��k G=N�� /	
 �L&��

 x� 8�^ �f G5?�� �SC � �<3�W�N� � /N��� ��	.� /N�  
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�L&��f � %�H ����y� ���1 � %D��(y�� G	�=��� 6# /���W=�D� �# j�D
  
G5
 j� � ]sic[  ��S. G5�� �#� de P ��<N� /��� �<@# £��� ��	.� �<W	D(�� ��k � JZ��"� 

25b: — 

 ��k 4���� =]� l�V(�� 2��" [ a�3 !C�b��. �P!�1P� ��. � ��k� ���� %=.�� £f JD(@� /��
C 6# q��g�� ���&�� �S =]®	��[ 

30b: — 

J�=��� 6:�� ��. � 7��k �# �C� �.���� /N��� �#��  
35a: — 

     6E� %�W+�. ��	
�� �SC 6# /���W=�D� �# �	H a�3 j�D?�� /N�� �� ��. !(
� 7����k �# £f j�=� �¤
                ­R� %­�=�� j�­�� %�P!�� j�� � JZ�" j�D
 �
	�� �W<@# ����� �WD(�� j�D
 6#    �P��� ��WD­(�� �

TGN� MK3 x� 8�^ �f ��5
 �  
G5
/	
 J<(��� j�D
� G	�!�� � j�I�� %(��� �5� P /�� �  

61a: — 

���=y� J&i� ���y %�!=�# %�=�� ��� a�3 �P!�1P� 6# 7���k �# j�D
 a�3 �!� �¬� 

64a: — 

 ... �@#L� ��&� �� q9	
� %	����� %(��I�� j�D
f �� �¤  
]��"� [ �<@# 7�N� 6# �<	�3 �L&�� �f...  

64b: — 

���� /N���  
72b: — 

�L&��2����� /N��� �  

76a: — 

�L&�������� /N��� �  
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85b: — 

98a: — 

23��!�� /	�3 �5� �� $�` L
 ���	�5� 7dwv� ��&� �� �5� P �# �#v
  
22. 

Firk. Arab. 100 (= Borisov, “Mu�tazilitskie rukopisi,” no. 12 [Firk. Arab. 25]) 
48 ff. (10.1 x 15 cm), 17 lines to a page, consisting of one quire of fourteen 
leaves (ff. 1-14), three quires of ten leaves (ff. 15-24, 26-37, 39-48), and two iso-
lated leaves (ff. 25, 38). Heavily worm-eaten. Another fragment of the same copy 
is to be found in Firk. Arab. 158.  

Fragment of another copy of the second part of the Maqdisiyy�t by Sahl b. al-Fa�l 
al-Tustar�, being apparently replies to questions posed by �Al� b. Sulaym�n al-
Maqdis�. Beginning of the text corresponds to Firk. Arab 119, f. 3a:8, the end of 
the text corresponds to Firk. Arab. 119, f. 69a:5. The similarity of mistakes in 
both copies suggests both Firk. Arab. 100 and 119 were copied from the same 
Vorlage. 

Chapter headings contained in the fragment: — 

�� %�=�� l�
wf � ®�g�� �C� ���� /N�)3�(  
 %�=�� l�
wf � J<�V"�@# �C� 2����� /N��� a�3 ��(��)11�(  

 � �L&�� ... %�H ����y� ���1 � %D��(y�� G	�=��� 6# /���W=�D� �# j�D
f)13�(  
T�� �#� de P ��<N� /��� �<@# £��� ��	.� �<W	D(�� ��k � JZ��"� ��k � G5
 ��S. G5)14�(  

 /	
 J<(��� j�D
� G	�!�� � j�I�� %(��� M�5� P /�� � G5
)21�(  
 �P!�1P� )��� 6# %�3 �r�
wf ��� a�# %�=�� j�I. ��#�� 6# �#� l�
wf M�5� P /�� � G5
)36�(  

 ���� /N���)46�(  
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23. 

Firk. Arab. 158 
8 ff. (10.1 x 15 cm), 17 lines to a page, heavily worm-eaten. Another fragment of 
the same copy is to be found in Firk. Arab. 100.  

Fragment of another copy of the second part of the Maqdisiyy�t by Tustar� being 
apparently replies to questions posed by �Al� b. Sulaym�n al-Maqdis�. Beginning 
of the text corresponds to Firk. Arab 119, f. 74a:1 [dhakartahu], the end of the 
text corresponds to Firk. Arab. 119, f. 87a:2 [wa-l-
u��m].  

Notes from the text (f. 20): — 

 ...                    %­�3 /­��
wf q­9	
 %�3 /��� j�D
 a�3 G	�j P a(. �# /�� 6# /. aV�"�
 }L��. ��k ��� �kf�
@� �W� ������ /N��� �C� /@# �L&�� j�=� 6E� }L��. ��&� �� 2g
...  

��k � �L&��  
             j�?y ��&� �� $�` P /	�3 G	�j P 82b�� ��� �� J�3� ...            ��­� �­�� a­?�@# �� c­.�w /�� £f )���

 �y ��(��� ��k...  
24. 

Firk. Arab. 112 
48 ff. (10.1 x 14.8 cm), between 22-24 lines to a page. MS underwent preserva-
tion measurement (industrial preservation measurement – detrimental to deci-
phering the MS) and was also bound.  

Ta�l�q on a K. al-jumal wa-l-�uq�d (see f. 1b:2) by an unidentified author, who is still 
alive when the commentary was written (see infra). Ta�l�q composed by �Al� b. Su-
laym�n (colophon on f. 48b) in Shaww�l 436/April-May 1045, while the hand-
writing does not seem to be his. Author of work that is commented upon appar-
ently also authored a treatise entitled [wa qad bayyantu f�] K. al-�Illa wa-l-ma�l�l 
(f. 46a). Topic dealt with: attributes of beings and of God, clearly in the Bahsha-
mite sense. The manuscript, which seems to be a complete codex, is, according to 
what is said on f. 48b, the first juz	 of the work, to be followed by a second juz	 
dealing with: f� ithb�t wajh al-wuj�b f� kawnih� mawj�dan. Given the relatively early 
date of composition the work was apparently one of �Al� b. Sulaym�n’s earliest 
works on kal�m in which he clearly follows Bahshamite doctrines. It was appar-
ently only later, under the influence of Sahl b. al-Fa�l al-Tustar�, that he became 
interested in the thought of Abu l-	usayn al-Ba�r�. Only few names mentioned 
throughout text: (shaykhun�) Ab� H�shim [al-Jubb���] (ff. 5b, 10a), kutub shu-
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y�khin� (f. 7a, 28a), khalq min al-mutakallim�n (f. 5b), shuy�khun� (f. 5b, 8a, 10b, 
13a, 24a, 31b, 47b), al-shuy�kh (f. 23b), al-shuy�kh ra�iya ll�h �anhum (f. 47b), al-
mukh�lif (f. 19a), al-mukh�lif al-awwal (f. 6b), al-mukh�lif al-th�n� (f. 7a), al-mukh�lif 
al-th�lith (f. 7a), al-Na��ra (f. 10b), a���b al-�if�t (f. 10b), a���b al-m�	iyya (f. 10b, 
13a, 14a, 17a, 20a). Typical structure of the chapters: fa�l + title; original text; 
nat�	ijuhu; fa�� – thumma q�la ayyadahu ll�h: ...; bay�nuh�; taf��luh� 

The text contains the following chapter headings: — 

 J&i�� ��i�� l�S�� %	��# � G5
)3�(  
 J&i�� ��i� l�
wf � G5
)5�(  

 a�3 J�=� �� �5�� Pf l�k P /�� � G5
 ... /	�3 2C �#)11�(  
     l�S�� �� � G5
 ...      /­	�3 2C �# ���1 a�3 }L	5?� �� J�=�� %�� ...     G5­�� �­#� �­<	
 �­�k

S. ��)15�(  
 G5
 ... Pf �� 4!-�� l�k Pf)� ( ��w�W�# ���k)18�(  

                ��­��k l�S­�� ��­� �(@­� P c­��3 �­� �­¿�� l�S­�� ¥�­1 �#v. G�=� �� �5� P %?5�� ��� �� � G5

 �Z ��&� �� 6# %?5�� cN�|� J�=� �� �5� �# ��. 6# cN�|�) ...20�(  

 �Cj�N� �5� �� 6# !. P l�k /�� � G5
 �C¯�@
�)�) (25�(  
             %�­� %­	��S�� �<�?� )- 6# ��� j�N��� !@3 4j!9�# ¥�*� %?� 6# �Z M!. P l�S�� �� � G5


 ��`F�)27�(  
 l�j�N�y� �. %?���y� /. �(� �� �5� P j�N��� �� � G5
)29�(  

 �r�k l�?� 63 q` 4j�N�y� l��S�� �. %?���y� �(� /. �# �� � G5
)29�(  
G5
 ...  l�S�� %?� ��`f a�3)30�(  

 � G5
 ... �<#�&-� � ... �<#�&-�� £�=� /�v.)36�(  
 %�K­@# G5
)� ( a�3 �.k�+� !-� G=N ... £�=� /��k G=`) ...42�(  

 G5
 ... ��S. G5�� �#� ����!# ��C��� ��!��#)42�(  
1�� L. 7j�N� qN�� /��k � /���
1 J�!(�� /	�3 �# �� � G5
 %I)46�(  
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                �­W	
 �<­
N�� �¿�� �<"��?� P� %I1�� L. ��	- ��y�3 ���j�" £�=� /��� qN�� %	��S�� ��i� �� � G5

 �K� �)47�(  

Colophon (f. 48b): — 

 x !Wi�� %��# �.��� ���w� c1 %@1 ���^ � >	@�. �#��1 6. Ò�3 /(T�3...  
25. 

Firk. Arab. 120 
6 ff. (13.5 x 9 cm), unfoliated, consisting of one quire of six leaves, with 14 to 17 
lines to a page. Ff. 1 and 6 are heavily worm-eaten.  

The fragment, part of a Mu�tazil� treatise, contains two chapterheadings. Frag-
ment deals with the proof for the createdness of jaw�hir, discussing various ways 
to prove this. 

Notes from the text: 

f. 5b: — 

��S. G5�� �#� �5� �¬ 4���Sy� n�I�� 6# �5� �# K		Ã � ��.  
The b�b commences as follows: — 

      x� %��=� ��k !=. ��k�� 7j�D
 � /N��� �.�� n�I�� 7SC 6# !1�?�� ��S. P�� ¥!�.� �� c��� !"
N  7��	� G)� ( x� a�3� /	
 �L&�� ��I� ��k ��k d*v� c���� �<��� � /N��� %�	�5�� n�I��

 )	
����� %��=y� � G1���� /	�f� G����� 7¯��� c�N...  
f. 6a: — 

������ 6# �C��* ���W�1�. ��DN�� ,�!- a�3 �!�1� 6# �P!�1� !D?� /. �# ��k � G5
  
The fa�l commences as follows: — 

                    Pf /­��!� JDN P �� ���!" �� a�- ������ 6# �Cj�N� � �C��+� ��* %�� �C ��k !D?� 0S��
  l�k >	­­� �� ���­­��� 6­­# �C��­­+�� ��D­­N�� �­­�* %����­­1� a­­�3 %­­�Pj �­­�k � ��­­� �­­y ��­­� /­­	
�

              q­N�y� £f %­N�i�� Pf ��­&�� £f �­r�
w � %­N��� /��?� 6# %?� P� �C�+�  £f �� G­3�?�� £f� 
 É�b�� £f �� ��5y�...  
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26. 

Firk. Yevr.-Arab. I 1033 (= IMHM microfilm no. 54531) 
46 ff. (19.5 x 15.2 cm), 16 lines to a page (Arabic script). The leaves are partly in 
disorder, and there are a number of lacunae throughout the text.14  

The fragment, which deals with the proofs for the singleness of God, is appar-
ently part of �Abd al-Jabb�r’s K. al-Man� wa-l-tam�nu�. It belonged to the same 
copy of the text as Firk. Arab. 330 (see below, no. 27). 

The text at the beginning of the fragment, which is opened by the basmalah, 
may be the actual beginning of the work, although there is no introduction and 
the text starts immediately with a chapter heading. The fragment contains the 
following headings: — 

x� �� a�3 %�j�� 6# /	�3 !W�=� �# ��k � G5
 /� 2��w P !-�� )1�(  
 �*' G	�j)15�(  

 /D?@� J�!" J�!(�� �� a�3 �!� 0S��� G5
) ...16�(  
 �*' G	�j)22�(  
 �*' G	�j)26�(  
 �*' G	�j)29�(  
 �*' G	�j)30�(  
 �*' G	�j)34�(  
 �*' G	�j)38�(  

 /	�3 {�o3P� ��	.� !	-�� a�3 /. �!�1� �# ¥�"� ��k � G5
)41�(  
 �*' G	�j)46�( 

                                                                                                                                                                                                                          
14  I was unable to consult the original manuscript and have only seen the microfilm copy. 
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27. 

Firk. Arab. 330 
4 ff. (19.5 x 15.2 cm), consisting of one bifolio (ff. 1-2) and two isolated leaves 
(ff. 3, 4), 16 to 17 lines to a page.  

The fragment, which is apparently part of �Abd al-Jabb�r’s K. al-Man� wa-l-tam�nu� 
and belonged to the same copy of the text as Firk. Yevr.-Arab. I 1033 (see above 
no. 26), deals with the proofs for the singleness of God (annahu l� th�n� ma�a ll�h). 
The following names are mentioned: shaykhun� Ab� H�shim (f. 3b), shaykhun� 
Ab� �Al� (f. 3b) shaykhun� Ab� �Abd All�h b. al-�Abb�s al-R�mahurmuz� (f. 1a), 
shuy�khun� (f. 1a, 1b).  

There is one chapter (fa�l) heading on f. 3a: — 

x� �# 2��w P /�� �WD�� %<N 6# J�=� �� �5� /�� � G5
  
The beginning of the fa�l is as follows: — 

 G	" � 
 :      x� �# 2��w P /�� ��=� �� J�!@3 $�`� /�
�=# �5� P /�� J��" � 
 �P �� �WD�� %<N 6# 
  J&� G	" A��=� :                  �� x� �­# 2��­w ��­� �WD­��. ��!­
=�� � 6�S­�� ��­(=�� G­C� $M�­` �� q­N�� ��k �f

                       ��­(=�� ��(��D­� �� ��@#v­� P �� q­N��� £�­=� x 4j�
=�� ÆL*f J<@# �5� �� 6# JZ O��*f ��k
     #t� P J¿� �# /. J<�<Í               P �� ��­@#t� P �� ��V­�� q­N��� J<	­�3 J=@­y�� J­Z G­3�?�� �­C ��­&� �� ��­@
 £�=� J�!(�� 6# M�5�...  

28. 

Firk. Arab. 379 
Bifolio (19.6 x 14.7 cm), unfoliated, with 12-13 lines to a page; the lower of f. 1 
is heavily damaged.  

The fragment, part of a Mu�tazil� treatise, deals with the value of khabar in epis-
temology. Names mentioned: Ab� H�shim (f. 2a), a���b Ab� H�shim (f. 2b), 
Ab� �Al� (f. 2a). 

Notes from the text (f. 2a): — 

 ...          0jt­� ��k K��m 6# /3�@�#�� �CUQ J�=� L
)� (      f �­N�� �­W	
 %�vD­y� 7S­C � /­
L* �v­. £
  4��5
��)� (          �­�k �L­´ %�vDy� 7SC � /��"� ���-�� �=. � G5� P �� $�` 4j�=��. �# G� ��
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      ��(
��# a@=y� � ��&� �� q9	
2�3 2.� ./� G	" : �� 6�� 0�J^�C �.�a­�3 U­|� ����­� !=
�­1� 
 J<"!� J�=	
 6�U�y� ���-� G#v� £f ��k 7�3!� L
 G"�=�� ...  

29. 

Firk. Arab. 483 
Bifolio (19.6 x 12 cm), 13 lines to a page.  

Dealing with the meaning of speech (kal�m) with regard to man. Interruption in 
the sequence of the text following f. 1. Possibly part of a Mu�tazil� treatise.  

Complete text of the fragment: — 

]1� [�    �@#L&� G�� )� .(q­N�� P /­�� �­<
 ®­(
 /­�� £f Pf 7j�N� � O��� P /�� � ��(�� �#��
£f �­@#L� O�­�� /­� �­# ��� l�5­�� ��S­&
 /­�� £f Pf ��­��� O��� P �W	
 ������ /�� dg� J&i�

             � %�¤�� /�� %��5Q %	@. £f O��� /� �#� /	
 q
D��� �¿� �C l���i�/­�=?� 6W
 �L&�� G=
 � �@
    q
D��� q
D. P)� (£�­=� /­��j �@5­� �­W<	�f %­N�i� /­N� 6­&�� �W<#!­3 �# /�=?� �� �5� ��

l�j�­(�3P� s�­@N� £f �­N�� %­N�i� �­�� �� ���(�� ��=
� � q�(�� %	@. £f %N�i� %	@
�� ~��³�
 ...     %N�- �5� ~	&
 !=.�]1� [   �� �# %��i� £f �L&��%­��i� �­# !­N�� /­@# !­-���� ��­i� 

�­­@W�3 �­­# %­­	@
�� £f /­­�N�- �5­­� ~­­	&
 �­­Cde £f %­­N���� ��­­#�� � �5­­� P �­­�k� �CM!­­��
�	�5­�� �� l�­y� �­�k a­�3 �K�� P� dg�� P ���i� 6# /	
 !N�� �# ��-� ��D��� %	@. �L�*�.

            7j�N� �@�« P ��� a@=# ��� ��� a@=� >	� /�� /	
/­	�3 �K�� P� �C�@#!" ��� %�P!�� ���� �	H �
p�!­y� ��­- dg�­� �­	- 6­# %�W+� £f �N�� ��W&- /� �� ��(� 4�	i� £f O��� /�v. ��(� 6# �� ���

 7�N��� �=. a�3 /�N� ��d*� x� /�� /��" �# �	�5��� ��� /�� 6#  
]2� [      ��&I�P� de ,!� �# ��)� (   � � ,!­�     �&I5­y� 2­�)� (/��D­� � ��D­�F� /­�=?� �­#�

®(
 /��D� � �P�- ��&� .l�5�� � �@��j !" �� J�3� G� G� � ,!� �� �5� /D@N � /�� a�3 
�� q­N�� !­-���� 8K­+� � ���­i� ,�!­-f �� /­w�!-f £�­=� 8�­^ �­�
 �­�k � ��&��� ������ /���

       �=?� �� î�5y� �=. ��
*� �# �#v
 �5��­:@� �� q­` �� %��5y� /	
 Pf �S` �� �5� � ��!���# /
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       !­-�� G­� ��­� %��5­y� É�­^ 6# G=�N �f� �W<	
 l�5�� j�N� �@�« �y ��K+� � c�� � 
 /	

            a�3 %?�t# 8�KN� ��&� �� 6# M!. L
 ��
�� ���5y� 6#]2� [       ��K­��P�� %
�!5­�� /­N�)� (  �5­	�

  5y� � ,!� �#� /	
 ��k  >	­�
 /
-�� ��� !"� !-�� G� G� �.�� ��&� �� 6# M!. L
 ��I
                   8�KNv­� �­�k� /­� /���5­# 6­3 /
-�­� � !­���� �� c­# £�� /­� /
-�­� %��5­# 63 /	
 !���� �v.

  q	I��)� (        �� q­` �­� 
 l�5­��
 �L&�� !���
 /���Z a�3 /��D�. ��D�F� j�W�3� ��v
 M6:
 �(�� �kf
   � ��D��� � !����   ��� /�)� (                 {��� ��­� �kf q�5­�� %�K­­@� �­C� /��5­� � 7de� 7de ��� �v.

 �WD+� � l�5�� !��� �� �@�« P ��� �f� 7de ��j /	
 !���� �N�o�� �� �  
30. 

Firk. Arab. 533 
18 ff. (12.2 x 17.7 cm), 11-12 lines to a page.  

Fragment of an extensive Mu�tazil� work on kal�m, possibly by �Abd al-Jabb�r. 

Notes from the text: 

f. 6a: — 

%#�#F� � ��.  
       £f %N�i� �@	. !" ��� J�3� ...           P j�!i� c��� �y� j�!i� £f %N�i� �	- 6# �(� ... qN�

j�!��� G3�?�� l�
w  
31. 

Firk. Arab. 555 
6 ff. (20.5 x 17 cm), consisting of one quire of six leaves, 9 lines to a page. Lower 
outer margin of all leaves heavily damaged.  

Part of a larger Mu�tazil� kal�m work.  

Notes from the text (f. 1b): — 

           �� ��y�3 ��&� �� ��� P� ��KN�3 �� ���j�" ��&� �� 2i� ...    %<
b­�� c­�*j ��S­�� ��
���# J�=��
 . a�3               ��­&� �� 6­# �­�� P 2­i� �� � 8�W�=�� �=] ��	<�b­# [   )­i�� ���
�­� ��] �)� [(   ����­. �­�k
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  !(?�)� (   �. n�
 P� ��S� qN�y� ��
�3� ... JD(��)� (     �­	- 6­#� �5­� P �­	- 6# ...
 jjo� ���� ��� �f� 7de !"... l�
�)� ( �. 2������ ... ��S��...J�3 �y K9=��� 4�!(�� �. 

�5� P /��
2a: — 

  �R��@w)� (             6�!­� 0�­` J­�=�� K` �� %C��&��� 4j��F� � ��S��)� (K­9=�� J­&- �� �­@W�3 �­y
�S­=� %­C��&��� 4j��F� � �­@W�3 �­y� /­	
 l�­
wF� %­(��I. 4�!­(�� 6WV­�� 0S­�� 2?@�� a@=# £f j�=�

           �� /­�� J�=� ��� �� �W<	�3 4�!(�� �# ���w j�N�)� ( ®(­1�G­=?�� £f 23�!­�� ¥�­» 0�­` �­# �­. 
 ... n�
 P� /@3 ���5�� ... P /�� G	�!��. J�=� �� 7de ... !W=� ���)� ( j�(�3P� �...

2b: — 

�­@W�3 �k ­
 %­C��&��� 8�­W�=�� �­=. /­��(� �­# a­�3 4j���­� %I­1�� l�­
wf 6­&« !­(
 K­9=��� 4�!(��
         6# �� �@W�3 �kf� %WD(�� c�� /��" �LI.7j�!­�� a­�3 ���j�­" ��­&� �� 82b�� a�3 �j�(�� )-

            %	WD� � �<D�� ��*jf �5� P �� ��k qN�� >@+� �)� (   7j�!��� G(=�� ...�# �� �@W�3 �kf
       )­�=�� P �� q­` 82b�� j�V�...    %WD­(�� � G*!­� P ��D­- ...c­?��*� ��� ��­
�� �S­C �

 ...G=?� P �v. %WD(�� �5� !"�
3a: — 

J�3��¥�­» 0�­` �­# �C �!
�� a�3 !-�� G� �5� /N� a�3 %WD�� 6# G(=�� %<�!. G*!� 0S�� �� 
j�­N��� ���I­��. J­�=� �­�� n�(��­1P� 7�N�� G	�=��� ��j �R��» 0�` �#� l�?5��� ��&-� l�
wf

       �. J�=� P� j�N�� >	� �� j�N�# �C GC /	�3 J�&�� �W	
 ��k !@3 JD(	
 ...  5­?��� )­��� a�3 G	
 %?5�� /	�3 ... � M!. P /�� � }L�� ��k ... ��&� �� �#f G�=� �� �5� �W	
 q9	
...

3b: — 

     /�� ��&� P ��)� (       �­:@� J­w 0���V­��)� (�� 6­# l�?5­�� � M!­. P ��S­�� G	�!­�� /	V­�(� �­W	

                          j�­N��� /­	
 $�­` P �­# £f l��S­�� 2<­�@� �� �5­� P� G­�=� �� $�­` �­# £f 2<�@�Pf G­�=��. 6­=� �� 

 �!3 �# �� qN�y� ... J�=� !")� ( J�=� �W� ���I��.)� ( ��	�*�. )�=�� �#...
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5a: — 

 ��" ��"�...  
32. 

Firk. Arab. 556 
4 ff. (14 x 9.3 cm), consisting of two bifolios, 12 to 13 lines to a page.  

Fragment of a Mu�tazil� treatise. There is a break in the continuity of the text fol-
lowing f. 2. Ff. 1-2 deal with �ilm �ar�r� and �ilm muktasab, ff. 3-4 deal with wuj�b 
al-tawba (?). 

Complete text of the fragment: — 

]1� [        É�
 �# � L. ��#�� £�� /��)� (  =�� � �­(�?� �� de 6# %	5=y� J&- GI
� /���   £f ��S­. J­�
                        ¥�­` 7�­N��� 7S­C G­=
 �­(� /­	
 0S­�� �S­&�� � �	D­� P �­# %­.���� � X�D­� 0���­� G�� £f 7j�

  7 � �L&��1 ��
�� � .             2­�3 �@­^ 6# %3�@^ c�I.� !" %�W+� 7SC �� J�3��  J­^�C 2­.�   �f ��­" /­�v. 
                � /­�� 7d­e� %W�­1 6­.� 6­# %3�@­^ qD­- %����V�� ���=�� ��j 6# qD�&� ���=��   ~­�&y� �� G­(� 

        /­. �!�D� �� �5� � G=?�� 4���� J�=� � �� ��� ��" !" /�� %T�j�� ����v. %����� ���3 63 a@g�D�
 /	��#� �=. � 6� ��f� ���j�" /�3�
 �K� a�3]1� [ a@g�D	
 !-�� J&- ��D��P� ���3 J&- ��

      �=� J�!(�� ��� � ��k /��" qD- �<	�f j�� /. %����� ���� 63/D?@� �j�" £ .  �f ��­(� �� q`�
                             P� !­-�� G­�� �­<=W_ L­
 G5­?�� �S­C � �­�k �­@	. �­# qD­- %­?��Q �­<#�&-� �P!�­1P� ���3
                  ��.�D­��� ��#� J�=� !"� 7�N� £f JD(@� q��g�� a�3 !C�b��. �P!�1P� �� �@	. !" G. 4!-�� %(���

    � %­­�W+� %­­(��I. JD­­+� ,�!­­- J�=@­­
 7�­­N��� 7S­­C 6­­# P    ��#!­­(� �­­�de 7�­­@3 �­­# �­­C� G5­­?@y�
  ���	�� ...      0���� J�3 /�f ��(� 6E�]2� [          �k ­
 �# %?5. ��*� 6y J&¸ %�W+� G	
1 a�3

          /­��# a­�3 /­�� J­�3 %?5­�� �­��. ��Q /�� �=# 82^ � J�3 ...      4���­� �­@W�3 �­�� �­�k� %­�W+�
                 G	�!­. �­@W�3 �k ­
 ,!­�� �!­(�� P �­# %�W+� G	
1 a�3              �­@W�3 /­@# G­� � ��w!­� ��­��� JD­+� � ��

                4���­� ��­�=y� J­�:�� �­�@� �­�k� /­	�f ��3!­� �­W¿� �­	- 6­# �W�=�� 6�SC ��&y ��.�D��� /w�!-
              a­�3 /­�
(. J­�=�� qD­�&� �� qN� ��W�� /��� �=y� ��V�� � �@W�3 �k 
 %�W+� G	
1 a�3 /�
"
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        � � /� ���# P /N��� �S<
 GV?��� G	
1              a­�3 !C�b­��. �P!�­1P� � �­���k �­�� %=.��� 7�N��]2� [
q��g�� .�� 6­# �­�� P /�� �
� �v. %WD" £f �N�� J�=�� ��k �� /D?@� ���j�" /��� � �L&�� ��S��

d­e £f /­�N�- �­C� j�D­
 £f 0jt­� 7j!­m �� �
­
 j!­9�# de �� j!9�# ���j�" £�=� /��� ��&�
  7�!(�)� (@�N���£f /­	
 �L&��­� d­g�� �­�k � �L­&�� ���!(� �� £�=� /	�f 6��j�" �@��� j!m �y �

�­�k ��­&� �� q­N� �­�k 6­3 /­N��* ����­1�� ��j!­9�# ���j�" £�=� /��� 6&� � �k 
 %��¿ P �#
               /� %I1��� P J�!" �#v. ��k )	�=�� /N� P /�� >?@�� £f /3�N� 4��#�]3� [  
 /�P��#� 7!5" S¡@	�

        �# �SC� 7!_ �@� �# �	H ��K� ...J=@­y� �&­^ ��­N�. J­�=�� �
� �@@&« P �W� �@D?�� a�3 /=#
�� q­N� �­�k 6­# /­@# É�
 �# �L� � G<+� �!�� /�=
 �
" 6# £�=� x� £f q����� �� �@W�3 �k 


  J�=�)� (          
 %­�=�� kf �S­�=y� � �­�k G­�� �­@W&- �­# !­- a�3 /#k �
(. /�  ¥�­1 �­W<	 .�� ¥�­� P�
   ��� �S�=y� ...     �# �L� � 7!<+ ...  6=� ...        �­� 6­# 6&« P ��� !" ��S. /�� ...a­�3

       6&� � �f� aV# �# X�9�1� ...     7SC� /� G3�
 de ...  ��­&� �� qN�
 q����� � %W��"]3� [
           k �@�" �W� %.���� ��
" ��N�. J�=�� }L�� ��S�3P� ��
" ��N�. J�=��J­�=� � �­� /­�� de �S&�� � ��

��­?�&# £�­=� /­��� c­
w !­" /­�� �­C� ¥�­*� %­(��I. %­.���� ��­
" ��­N� J­�=� �� �­@&#� G­��� �SC
�­# ��­&� �� q­N� /­.� d­e 6­# X�­� �­# ~	�&��� /	�3 a(.� a53 �k 
 ~�&y� �?� ��S. /��e

                 �!­(� �­# ��­(3 6­# /(��D­� �� �I
� ��3�I. ������ 6# /(��D���­
� �� 6D­� � �kf /�	5­=# 6­#
�� 6­# O�­* !­"� ��(��D­# Pf 6D­� P ���­���� /­	�3 /­. G5?@y� J&- /.��w ��&� /�� 7SC ��i��

        ��(3 6# /(��D� �y /� ��(��D# ��&�]4� [7d­e /���b­� �� �@�« P G3�
� 4�!" �E 6# O��* 6#
          j�­" J�!­(�� ��� ¥�N !(
 /"�(��1� !- a�3 �<(��D��� É�b­�� ��­� �f� �C�­+� K­	� ¥�­» ���

            ��«!­" /��� c
w �y j!9�# de ���j�" J�!(�� ��� � É�b��� 7j�N� �C� ��j!9�# �C�+� K	� .� ­

G	" :/­	�3 %­�Pj %­�P!�� 6­&� J­�3 P �­� ��­(�=� �W<­@	. J�
wv­
 �Z��!# £f %N��� %�P!�� �� Á��k J&�f

    ��&��� JD+� �. �#� ��1JD­+� �� J&
CS­# 6­# ��� �kf� /w�!- a�3 %�Pj ��� a�- )�=��� 6#
                   JD­+� �!­(�� � ��­&�� �­�k �� �­W� /w�!- a�3 ��!�� ��&�� �!(�� �]4� [a­�3 �P�j ��­&�� ��­&�


          ��&�� ,�!- a�3 �P�j JD+� ��&� �� 6# £�� JD+� ,�!- . /� G	" :6��­#�� 6­# !­-�� G­� �f
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    ¤� a�3 �!�D� �� �5�                       ,�!­- J­�=� �� �5­� P /­�� d­e �*¤�­. G­W=�� a­�3 /. GW=�� �!=� a�# �*
        � �­�k �@W�3 �W� /w�!- a�3 /. �!�D� �� �5� /	�3 �!=�� $��N J�=� � ��&�� ,�!- G
" JD+�

              d­e /­�� P ��­&�� ,�!­- a­�3 JD­+� ,�!¸ �!�D� �� %����1�
 ��&�� ...    %­�Pj ��­&�� ��­�
 /w�!- a�3 ...�S&
/��- � .JD+� ,�!- �@W�3 �� ��� ¥�� P�  

33. 

Firk. Arab. 394 
Bifolio (14.7 x 10.3 cm), with seven lines to a page.  

The fragment is part of an introduction to a treatise about man composed at the 
request of a s�	il. Beginning missing. 

It may possibly be part of K. al-Ins�n by Ab� �Al� al-Jubb��� (see Gimaret, 
“Matériaux,” p. 283 n. 9) 

The complete text of the fragment is as follows: — 

]1� [      /­@# �5­	�� ���=���� ~	�&��� ��k /@# 6D�	� G	5?��� )��� a�3 2i� ��S. ��y�3 ��&� ��
)� (         /­	�f G­��	� /@	=. /�j�3 £f !5(��     {M�­=y� �­?@�� �­�k .     G­N� s�­@�� ~­��*��†      %­	��# � �­�k 

     ¨c��� �kf� 2i� ��k �@*�	^ q��                 �­C >	­� �­�k � J<­��3 �� J�3�
 ��D�F� � J<@3 x� 2�� 
  ��D�F�]1� [ /	
 ,!- ��f �L|� G�� �� ��S. ��D�F� ��V- ��f� �<�� l����	i� G. 7!-� .

      }LH ��k � �L&�� 6# ��S� 6E�     ��S� )
�y� x�� /°��v1 �# qD- ��
�� �SC 2��=# J=�  .  G­=_�
 �.�. ���&�� :     M!Wy� 2i� %	��# � �R!-�)� ( 2������ As�MDi� ��M=?��]2� [ P 2- 4�	i� �� �!
��

    ~	�v� £f �(�?�) /��KN� � (                !­=
�� G­=N ��� ��	- /��� 6# ��D�F� O�� P �� q` ��&
 7de)� (
��.�����=# ��k j�D
� ��.��  .  

 G	" � 
 :              ��­.�� ��­.�� �!­
�� �SC G=` ��	- ��&� �� 6# O�� �� �5� P� 4�	¸ ��	- ��D�F� �f .  G­	"
/� :         /��=
� � ��D�F� ��- ��&� �� qN�� ��S�
]2� [              ��­&
 G­
" 6­# 2­<� �!­
�� �S­C �	I(� !=.

      - a�3 ��D�F� 6# ��=
�� �!
�� �SC � ,!� �� �5�   ��­� �­� /�� a�3 G
" 6# ,!� ��� 0S�� M!
                                                                                                                                                                                                                          

†   GN� :G��� � ��&#. 
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        G­�W� ���j�­­" ��­y�3 /­��� ��­&� 4�­	¸ P /D­?@� ��­	-)� (�� £�­­=� Ú��­
�� G­�# ��­&� �� q­` ��­��
>?@�� l�?� 6# 4!-�� %?5� �(��Dy�.  

34. 

Firk. Arab. 121 
4 ff. (19.4 x 14.7 cm) consisting of one quire of four leaves, 13-14 lines to a page.  

Fragment of Mu�tazil� treatise dealing with man’s being living, perceiving, willing 
and capable in the style of fa-in q�la ... q�la lahu .... Composed during the lifetime 
of �Abd al-Jabb�r who is referred to several times as a
�la ll�h baq�	ahu (ff. 1b, 
2a); apparently a reaction to the doctrines of Abu l-	usayn al-Ba�r� from a 
Bahshamite point of view. Possibly composed by Y�suf al-Ba��r (d. after 
431/1040). 

The complete text of the fragment is as follows: — 

]1� [    G. ��?- P� ...  � ��?-� P    !- P� / ...��S� ��k ��� �kf� p��jF� � ��S. ��*� 6y
p�!­y� �<­��� p�!­�� �­� �­	� 4�­	- 6­# M!­. P �­@# 2i� �� ��(� �v. Pf %3�@b�� 6# /� ÆL* L


  �@	.�) � �@�
w� (�� ��­" 6­# ��­" GI
� �SC� lP¤� ���1 ��S�� l�	��y� �� p�!	
 �3 %@	. �<��
G3�?��. 2i� .
��" �  : ��=I(� �� J&� 6�� 6W
 ��3�?��. ��D	� �@	. �W	
 �	-P� �� a�3 T�!� �SC �f

                  /­� G­	" �G3�?��. 2C 7�!C�b� � 6# �=. �� Á�&�� �#� 2- G� � ��k %����1� a�3 :�­	-P� �f
                        7�­���k �­� 4j�­=�� l�­N !­"� J<­�@#$�� J<­@��#�� JZ��­-� �L�*� �# ����k �# J<W&- �@	. �W	
6­#

$�­` P� ��­i� lj�$ �­# ��­
N�� �­�k ��­� �� !- a�3 7�5. ��W=�1� £f p��jF� � �@# G� O�	�-�
   4j�=�� ���W�1�]1� [£f )­��I�� �!­3 6­# ��k � �y ��N��� ��- 6# ��k � �Z�- G5?@� P �#v.

   lP�<+� 6# ��
�� �SC � ��S� �# ���1 £f 6�M!V�� Mj�V� %
�=# . �­=� �WM.��d­e � �L­&�� �S­C {
           q­�&�� � ���S­# �­C �­# a­�3 /­	
 �­@�-� !­"� /-�b­@
 ���y� �SC .  ��­" � ­
 :$�­N� !­" >	­���

�­# /­W&- ��­&� a�- /W��� q�" � ������ G	��?�. J�=�� x� )�� �� 7�(. x� ���� 4�V(�� 2��"
                     ��­	- 2­i� ��­&� �� Á�­&�� �­W
 �­�k � d5­
�� J&- ®" p�!� � /��J­&- /­W&- ��­&	
 G­3�?��.
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           /­W&- /­W��� J­&- ��­� �W� 7�5
� GW=�Dy� d5
�� .   /­� G­	" :     /­W��� � 7$�­N� 0S­�� �f15  �� �­C 
                �P�­�
 �P�­- /­	
 x� /­(�� ÄJ­�=. /­���jf !=. 6# ��k J�=� 0S�� aW3��� ������ G	��?�. ��y�3 ��&�

  p��jF� !=. 6#16           ��S­. J­�=�� �� 6M	­

 a­W=�� !=. 6#�   �­(�?� P 17  �5­
�� £f P� p��jF� £f ]2� [ ��
                           � %­�' �5­
�� �� /­
CS# 6­#� �­�k K­	` ~­	�� p��jF� � d5­
�� J­&- ���5�� J&- ��&� �� K`

           �?��� /3�?���.� M�5� �� p��jF� G5� ®���b�� a�3 /��5�

 4�	i� £f �N�� �#� p��jF� .  0S­���
        ��	- ��&� 2i� �� ��" 6# �@#K��           �WD� P� �5
� P �	WD�� �@# d5
��� ����!# ��&� �� a�3 G3�?��.

           c
w !" �# a�3 ��	- /�� ��k /� q` /���)� c@	. ( /��� ����!# /��� qN�� ��	- 2i� ��� �� 6#
                 ��­� �­# p�­@C >	� �� l���!y� �	W+ ����!# l�#��=y� �	WÍ ��y�3 G. G(=�� G#�� ��&� �� q`

  �� ��. !(
             7����k �¬ J5|� �K� �# �.� 7�(. x� ���� 7$�N� �# �. G5?��  .  �� q` P ��� /�� a�3
     �<#�!=�� ��j %��!# %�H 2i� ��&�18    �¿�� U�=	
 ]2� [  �5��k)� (    �­�f �­�k �� ��S­� >	� ��

             � 82b�� J&- � 4d�&�� 8�KN�� G=_ %��¸ ��	- 2i� ��� �y �@��" a�3 7��
�3� qN�  �5­
 !-���
                          6­# �­<T�� �­# J­&- ��S­. �kf �­- �­<:	
 %��5­Q %­	@. ��­	@
# ��­&� �v­. %­�' �­Z �=
­�� ��&� ��

4�	i� .                        G­� j�­`f � �wt­� G­3�?�� �� j�­-¤� £f �­�k �N�� �� qN�� G3�?��. ��	- 2i� ��� �� �#v

             �� q` ���� ��	- j�?y� 8K+� ��&� �� q` ���� %�W+� ��j 8KN� 8KN      �­	-� %�W+� j�-' ��&� 

  JV��)� (               a�3 G	�j ��k �LI. �@W�3 �� 4!-�� 4j�� . ��5�� �� 2g
@� P ���� �=. £f J<V=.
       G3�?��. ��	- ��&� �� $�` P 2i� �� .           �C G3�?��. ��!��# ��&� �� $�` P !��y� �� a�3 �!� 0S���

     ��!��# !��y� ��� �� ...     G=?�� X�"� � �wt#]3� [             4!­��$ %?­� a�3 G=?�� X�"� � $�` P /�� G(� ��
    ���­@�� dwv�. �@���=	
 ��y�3 /��� Pf /w�!- a�3 .  �­@�" �­�f� :       � 7�M!­=� �­� /­. ��­� dwv­� �j�­(�� ��

                            �­# a­�3 /­�(���� /­.�. 6­3 M!­=�� � /­�� �­@	

 ��­=��. �@���=
 �=. 6# £�� �=. £f ¥M!=�� �v. 6&�
                                                                                                                                                                                                                          

15    /W&- .../W��� :#�Z� � %
��fG��� A�. 

16   p��jF� :G��� Ap�jP�. 

17   �(�?� P :>#�Z� �� AP �(�?� :G��� A�(�?� P /@��. 

18   �<#�!=�� :G��� A�<#!=��. 
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�@	. .  � � ��S��  �@�"� /.�. 63 !��y� M!=� :�­C ��­=�� dwv­�� qD- j�N��� j�m � �C �j�(�� dwv� �f
/­. G5­� �� !­��y� dwv­�� �­<
L* a­�3 /��5­- �5­� P /­w�!- a­�3 4!­��$ %?� a�3 G=?�� G=N
/­���� ��!­��# /­��� �L�­*� q5­¸ �­�k ~­���	
 /­
L* /­N��� �5­	
 /­N� ��j /N� a�3 G=?��

   a�3 ��C���   /=��# � /@	
@1 �# . G	" � 
 :�� J­�3 �kf /�� G=?�� �
" � �wt� !" ��y�3 ��=�� ��� �f
            /M@� ��&	
 M6:� �� J�=� � �kf� ��!"F� �
" ��!1� )��I�� �]3� [J­�
 �­�k 6D­- /­W�3 ��­(# ��W��"

   /� G	" �Á��k �# a�3 ��5(# ��=�� dwv� �� J�W3$ :# ��#�� 6# �@C�C >	� �f£f �­N�� �#� �
(� �
      �N�� �#� �
(� l��
(y� �	H G. ��=��19�	­
" �.�� a�3 2C� �
��� G	
1 a�3 �<�3�
 £f �� �<	�f 

    ���	
" Pf �(� �� G	��D�20           7��­» ¥�­N �­#� £�­=� x�­. G<+��  ./­3�"�� ��@D­- �­(� �� �5­� �	­
"�
         de� J�:��� ��k� /	�3 /3�"�� �
" 0S�� /N��� de a�3��­1 /­	�f �­N�� �#� �
" ��f ��k �	W9
 7

6­# ��­�=y� �� �­# /­M@:� 6D­�	�
 ��­=?� /­	
 �v­. ��T��� ��V�� G3�
 6&� � �# J�=� � 6¬ �� J�3 6¬ �"�
  /	
 �?� P �� /��- .�� �­# �­<�
"� ��­=
�� �­=. 6Di %<N M��Vy�� �
�@y� M6� �� ��k M�� ��f�

    �# �L* �Z�- 6# ���=y����D­��
 ��S­� �­�k ��­� �kf� q­�&�� � 6M	­�. !­" �­# a­�3 M6­:�� /­���@� 
]4� [��5­- ��­&� ��V­�� )­(� �­�� ��V­�� /­M@:� Pf �­�k /@# �
(� � ��!1� /	
 �v. ��=�� )��� �

  /�
" %<N ��V�� .               ��� /­�
(� %­<N ��­W�� /­��� Ì!�$ 6# �"���� J�:�� �� ¥�� P� ...   �­"����)� (/­@#
/���21 /@#   ��S� /��� Pf /�
" � U�=# P� /�
(� %<N ��.S� /���  .��­� �kf �
­(� �S&�� �� ¥�� P�

/­W�=� P� /­	�f �­N�� �­#� �S­C� /­. �­C �­# a�3 U�y� ��&� �� ���	
" /��� 6# /N��* � �wt�� ��.S�
          ­y� �� �­@��(� a­@=# L­
 ��­�	
" ��­&�� Pf ®���b­�� a­�3 ��.S­� /��� �C� ��S� ��=����­� /­�
" � �wt

 ��y�3 ��=�� . ��" � 
 :�­# �­�k 6D­i %­<N �­Cde� ��g^�� � �
�@y� ��5¸ ��T��� M��:�� ��� >	��
� q­I=��� pL<�� ��T��� M��:�� ��� ��S�� /	
 �(� P /�� /��- 6# ���=y� �� �# n�by� 6# ��k � �#

         D�� /��- 6# ���=y� �� �# /�
(� %<N 7de� �?D��       ��­=�� ��­� ��­&� �� Á�­&�� �­W
 �.���� %#L]4� [
19   ��=�� £f ...�N�� �#� :G��� A�#�Z� � %
��f.
20   +G��� A���	
" �(� �� G	��D� ����.
21   !�$ 6# .../��� /@# : A�#�Z� � %
��fG���.
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            J�=�� ����y� 6# d�� � �.�� M6:�� �� �
(�� %<N 7����k �� ��y�3 . /� G	" :      J­�=�� P J�=�� �
�� M6:�� �f
 M6:�� �
�� .          %­�Pj p�­@C 6­&� � �kf J­�=�� ¥�­» M6­:�� 0�­` l��k �W� ����y� 6# d�� � �� ¥�� P�

��(@
 :f           ��(�� J�=�� �# q` �W� M6:�� !@3 q` M��Vy� 6# $����� � :      M6­� �­# 6D� 8aDy� M�k �f
                      �­�k ��­� �kf� M6­:�� ¥�» J�=�� 0�` P J�=�� ¥�» M6:�� 0�9	
 ��S. J�=�� �# 6D� �W� ����F�

      c­
w !­"� ��S�)  � c­@	. (                      c­	�� c­	� %?5­. G­=?�� �v­. �y�­3 �­@��� �� �­@��(� a­@=# P ��  %­<N
                             ��!­"F� 6­# ��­=��# ��S­. �y�­3 �­@��� ��­&�� /­�
(� %­<N %?5­�� �­�� ��­&� �� 6­&« /�� �# /�
(� .

      G	
­1 ��S­� >	�� ...         G­=?�� �­�k �
­(� %­<N M6­:�� �� M6­:�� ...     �­?� P �� ��­=?� /­	
 �� ��­�=y�
/	
 . 

35. 

Firk. Arab. 89 
8 ff. (14.5 x 9.5 cm) consisting of 1 quire of eight leaves, 10-16 lines to a page.  

Topic dealt with: isti�q�q al-�iq�b. Apparently fragment from a collection of re-
sponsa (or refutation ?).  

Notes from the text (f. 5b): — 

 ... �� 6# /� %�¡1�� 7SC ��� ���N � ��k �@�" �# �E...  
f. 6b: — 

6# /���k �# �#v
 a�� )� ( 0���� )��� a�3 ��k TG=�
 /� ���
&��...  
f. 7a f: — 

 ...                      !­.� 82­^ � %­�j�� 6­# >	­� 0���� �� 0�W=�� a@=y� �SC � /���k �# ���1 £f)� (  %­N�-
                      �	­
(�� �� �­@	. !" ��� ��k� ��
�� �SC � /�j�
� �W3 a@g� �<#�&-� ��� %#!(�y� %�W+� � �:@�� £f

  �� /. )��D#                    )��D­y� ��­(=�� �f /­N��� �S­C � �­��" �­C� /W	�D� aV�"� !" ��V�� �#L�� ��(=
 /��v. )��Dy� ��(=�� 6# J:3� 4d
&��.)� ( /�
" J	�D� �# cW3$...  
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36. 

Firk. Arab. 627 [II Firk. Yevr.-Arab. I 1117] 
12 ff. (13,5 x 9,5) containing two single leaves (ff. 1-2) and one quire of ten 
leaves (ff. 3-12), with 10 lines to a page. The quire has a numbering on the left 
upper margin of the first recto page: th�niyya.  

The fragment deals with tawba and appears to be part of a collection of responsa, 
possibly by Y�suf al-Ba��r. There are no proper names or booktitles mentioned 
in the fragment.  

Beginning of the fragment: — 

�P�� �
­� �� q­9	
 ��k �L´ ��i�� %�=��. J�=�� ��j 6# %.����. ��(=�� É�(1 J�=� �� �5� P ��
              ­(=�� %I(D­# %­.���� ��­&� �<�N� J�=�� ��5- %�� �
@
 %�.���� %�P!���­�k G­	�=� 6­3 �­@g�� �­# ��

    ��(�� /. ~�1 �# qD- .��S­�3P� ��� �kf �� )��Dy� �S�� ®(D� ��S�3P� �� �@	. !" ��� J�3��
  �<@3]1� [p�­� a­�3 �K­=��� �­<	�3 �!­@�� �� �­@	. !­"� �<­@# /­	�f �S­�3� 6­# £f 7�1� �¿� �	- 6#

  j��=y�)� (      a@�
y� ��S�3P� 63 a@g� �<	�f)� (  �<@3�­�k %­
�=# £f )­��� ��S�3P� �� �@	

 �<@3
d­e 6­# ���S­y� �K­=��� �!­@�� �­@W�3 �­� �­�� �­@	. ��­. É�(­1P� � �C �W� %(	(- /� ��&� �� de 6#

           �L­* � !­<9�� �P!­. /­��&. �­�k �­�k ��
(�1� G�=� �� q9	
 7�@�
(�1P ��S�3�] .2� [É�­
 �­#
           �� �5­� P /­�� �­	- 6# %3�1P� 6# /@#        �­�k ��­1 �#v­. G­�=�  .��­� �­@W�3 �­� �� �­@	. �­�� ¥�­� P�

�
(�D­� � �­<	�f j��­=y� p�­� a­�3 �$�3 de �C� /�8�1f 6# �<	�3 �# �v. /�3�1f 6# �S�=# 82Dy�
q­	
I� � 2C�­@� P� /���­1f 6­# É�­
 �­# �L­� � 7!­<N �S­
� � /­�� �­	- 6­# /M#S� �� �@� G. /M#k

  >	�
 ...   P� /	�f ...     /­	�f 7��S­�3�.]2� [�S­�=� � �kf� 7��S­�3�. /­=# �­�k G­�# G­=
 �kf �­C�
G5­� /­@# /­
�" a­�3 P� /­. 7�­&?� P /�� /	
 7��5�� ��(@- j�j$�� J�e� /�8�1f ��S�� /	�f 8�Dy� 7��

a­�3 �!­@��
 /��8�­1f 6­# �!­(� �­# X�No­1� � 7!­<+ �Pj�­. ��­&� /­. � ��k G� ��K� /	�f 7��S�3��

y��
­(�� �� �­�k� É�­
 �­# �L­� � !­<+� �S­. � ��S­�3P� ¥�­» l�­N �­<�
(� �<­@# %­.����� %	5=
/�
"] .3� [ �@# /M#k 6D- �<	�f !�$ 48�1f cV�"� �W� £�=� /@# ��(=��� �S�� 6D- 2V�(�...
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A new mas	ala begins on ff. 5af, followed by a jaw�b on ff. 5bff: — 

%�vD# . C� c�"�      �# 82b� J�3 �kf G]5� [           G­<
 )��D­y� ®(D­� %.���� �� J�=� ��� %?� �� J&-
                            G­� J­&- ��S­� �P �� j�D­?. �S­C j�­=� �­�k 6­&« � a�#� %I(D# c��� �Z ��� %�=�� ��k q`
                      %­�=�� j�­N� �S­=� ��­&�� �­Cj�N� !=
	
 J&i� ��k %�3 c�I. Jw G	�!. �# J&- /	
 c
�� ���#

&i� j�D
 a�3 �!�c
w !" 0S�� J.  
���+� .    ��	�!. ��(=�� ®(D� %.���� �� �@	. !" ��� J�3�]6� [  ��S­�3P� a�3 %D��(y� %(��I. �R!-�

            ��­(=�� %I(D­# �­¿�� a­�3 �!­� G. /��- ��S� >	� �*¤�� %I(D# �¿�� %�3 %
�=# 6WV�� ��k�
 )��Dy�...  

37. 

Firk. Arab. 628 [Firk. Yevr.-Arab. I 122] 
6 ff. (13.5 x 9 cm) consisting of one quire of six leaves, with 15 lines to a page.  

Detailed argumentation (apparently Mu�tazil�) that God cannot be a body (jism). 
The text begins with a jaw�b so that the fragment is presumably part of a collec-
tion of responsa. The text seems to be complete at the end, since f. 6b has only 
two lines followed by a sign marking the end of the text (�). Possibly originally 
part of the same copy as Firk. Arab. 651. 

Beginning of text: — 

���+� .       �3 �kf JD+� ,!- a�3 �!�Dy� �� J�3�            !­(�3�� /D­?@� ��­y�3 ���j�­" /­���� �­@�3�
 �!" J
                      � �­<:� )­	(���� � %5­"�@y� c��� �f� �(@��. /W�3 a�3 �SC 7j�(�3� � j�=� �� qN� JDN /��

 4��
=��...  
End of text: — 

 ...     4���­� /­W�=� 6�j�­(�3P� G� a�3 ~"���� £f %��" /	3��j� K		W��� £f G	
1 p�@C 6&� � �k 

/��7 /��- �SC j�(�3� �
" /�(3 ��W&. J�3 !"� }L<N /��� 6#v� P 6�SC 6# /	�3 �!"� j�(�3� 0�  
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38. 

Firk. Arab. 651 
6 ff. (13.3 x 9.7 cm) consisting of one quire of six leaves, 13-14 lines to a page. 
Possibly originally belonging to the same codex as Firk. Arab. 628.  

Contains a responsum (ris�la/maq�la) to a question (see e.g. f. 1a: f� su	�lika) re-
garding epistemology. Possibly Mu�tazil� treatise. No proper names mentioned 
except a���b al-idr�k (f. 3a-b) and al-mutakallim�n f� kutubihim (f. 4b). Colophon 
on f. 6a, according to which the copy was completed in Mu
arram 421/January-
February 1030.  

Notes from the text (f. 2a ff.): — 

J­�=�� ��&� L
 p��j . ����!# p�!y� ��� K��m £f 0Mjt� 7�@�" �# �L´ ��
�� �SC � ��(�� �� J�3�
    ��. 6# �<	?@.� l���!y� l�
�.* qN���� J­�=�� 6­&� � �k ­
 ���t­1 /­	�3 ̈c­
�� �­# �­(� ��k �� 

��­��
wf� ��	?� �R��» ¥�N ��� �=��. J�=�� ��&� P �� ¥�-� ����
wf� ��	?� qN���� ��. 6# l�!C�by�.
a@=# ���t� � /���k �y ��&� P� qN���� ��. 6# .  

f. 2b f: —

 ...    p��jF�. ��(�� )��I� �SC ��     ­@	. !­" 6E� �@��V­¸ G­	
 ��­� K��­m �� %��­1��� 7S­C ��� � �
)� (� l�j�­(�3P� ��­*j %­	?	� �­@	.� ������­� /­��� �­# /­	
 �&b�� /	?@. J�=�� � �!(� /W�=� L


 ... /�j�3f £f %N�- P ��
Last words of the treatise (f. 6a): — 

         @=# �@	. !"� qN���� ��. 6# >	� /��� J�=�� �� ¥�� P� ��� �# l�#��=y� � �� �C� J�=�� ��N� a
7�­���k �­# ���­1 £f 6�!­(�=#� 6�!­��# �­@��� 2?@. �@W�=�� l�!C�by�. �@W�=� ����
wf� ��	?� /W�=� P ��

��
�� �SC � .x !Wi�� %��(y� cÃ.  
The scribe’s colophon is as follows (f. 6a): — 

�=.��� ��� �<�D� 6# ß��?�� ��� ... %¡	# �.��� 6��b3� !-� %@1 ���� �<^  

*  ��. 6# :G��� � ��&#.
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On the margin left of the colophon: — 

x� �^ �� M��� /. ÆM��3  
f. 6b contains various Hebrew texts in Arabic transliteration that are unrelated to 
the text of the fragment 

39. 

Firk. Arab. 652 
59 ff. (12.4 x 17 cm), 15 lines to a page, written in clear naskh, consisting of three 
quires of eight leaves (ff. 1-8, 9-16, 17-24), one quire of four leaves (ff. 25-28), one 
quire of nine leaves (ff. 29-39 [was originally quire of 10 leaves – leave preceding 
f. 29 is missing]), one quire of ten leaves (ff. 40-49) [the original binding of ff. 29-
49 is still well visible], bifolio (ff. 50-51), isolated folios (ff. 52, 53), bifolio (ff. 54-
55), isolated folios (ff. 56, 57), bifolio (ff. 58-59). Ff. 52-59 are heavily damaged. 
Frequent interruptions in the sequence of the text following ff. 8, 16, 25; ff. 26-27 
misplaced, continuation of f. 25 on f. 28. Towards the end of the fragment, the 
leaves are in total disorder.  

Fragment of K. Ladhdhat al-dh�t f� ithb�t al-wa�da wa-l-�if�t by al-Fa�l b. Mufar-
raj, a Karaite theological work of a later period (certainly later than Sahl b. al-Fa�l 
al-Tustar�). Author mentions another work of his on f. 17b: K. al-Tahdh�b. 

Title page (f. 1a): — 

� ~	@5� l�?5��� 4!-��� l�
wf � l�ÝS�� l�ÝS°� ����/�Ã�* x� 6D-� O�?# 6. GV?�  
Beginning of the text (f. 1b): — 

 ...                      )­�I# /­�� %­#�� 7S­C /. q	���� /WZ� /	�f c� ��W�3 GN� J�=�� �SC �� c��� �y 2��
 !=.�
 6# G(=��...  

Reference to author’s K. al-Tahdh�b (f. 17b [margin]):— 

�^ �?	�1� /	
 �L&�� �@	
��1� !"�/	�f n�^� 6# /	�3 ~(	�
 �@� q�S<��� ���� � �	#  
Chapter headings to be found in the fragment: — 

 /���
1 £�=� /��
wf ��N� � �L&�� � ��.)2�(  
 ,j��i� /	�f a<@� G3�
 l�
wf � ��.)5�(  

 /=
�� �#� G(@�� � ��.)9�(  
 �L&�� � �L&�� ��.)12�(  
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 !����� � ��.)17�(  
 JC��» 0�` 6#� �W9@y� a�3 �L&�� � ��.)17�(  

 �!(��� �V(�� � ��.)23�(  
 ��N¤� � ��.)24�(  

 G5
)25�(  
 £�=� /@3 %�¯��� 2?� � ��.)28�(  

 ��=1��� n�$��� � ��.)29�(  
 J	-��� 6���� x� JD.)33�(  

 %<N � �P�-� }L� £�=� /��� %����1� � ��.)50�(  
��. £�=� /	�3 %N�i� %����1� � )51�(  

 l�w!�� /
b� P £�=� /�� � ��.)54�(
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Mu�tazil� Theory in Practice:  
The Repentance (tawba) of Government Officials  
in the 4th/10th century� 

Maurice A. Pomerantz 

Repentance is the act of seeking atonement for one’s misdeeds or shortcomings. 
Shared across a broad range of the world’s cultures and religious traditions, it is 
believed by many to be essentially connected to the conduct of a moral life.1 In 
the religion of Islam, as in Judaism and Christianity, repentance is also a central 
religious concept.2 Mentioned frequently in the Qur��n, repentance is primarily 
designated by the word tawba and its derivatives, connoting a “return to God.”3 
Numerous Qur��nic verses urge believers to desist from sin and pursue the act of 
penitence prior to their final days.4 Similarly, many Prophetic traditions (a��d�th) 
address the importance of contrition and repentance in the life of the believer.5 

Of vital concern to the piety of the early Muslim community, repentance has 
remained a central focus in both the thought and practice of many believers. 
Scholars of Islamic jurisprudence, theology, and mysticism have created over the 
centuries a rich theoretical literature in their debates concerning the concept of 
repentance.6 Likewise, many ritual practices of both individuals and groups have 

�  The author wishes to express his sincere thanks to Professors Paul Walker, Wilferd Made-
lung, Wad�d al-Q���, Everett Rowson, Frank Griffel, and Devin Stewart for reading and 
commenting upon earlier drafts of this article. 

1  David E. Aune, “Repentance,” in The Encyclopedia of Religion, vol. 12, pp. 337-42; Samuel 
McComb, “Repentance,” in Encyclopaedia of Religion and Ethics, vol. 10, pp. 731-35.  

2  Amitai Etzioni and David E. Carney (eds.), Repentance. A Comparative Perspective, Lanham 
1997; Adriana Destro and Mauro Pesce (eds.), Rituals and Ethics. Patterns of Repentance – Ju-
daism, Christianity, Islam. Second International Conference of Mediterraneum, Paris / Leu-
ven 2004. 

3  Ibn Man��r, Lis�n al-�arab, Beirut 1955 [repr. 1992], vol. 1, p. 233: al-tawba al-ruj�� il� Al-
l�h.  

4  Uri Rubin, “Repentance and Penance,” in Encyclopaedia of the Qur	�n, vol. 4, pp. 426-30; 
Frederick M. Denny, “The Qur�anic Vocabulary of Repentance. Orientations and Atti-
tudes,” in Studies in Qur	an and Tafsir. Journal of the American Academy of Religion Thematic Is-
sue 47 (1979), pp. 649-64; Mahmoud Ayoub, “Repentance in the Islamic Tradition,” in Re-
pentance. A Comparative Perspective, eds. Amitai Etzioni and David E. Carney, Lanham 
1997, pp. 60-75. 

5  See Ibn M�ja al-Qazw�n�, Sunan Ibn M�ja, ed. Mu
ammad �Abd al-B�q�, Cairo 1972, vol. 
2, pp. 1419-22; Book 49 of �a��� Muslim concerns tawba, see with commentary by Q��� 
�Iy��, Ikm�l mu�lim bi-faw�	id Muslim, ed. Ya
y� Ism���l, al-Man��ra (Egypt) 1998, vol. 8, p. 
240-305; Ibn Qayyim al-Jawziyya, Kit�b al-Tawba, ed. ��bir al-Ba
�w�, Beirut 1992; Ayoub, 
“Repentance in the Islamic Tradition.” 

6  For jurisprudence, see �Al� Jaff�l, al-Tawba wa-atharuh� f� isq�
 al-�ud�d f� l-fiqh al-isl�m�, Bei-
rut 1989; Ayoub, “Repentance in the Islamic Tradition.” For theology, see Josef van Ess, 
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focused upon penitence and contrition.7 Often involving the relationship be-
tween the outward performance of a particular speech act or action in confirma-
tion of the innermost thoughts and feelings of the actor, expressions of contri-
tion have been powerful moments of individual transformation as well as impor-
tant occasions for groups to reflect upon the shared bases of collective life. 

I. Accounts of repentance by government officials in the 4th/10th century  

Historical accounts relating to the 4th/10th century report that several officials 
repented at the end of their service for the government. Their acts of penitence 
appear to have involved various aspects of Mu�tazil� theory and were, at times, 
undertaken in the presence of prominent scholars from the school. In this study, 
we shall examine seven individual cases of repentance by government officials 
and consider their relation to Mu�tazil� doctrine on the subject of tawba. We will 
argue that the repentance by government officials was motivated by theological 
concerns and offers proof of their commitment to Mu�tazil� doctrine. 

The first and most detailed account of repentance by a government official in 
the 4th/10th century is related by Ab� �Al� al-Mu
assin al-Tan�kh� (d. 384/994). 
He describes the repentance of his maternal grandfather, a local administrator 
(k�tib d�w�n) in Ahw�z, Abu l-Q�sim b. Ab� �All�n (d. first half of the 4th/10th c.), 
at the urging of the famed Mu�tazil� scholar, Ab� �Al� Mu
ammad b. �Abd al-
Wahh�b al-Jubb��� (d. 303/915).8  

Theologie und Gesellschaft im 2. und 3. Jahrhundert Hidschra. Eine Geschichte des religiösen Denkens 
im frühen Islam 1-6, Berlin 1991-97, vol. 4, pp. 579-90; Mokdad Arfa Mensia, “Théories du 
repentir chez les théologiens musulmans classiques,” in Rituals and Ethics. Patterns of Repen-
tance – Judaism, Christianity, Islam. Second International Conference of Mediterraneum, eds. 
Adriana Destro and Mauro Pesce, Paris / Leuven 2004, pp. 107-23. For discussions of re-
pentance in mysticism, see Josef van Ess, Die Gedankenwelt des 
�ri� al-Mu��sib� anhand von 
Übersetzungen aus seinen Schriften dargestellt und erläutert, Bonn 1961, pp. 63-64 and p. 130; 
Susanna Wilzer, “Untersuchungen zu �azz�lis Kit�b al-Tauba,” Der Islam 32 (1957), pp. 
237-309; 33 (1958), pp. 51-120; M[artin] S[tanley] Stern, “Notes on the Theology of Al-
Ghazzali’s Concept of Repentance,” The Islamic Quarterly 23 ii (1979), pp. 82-98; idem, Al-
Ghazzali on Repentance, New Delhi 1990; Richard Gramlich, Alte Vorbilder des Sufitums, Wie-
sbaden 1995, vol. 1, pp. 173, 44143; vol. 2, pp. 109, 235, 240, 386, and 427; Ayoub, “Re-
pentance in the Islamic Tradition.” 

7  For prayers of repentance, see Constance E. Padwick, Muslim Devotions. A Study of Prayer-
Manuals in Common Use, London 1961, pp. 173-98; For repentance in Sh��� thought and 
piety, see Ayoub, “Repentance in the Islamic Tradition;” Gerald R. Hawting, “The taw-
w�b�n, atonement and ��sh�r�	,” Jerusalem Studies in Arabic and Islam 17 (1994), pp. 166-81. 
For repentance in a literary/courtly context, see Philip F. Kennedy, The Wine Song in Classi-
cal Arabic Poetry. Ab� Nuw�s and the Literary Tradition, Oxford 1997, pp. 194-240. 

8  Al-Tan�kh�, Nishw�r al-mu���ara wa-akhb�r al-mudh�kara 1-8, ed. �Abb�d al-Sh�lj�, Beirut 
1971-73, vol. 1, pp. 221-24. For Ab� �Al� al-Jubb���, see L. Gardet, “al-Djubb���,” in The En-
cyclopaedia of Islam. New Edition, vol. 2, p. 569. For further discussion of this passage, see 
Julia Bray, “Practical Mu�tazilism. The Case of al-Tan�kh�,” in �Abbasid Studies. Occasional 
Papers of the School of �Abbasid Studies Cambridge 6-10 July 2002, ed. James E. Montgomery, 
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According to Tan�kh�, Ibn Ab� �All�n spoke with al-Jubb��� one evening and 
asked him for his opinion regarding his own work on behalf of the government, 
stating, “Oh Ab� �Al�, do you not fear for me on account of the affair with 
which I am involved?”9 Al-Jubb��� replied, “Oh Abu l-Q�sim, how can I not fear 
for you! By God, if you were to die in this state, you would not smell the odor 
of paradise!”10 To this statement, Ibn Ab� �All�n responded with incredulity: 

Why and wherefore? Indeed I work as an accountant and I go about my affairs like a 
copyist. I take my salary from the bayt al-m�l or when a person comes to me who has a 
grievance and has been obliged to pay a wrongful excess of tax (khar�j), I reduce it for 
him and rectify it in his accounts, so perhaps he gives me a present from the goodness 
of his heart; or I receive some benefit from the ruler’s property (artafiqu min m�l al-
sul
�n) which represents only my share of the general property of the Muslims (fay	 al-
muslim�n).11  

Ab� �Al� al-Jubb��� then responded: 

Abu l-Q�sim, God cannot be deceived! Tell me, do you not choose the surveyors of 
land (muss��) and send them out to do their work and advise them to examine carefully? 
So they leave and they increase by pen one or two in ten [of the survey] and they come 
to you with these falsifications (taz�w�r) and you reduce them. Then you make up the 
payment registers (jar�	id) and you give them to the tax collector (mustakhrij) and you 
say to him, “I wish that the money be paid in full on such and such a day with the as-
sessor (jahbadh). If it is not so, I will nail your hands to your feet.”12 

After Ibn Ab� �All�n agreed to this description, al-Jubb��� continued, stating: 

Then the tax collector (mustakhrij) leaves and he dispatches the cavalry and the infantry, 
the messengers and those who urge payment. He beats, strikes and fetters [people] acting 
according to your orders. If you said, “Release a man, or postpone that which he owes,” 
he [the tax collector] would accept your command. If you did not grant him pardon, he 
[the tax collector] would pursue him [the man] until he delivered the money.13 

Ibn Ab� �All�n again agreed. Thus Ab� �Al� continued: 

And the money is received by the assessor and you put forth the contracts (�ik�k) from 
your d�w�n with your distinguishing marks (�al�m�t) upon them?14 

                                                                                                                                                                                                                          

Leuven 2004, pp. 116-17. For a complete translation, see D.S. Margoliouth, The Table-Talk of 
a Mesopotamian Judge. Translated from the original Arabic, London 1922, pp. 117-20. I 
would like to thank Dr. Bray for alerting me to the presence of this passage.  

9  Al-Tan�kh�, Nishw�r, vol. 1, p. 222: y� Ab� �Al� atakh�fu �alayya mimm� an� f�hi shay	an? 
10  Al-Tan�kh�, Nishw�r, vol. 1, p. 222. For the various scents associated with paradise in the 

Qur��n, see Qur��n 76:5, “camphor” (k�f�r), Qur��n 76:18, “ginger” (zanjab�l), and the 
more general (ray��n) of Qur��n 56:89. See Patricia Crone, Meccan Trade and the Rise of Is-
lam, Princeton 1987, pp. 76-77 (ginger) and p. 255 (camphor). See also Devin J. Stewart, 
“Smell,” in Encyclopaedia of the Qur	�n, vol. 4, pp. 62-64. 

11  Al-Tan�kh�, Nishw�r, vol. 1, p. 222. 
12  Al-Tan�kh�, Nishw�r, vol. 1, pp. 222-23.  
13  Al-Tan�kh�, Nishw�r, vol. 1, pp. 222-23. 
14  Al-Tan�kh�, Nishw�r, vol. 1, p. 223. 
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Finally, al-Jubb��� stated: 

So what part remains of this action (�amal) for which you did not bear responsibility, 
were [not] liable for its damage, and did [not] take upon your own self as sin? Repent to 
God (tub il� All�h) for if you do not, you shall [surely be] destroyed! Give up the work 
on behalf of the government (ta�arruf) and take care of the concern for the hereafter!15 

After this stern warning, Ibn Ab� �All�n reported how al-Jubb��� began to exhort 
and preach to him until he broke down in tears. In his preaching to Ibn Ab� 
�All�n, al-Jubb��� recalled the story of the repentance of the earlier Mu�tazil� 
scholar Ja�far b. 	arb (d. 236/850) who had similarly worked on behalf of the 
government and attained a wealth “which came close to that of the viziers” and 
then repented.16  

Having heard this account of the actions of Ja�far b. 	arb, Ibn Ab� �All�n was 
convinced. He stated: 

His speech influenced me and I worked toward repentance and renouncing work on be-
half of the government (�amiltu �al� al-tawba wa-tark al-ta�arruf). I continued rectifying 
my affair on account of that for a while until it was possible for me to remove [myself] 
from the [service of the] government. Then, I repented, and I no longer returned to 
such work. 17  

Another intriguing case of repentance from the 4th/10th century is that of the 
B�yid am�r of Baghdad, Mu�izz al-Dawla (d. 356/966).18 According to two re-
ports, one related by Mu
ammad b. �Abd al-Malik al-Hamd�n� (d. 520/1127) in 
the Takmilat t�r�kh al-�abar�, and another by al-	�kim al-Jishum� (d. 494/1101) in 
the Shar� �Uy�n al-mas�	il, the am�r repented at the end of his life in the presence 
of the famed Ba�ran Mu�tazil� scholar, Ab� �Abd All�h al-Ba�r� (d. 369/979).19  

Al-Hamd�n� stated that in the year 356/966, when Mu�izz al-Dawla was on 
campaign against the ruler of the Marsh (ba
��a), �Imr�n b. Sh�h�n (d. 369/979), 
he suddenly fell ill with an infection. After entrusting his troops to his Turkish 
chamberlain, Subuktag�n (d. 364/974), the am�r rushed back to Baghdad where 

15  Al-Tan�kh�, Nishw�r, vol. 1, p. 223.  
16  Al-Tan�kh�, Nishw�r, vol. 1, p. 223: k�na yataqalladu kib�r a�m�l al-sul
�n wa-k�nat ni�matuh� 

tuq�ribu ni�mat al-wuzar�	. For a detailed analysis of the story of the repentance of Ja�far b. 
	arb, see Appendix I below.  

17  Al-Tan�kh�, Nishw�r, vol. 1, p. 224. 
18  See K.V. Zetterstéen and H. Busse, “Mu�izz al-Dawla,” in The Encyclopaedia of Islam. New 

Edition, vol. 7, p. 484. 
19  Mu
ammad b. �Abd al-Malik al-Hamd�n�, Takmilat t�r�kh al-�abar�, ed. Y�suf Kan��n, Bei-

rut 1961, pp. 192-93; al-Jishum�, Shar� �Uy�n al-mas�	il, MS �an���, al-Maktaba al-Gharbiy- 
ya, �ilm al-kal�m no. 99, f. 90a. For Ab� �Abd All�h al-Ba�r�, see Josef van Ess, “Ab� �Abd 
All�h al-Ba�r�,” in The Encyclopaedia of Islam. New Edition, Supplement, Fascicules 1-2, p. 
12. The repentance is also mentioned in two other sources without reference to Ab� �Abd
All�h al-Ba�r�, see Ibn al-Ath�r, al-K�mil f� l-t�r�kh 1-15, ed. C.J. Tornberg, Leiden 1867-76 
[repr. Beirut 1995], vol. 8, p. 575, and Miskawayh, Taj�rib al-umam wa-ta��qub al-himam, ed. 
Sayyid Kasraw� 	asan, Beirut 2003, vol. 5, p. 350.  
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he appointed his son, �Izz al-Dawla Bakhtiy�r (d. 367/978), as ruler. Realizing 
that his final days were upon him, he summoned Ab� �Abd All�h al-Ba�r� to his 
palace.  

Both al-Jishum� and al-Hamd�n� report that the purpose of Ab� �Abd All�h 
al-Ba�r�’s being summoned to the palace was the repentance of Mu�izz al-Dawla. 
Al-Hamd�n� states that the am�r both “manifested repentance” (a�hara al-tawba) 
and “repented at his [Ab� �Abd All�h al-Ba�r�’s] hand.” 20 However, al-Jishum� 
states, more precisely, that Mu�izz al-Dawla summoned the shaykh Ab� �Abd Al-
l�h al-Ba�r� in order “to dictate to him the conditions of repentance.”21  

Al-Hamd�n� describes the circumstances surrounding the am�r’s repentance. 
Ab� �Abd All�h al-Ba�r� was accompanied by another Mu�tazil� scholar, Abu l-
Q�sim al-W�si
�.22 The two men entered the palace of Mu�izz al-Dawla and 
stayed with the am�r during his final hours.23 However, neither scholar desired to 
pray in the am�r’s residence and went to a mosque which was located outside its 
gates. When queried by the am�r about the reasons for this action, Ab� �Abd Al-
l�h al-Ba�r� answered, “prayer in a place which has been unlawfully taken is not 
valid for me.”24 

Mu�izz al-Dawla was also reported to have asked the shaykh Ab� �Abd All�h 
al-Ba�r� for his opinion of the caliph �Umar b. al-Kha

�b (d. 23/644) and the 
companions (�a��ba). Ab� �Abd All�h mentioned their early merit (dhakara 
s�biqatahum) and the historical tradition that �Al� b. Ab� ��lib (d. 40/660) had of-
fered his daughter Umm Kulth�m to �Umar in marriage.25 According to al-
Hamd�n�’s account the am�r was amazed by this (ista��ama dh�lika) stating, “I 
have never heard that before.”26 As part of his repentance, Mu�izz al-Dawla then 

                                                                                                                                                                                                                          
20  Al-Hamd�n�, Takmila, p. 192: t�ba �al� yadih�. 
21  Al-Jishum�, Shar� �Uy�n al-mas�	il, f. 89b: laqqanahu shar�	i
 al-tawba. Cf. Miskawayh, Ta-

j�rib al-umam, vol. 5, p. 351, “He [Mu�izz al-Dawla] summoned the most important theo-
logians and jurisprudents (wuj�h al-mutakallim�n wa-l-fuqah�	) and asked them about the va-
lidity of repentance (�aq�qat al-tawba) and whether or not it would be correct for him. 
They gave him the opinion of its correctness, and instructed him in that which he should 
say and do” (aftawhu bi-�i��atih� wa-laqqan�hu m� yajib an yaq�la wa-yaf�ala).  

22  Abu l-Q�sim al-W�si
� was a known associate and student of Ab� �Abd All�h al-Ba�r�, see 
al-Taw
�d�, Akhl�q al-waz�rayn, ed. Mu
ammad al-�anj�, Beirut 1992, p. 201; van Ess, “Ab� 
�Abd All�h al-Ba�r�,” p. 12. 

23  Al-Hamd�n�, Takmila, p. 193. 
24  Al-Hamd�n�, Takmila, p. 193: al-�al�t f� l-d�r al-magh��ba �ind� l� ta�i��u. Cf. Abu l-	usayn 

al-Ba�r�, Kit�b al-Mu�tamad f� u��l al-fiqh 1-2, ed. Mu
ammad 	am�d All�h, Damascus 
1965, vol. 1, pp. 195-200, where the prohibition is discussed for the later Mu�tazila and 
Zayd� Sh��ites.  

25  See Wilferd Madelung, The succession to Mu�ammad. A study of the early Caliphate, Cam-
bridge 1997, p. 67, citing Ibn Sa�d, Kit�b al-�abaq�t al-kab�r 1-9, ed. Eduard Sachau [et al.], 
Leiden 1905-40, vol. 8, pp. 339-40, and p. 79, citing al-�abar�, T�r�kh al-rusul wa-l-mul�k 1-
15, ed. M.J. de Goeje [et al.], Leiden 1879-1901, vol. 1, p. 2732.  

26  Al-Hamd�n�, Takmila, p. 193: m� sami�tu h�dh� qa

u. 
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gave away the majority of his money as alms, manumitted his slaves and re-
solved outstanding complaints against the government.27  

The historian Ab� Shuj�� al-R�dhr�war� (d. 488/1095), in his account of the 
events of the year 373/983, described the repentance of the nephew of Mu�izz al-
Dawla, Mu�ayyid al-Dawla (d. 373/984), the am�r of Rayy since 366/976.28 Rec-
ognizing that the am�r was suffering from the symptoms of diphtheria (khaw�n�q) 
and did not have much longer to live, his vizier, the famed Mu�tazil� scholar and 
patron, al-��
ib Ism���l b. �Abb�d al-��laq�n� (d. 385/995) came to his bedside 
to counsel him. 

Considering the future of the B�yid dynasty, Ibn �Abb�d hoped to make sure 
that the transfer of power in Rayy occurred without incident. He advised 
Mu�ayyid al-Dawla to “delegate his command to one whom he believed would 
be trusted by the army, until such a time as God would grant his recovery and 
his return to the supervision of the affairs of his kingdom.”29 The vizier ex-
plained his rationale stating that if Mu�ayyid al-Dawla acted in this way, when he 
recovered from this disease, his action would be considered an “appeal for aid 
which had no harm attached to it.”30 Mu�ayyid al-Dawla answered his vizier 
curtly, “I am not concerned with that. Kingship has no value [when compared 
to] the end of a man[’s life] in such a state as I am. Do whatever occurs to you 
[to be right]!”31 

As he came to the “brink of death” (ashf�), Ibn �Abb�d then advised him: 

My Lord, repent for all that you have entered into! Disavow the funds of whose lawful-
ness and licit provenance you are uncertain. When God raises you up and grants pardon 
to you, certify their expenditure for the [appropriate] expense. Resolve every [complaint 
of] injustice (�ul�ma) you know of and are capable of resolving. 32 

Of similar detail and interest are multiple reports surrounding the penitence of 
Ibn �Abb�d, the B�yid vizier of Rayy referred to above. During his first vizierate 

27  Al-Hamd�n�, Takmila, p. 193: tasa��aqa Mu�izz al-Dawla bi-akthar m�lih� wa-a�taqa mam�- 
l�kah� wa-radda shay	an kath�ran min al-ma��lim. Mu�izz al-Dawla died on 17 Rab�� II 356/1 
April 967 and was buried in his palace. His body was exhumed two years later and rebur-
ied in the maq�bir Quraysh [al-K��imayn] upon the orders of his son �Izz al-Dawla Bakhti-
y�r, see al-Hamd�n�, Takmila, p. 203; John J. Donohue, The Buwayhid Dynasty in Iraq 334 
H./945 to 403H./1012. Shaping Institutions for the Future, Leiden 2003, p. 50.  

28  Al-R�dhr�war�, Dhayl taj�rib al-umam, vol. 6 of Miskawayh, Taj�rib al-umam wa-ta��qub al-
himam, ed. Sayyid Kasraw� 	asan, Beirut 2003, p. 57.  

29  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 58: law �ahida am�r al-umar�	 �ahdan il� man yar�hu 
yaskun ilayhi al-jund il� an yatafa��ala ll�h bi-��fiyatih� wa-qiy�mih� il� tadb�r mamlakatih�. 

30  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 58: li-k�na dh�lika min al-isti�h�r alladh� l� �arar f�-
hi. 

31  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 58: an� f� shughl �an h�dh� wa-m� li-l-mulk qadr 
ma�a ntih�	 al-ins�n il� mithl m� an� f�hi fa-if�al� m� bad� lakum. 

32  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 58: tub y� mawl�n� min kull m� dakhalta f�hi wa-
tabarra	 min h�dhih� l-amw�l allat� lasta �al� thiqa min 
�bih� wa-�u��lih� min �illih� wa-�taqid 
mat� aq�maka ll�h wa-��f�ka �arfah� f� wuj�hih� wa-rudda kull �ul�ma ta�rifuh� wa-taqdiru �al� 
raddih�. 
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to the am�r Mu�ayyid al-Dawla from 366-373/976-983, Ibn �Abb�d, on at least 
one occasion, not only repented but also constructed what he termed his “house 
of repentance.”33 According to a statement related by Ab� 	ayy�n al-Taw
�d� on 
the authority of the courtier al-Khath�am�, Ibn �Abb�d “built a house, which he 
called the ‘house of repentance’ in derision, mockery and sarcasm.”34  

Ibn al-Jawz� (d. 597/1200), Y�q�t al-	amaw� (d. 626/1228), and al-�afad� (d. 
764/1363) provide a more detailed report concerning Ibn �Abb�d’s “house of re-
pentance.”35 According to this account, related by a certain Zayd b. ��li
 al-
	anaf�, when Ibn �Abb�d “desired to dictate �ad�th during his vizierate,” (�azama 
�al� l-iml�	 wa-k�na ��na	idhin f� l-wiz�ra), “he went out one day wearing a long 
robe and with a turban wrapped beneath his neck in accordance with the dress of 
the learned men.”36 Al-��
ib then said: “You have learned of my long standing 
in knowledge.” They conceded this. Then he said:  

You have learned that I am involved in this affair. All that I have spent from my youth 
until now has been from the money of my father and my grandfather. Despite all of 
this, I do not forsake the consequences. Bear witness to me just as I call God to witness 
and I call you to witness that I am repentant to God from every sin that I have commit-
ted.37 

After this, the report continues: 

Ibn �Abb�d took for himself a house, which he called the house of repentance, in which 
he remained for a week in that [condition] and then took the signatures of the jurists as 
to the validity of his repentance.38 

Thereafter, Ibn �Abb�d exited the house and sat in order to recite �ad�th. The re-
port concludes by stating that “many people attended such that for every person 

                                                                                                                                                                                                                          
33  Al-Taw
�d�, Akhl�q al-waz�rayn, p. 169: d�r al-tawba; bayt al-tawba. The term d�r al-tawba 

may refer to this world where repentance is possible in contrast to the afterlife. 
34  Al-Taw
�d�, Akhl�q al-waz�rayn, p. 169: thumma yabn� d�ran yusamm�h� d�r al-tawba isti-

hz��an sukhr�yatan wa-sukhnata �ayn. Al-Khath�am�, the scribe of the am�r and ���ib al-jaysh 
�Al� b. K�ma (d. 374/984), provided much of al-Taw
�d�’s information on events in Rayy 
prior to his own arrival in 367/977, see al-Taw
�d�, Akhl�q al-waz�rayn, p. 142. Given that al-
Taw
�d� came to Rayy in 367/977 and relied upon al-Khath�am� for this report, the event 
can, most likely, be dated to the beginning of Ibn �Abb�d’s rule in Rayy in 366/976. 

35  Ibn al-Jawz�, al-Munta�am f� t�r�kh al-umam wa-l-mul�k ed. Na��m Zarz�r, Beirut 1992, vol. 
14, p. 376; Y�q�t, Mu�jam al-udab�	, Beirut 2002, vol. 2, p. 694; al-�afad�, Kit�b al-W�f� bi-l-
wafay�t, ed. Hellmut Ritter [et al.], Wiesbaden 1973, vol. 9, p. 128. The report is also 
found in a slightly different form in Ibn al-Kath�r, al-Bid�ya wa-l-nih�ya, Cairo 1929-32, 
vol. 11, p. 315.  

36  Ibn al-Jawz�, Munta�am, vol. 14, p. 376: wa-kharaja yawman muta�annikan muta
allisan bi-
ziyy ahl al-�ilm. 

37  Ibn al-Jawz�, Munta�am, vol. 14, p. 376: qad �alimtum qidam� f� l-�ilm fa-aqarr� lahu bi-dh�lika, 
wa-an� mutalabbis bi-h�dh� l-amr wa-jam�� m� anfaqtuhu min �ighar� il� waqt h�dh� min m�l ab� 
wa-jadd�, wa-ma�a h�dh� l� akhl� min tab�iyy�t ishhad� �alayya wa-ushhidu ll�ha wa-ushhidukum 
ann� t�	ibun min kull dhanb adhnabtuhu. 

38  Ibn al-Jawz�, Munta�am, vol. 14, p. 376: ittakhadha baytan wa-samm�hu bayt al-tawba wa-
labitha usb��an �al� dh�lika thumma akhadha khu
�
 al-fuqah�	 bi-�i��at tawbatih�. 
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taking dictation, six others were joined to him, each one informing the other and 
the people wrote down [the traditions], even the q��� �Abd al-Jabb�r.”39  

The most curious report about Ibn �Abb�d’s repentance, one that has drawn 
much attention from modern scholarship, concerns q��� �Abd al-Jabb�r al-
Asad�b�d�’s (d. 415/1025) famous refusal to pronounce funeral prayers upon the 
vizier.40 According to the version of events recorded by al-R�dhr�war�, the q��� 
would not pronounce the funeral prayers upon al-��
ib b. �Abb�d because the 
vizier did not repent prior to his death stating, “I do not believe it fit that I pro-
nounce the funeral prayers for him because he died without a repentance mani-
fest for him.”41 

In the Fa�l al-i�tiz�l wa-
abaq�t al-Mu�tazila the q��� �Abd al-Jabb�r likewise re-
lates several accounts of the repentance of government officials. According to 
�Abd al-Jabb�r, the famed Mu�tazil� scholar Abu l-Q�sim al-Balkh� al-Ka�b� (d. 
319/931) who had been employed for a time in the S�m�nid administration as 
vizier for A
mad b. Sahl b. Hish�m al-Marwaz�, the governor of Khur�s�n for 
the S�m�nid am�r Na�r b. A
mad II (r. 301-331/913-942) eventually repented of 
his service on behalf of the government.42 �Abd al-Jabb�r stated that, “at the be-
ginning of his service for the government he [viz., Abu l-Q�sim al-Balkh�] would 
write contracts and [….] month after month and year after year. When he de-
sisted from that [viz. government service] and repented, he followed it up and 
rectified it [viz. his affair]”43 

39  Ibn al-Jawz�, Munta�am, vol. 14, p. 376: �a�ara l-khalq al-kath�r, wa-k�n� l-mustaml� l-w��id 
yan��f ilayhi sitta kull yuballighu ���ibahu fa-kataba l-n�s hatt� l-q��� �Abd al-Jabb�r. 

40  For the most recent attempt to solve the problem of the relationship between Ibn �Abb�d 
and q��� �Abd al-Jabb�r with references to much of the literature on the topic, see Gabriel 
Said Reynolds, “The Rise and Fall of Qadi �Abd al-Jabbar,” International Journal of Middle 
East Studies 37 (2005), pp. 3-18. According to Reynolds, the repentance of Ibn �Abb�d 
cited by Ibn al-Jawz�, Y�q�t, and al-�afad�, occurred at the “end of the vizier’s life” [p. 10]. 
However, he adduces no evidence for his claim, other than to cite Ibn al-Jawz� who gives 
no indication of the date except that it occurred during his vizierate in Rayy [i.e., from 
366/976-385/995]. Since the d�r al-tawba is referred to as well by al-Taw
�d� on the author-
ity of al-Khath�am� in the Akhl�q al-waz�rayn, p. 169, the report most likely dates to the 
year 366/976 and can in any event be no later than 371/981 when al-Taw
�d� departed 
from Rayy. Assuming both reports concern the same event, which is probable given the 
peculiarity of the “house of repentance”, it is more plausible to suggest an early date in Ibn 
�Abb�d’s vizierate for both.  

41  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 158: l� ar� l-tara��um �alayhi li-annahu m�ta �an 
ghayr tawba �aharat �alayhi. Cf. Ibn al-Ath�r, al-K�mil f� l-t�r�kh, vol. 9, p. 110; Y�q�t, 
Mu�jam al-udab�	, Beirut 1991, vol. 2, p. 282; Ibn al-Kath�r, al-Bid�ya wa-l-nih�ya, vol. 11, 
p. 315.

42  See Josef van Ess, “Ab�’l-Qasem al-Balki al-Ka�b�, �Abdall�h b. A
mad b. Ma
m�d,” in 
Encyclopaedia Iranica, vol. 1, pp. 359-62.  

43  �Abd al-Jabb�r, “Fa�l al-i�tiz�l wa-
abaq�t al-Mu�tazila,” in Fa�l al-i�tiz�l wa-
abaq�t al-
Mu�tazila, ed. Fu��d Sayyid, Tunis [1974], p. 297: f� qb�l tawliyat al-sul
�n k�na yaktubu l-
bay��t wa .... shahran shahran wa-sanatan sanatan fa-lamm� �adala �an dh�lika wa-t�ba tatabba�a 
dh�lika fa-a�la�ahu. The editor, Fu��d Sayyid, noted that the word following al-bay��t was 
corrupt. Cf. al-Jishum�, Shar� �Uy�n al-mas�	il, ff. 64b-65a.  
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Similarly, �Abd al-Jabb�r notes in his account of the famed Qur��nic exegete 
and scholar Ab� Muslim Mu
ammad b. Ba
r al-I�fah�n� (d. 322/933) that he 
had also repented. According to �Abd al-Jabb�r, Ab� Muslim al-I�fah�n� “used to 
work for the government time and again” (wa-qad k�na yata�arrafu lil-sul
�n ��lan 
ba�da ��l) until prior to his death when “he left government service and re-
pented.”44  

Finally, �Abd al-Jabb�r relates how Ab� �Al� (d. 345/956), the son of the 
I�fah�n� Mu�tazil� Ab� Mu
ammad b. 	amd�n, had come to him seeking re-
pentance.45 According to �Abd al-Jabb�r, Ab� �Al� “was similar to his father in 
the practice of the doctrine but used to work on behalf of the government.”46 
�Abd al-Jabb�r reports that Ab� �Al� “then came to me in the end [of life/work?] 
and asked me to dictate the papers of repentance, so I did.”47 

II. Comparative analysis of the cases of repentance 

The eleven historical reports recount seven cases of repentance occurring within 
the span of approximately seventy years. The penitent officials included am�rs, 
viziers, as well as lower-ranking members of the local administration of cities. 
Those who repented had worked on behalf of the �Abb�sid, S�m�nid, and B�yid 
dynasties. In several cases, the penitent individual was widely esteemed for his 
knowledge of Mu�tazil� thought prior to repentance. In other cases, it is possible 
that the official’s reputation for Mu�tazil� thought was enhanced by his repen-
tance. In two cases, the official’s adherence to Mu�tazil� doctrine was not known 
specifically from other sources or otherwise remained unclear.48  

                                                                                                                                                                                                                          
44  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 323: wa-m�ta wa-huwa t�rik li-l-ta�arruf t�	ib. Cf. ibid., p. 

299, where details of Ab� Muslim al-I�fah�n�’s biography were first listed. For Ab� Muslim 
al-I�fah�n�, see Josef van Ess, Theologie und Gesellschaft, vol. 4, p. 250. See also Y�q�t, 
Mu�jam al-udab��, vol. 5, pp. 239-41. Ab� Muslim was an official in the province of F�rs. 
He served in the d�w�n al-khar�j wa-l-��y�	 during the caliphate of al-Muqtadir (r. 295-
320/908-932). He also acted for approximately one month in 321/933 as the chief admin-
istrator of I�fah�n, before losing his position with the seizure of the city by �Al� b. B�ya 
(the future B�yid am�r �Im�d al-Dawla (d. 338/949) in Dhu l-Qa�da/ October-November 
of that year. 

45  The repentance probably occurred during the year 345-6/956-7 when �Abd al-Jabb�r was in 
I�fah�n, see Wilferd Madelung, “�Abd al-Jabb�r b. A
mad al-Asad�b�d�,” in Encyclopaedia 
Iranica, vol. 1, pp. 116-18.  

46  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 322: k�na … �al� mithl 
ar�qatih� f� l-madhhab l�kinnahu 
k�na yata�arrafu ma�a l-sul
�n. 

47  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 322: thumma j�	an� �khiran wa-sa	alan� iml�	 awr�q f�  
l-tawba fa-fa�altu. Cf. al-Jishum�, Shar� �Uy�n al-mas�	il, f. 71b. 

48  Al-Jishum�, Shar� �Uy�n al-mas�	il, f. 90a, reported that Mu�izz al-Dawla had during his life 
promoted the dialecticians and had inclined towards Ab� �Abd All�h al-Ba�r� in particular. 
However, the am�r’s own adherence to Mu�tazil� tenets does not appear to be documented 
in other sources. Likewise the am�r Mu�ayyid al-Dawla is not stated to have specifically fol-
lowed Mu�tazil� doctrine, despite his known association with Mu�tazil� scholars such as al-
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Historical accounts of the repentance of government officials in the 4th/10th 
century were written both by scholars familiar with the school’s doctrines and in 
reports of scholars without such connections.49 While it is possible that in some 
of the cases, the act of repentance itself or significant details of the repentances 
were products of attempts either to enhance a scholar’s posthumous reputation 
or to locate a precedent for the practice of repentance in the past, the diverse na-
ture and quantity of the source materials argues against such an explanation for 
all cases. 

It is possible to gain a sense of their shared features by comparing the seven 
cases. Table 1, “Repentances of Government Officials in the 4th/10th century”, 
summarizes relevant details of each case. The succeeding four sections comment 
upon the information presented in tabular form. 

Reasons for repentance 

Of the seven cases of repentance, four implicitly suggest or explicitly state that 
the reason for the official’s repentance was related to the service that had been 
previously performed on behalf of the government. Three of the four cases iden-
tify the act of repentance with the phrase al-ta�arruf ma�a l-sul
�n, “work on behalf 
of the government authority.”50 Indeed al-Tan�kh�’s report relating to the repen-
tance of Ibn Ab� �All�n specifies that government service was not in itself wrong; 
rather it was the possible coercive and corrupt actions involved in the assessment 
and collection of taxes that was sinful.51 

Monetary issues likewise appear to have been important in two cases. In the 
report concerning Mu�ayyid al-Dawla’s repentance, Ibn �Abb�d urges the am�r to 
repent generally for “all that he had entered into,” imploring him to disavow the 
funds of whose lawfulness and licit provenance he was uncertain.52 Likewise, at 
the time of his own repentance, Ibn �Abb�d went out of his way to declare that 

��
ib b. �Abb�d and �Abd al-Jabb�r. However, as Prof. Madelung suggests, the early B�yid 
am�rs inclined to Zayd� beliefs which implied Mu�tazil� doctrine in theology (Wilferd Ma-
delung, personal communication, February 2006). 

49  Three of the scholars who related reports of repentance were known to have studied 
Mu�tazil� doctrine: �Abd al-Jabb�r, al-	�kim al-Jishum�, and Ab� �Al� al-Mu
assin al-
Tan�kh�. For a recent assessment of the nature of the Mu�tazil� beliefs of al-Tan�kh�, see 
Bray, “Practical Mu�tazilism. The Case of al-Tan�kh�,” pp. 122-24.  

50  Al-Tan�kh�, Nishw�r, vol. 1, p. 224 [Ibn Ab� �All�n]: al-ta�arruf; �Abd al-Jabb�r, “Fa�l al-
i�tiz�l,” p. 322 [Ab� �Al� b. 	amd�n]: k�na yata�arrafu ma�a l-sul
�n; p. 323 [Ab� Muslim 
al-I�fah�n�]: wa-m�ta wa-huwa t�rik al-ta�arruf t�	ib. For a similar expression, see Wilferd 
Madelung, “A Treatise of the Shar�f al-Murta�� on the Legality of Working for the Gov-
ernment (Mas	ala f� ’l-�amal ma�a ’l-sul
�n),” Bulletin of the School of Oriental and African Stud-
ies 43 (1980), pp. 18-31. 

51  Al-Tan�kh�, Nishw�r, vol. 1, p. 223. 
52  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 58. 
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all of the money that he had spent on the scholars (ahl al-�ilm) was from funds he 
had “inherited from his father and grandfather.”53 

In contrast to the other six cases, the repentance of Mu�izz al-Dawla appears 
to have had some relation to his beliefs. In the account given by al-Hamd�n�, 
Mu�izz al-Dawla queries Ab� �Abd All�h al-Ba�r� on questions of doctrine such 
as the early merit of �Umar b. al-Kha

�b and other Companions of the 
Prophet.54 This question was related to the Sh��ite beliefs of Mu�izz al-Dawla, for 

                                                                                                                                                                                                                          
53  Ibn al-Jawz�, al-Munta�am, vol. 14, p. 376.  
54  The account of al-Hamd�n� reported that the am�r asked Ab� �Abd All�h al-Ba�r� about 

the early merit (s�biqa) of �Umar b. al-Kha

�b and the Companions (al-�a��ba). It is un-

Table 1: Repentances of Government Officials in the 4th/10th Century 

Penitent official and 

Date of death 
Date of  

Repentance 
Reason for repentance 

[stated or implied] 
Time of  

repentance 

Scholars  
associated 

with 
repentance 

Documented 
acts of 

repentance 

1. Ibn Ab� �All�n  
(d. ca. 340/950)  

Prior to 

303/915 

Work on behalf  
of the government 

End of 
work 

Ab� �Al�  
al-Jubb��� 

None 

2. Abu l-Q�sim  
al-Balkh�  
(d. 319/931)  

ca. 
310/922 

Work on behalf  
of the government 

 

End of 
work 

None None 

 

 3. Ab� Muslim  
al-I�fah�n�  
(d. 322/933) 

ca. 
322/933 

Work on behalf 
of the government 

End of 
life 

None None 

 

4. Ab� �Al�  
b. 	amd�n 
(d. ca. 345/956) 

ca. 
345/956 

Work on behalf  
of the government 

End of 
work/life? 

�Abd  
al-Jabb�r 

Document  

5. Mu�izz al-Dawla  
(d. 356/966) 

356/966 Beliefs, 
Monetary 
concerns 

End of 
life 

Ab� �Abd 
All�h  
al-Ba�r� 

Document,  
resolution of 
complaints, 
the donation 
of charity and 
the manumis-
sion of slaves 

6. Al-��
ib b. �Abb�d 
(d. 385/995)  

366/976 Monetary  
concerns 

End of 
neither 
life nor 
work 

Unnamed 
jurists 
(fuqah�	)  
[�Abd  
al-Jabb�r] 

Document  

7. Mu�ayyid al-Dawla 
(d. 373/983) 

373/983 Monetary  
concerns 

End of 
life 

Al-��
ib  
b. �Abb�d 

Resolution of 
complaints 
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the am�r was known to have displayed a personal regard for the future Zayd� 
im�m Ibn al-D��� (d. 360/970).55 By contrast, al-Jishum� implies that the am�r’s 
repentance was evidence of his belief in Mu�tazil� doctrine stating that Mu�izz al-
Dawla had promoted the dialecticians (ahl al-kal�m) – Ab� �Abd All�h al-Ba�r� in 
particular – earlier in his life.56 

Time of repentance 

Four of the seven acts of repentance were made by an official as he realized that 
the end of his life was near. Two more officials, Ibn Ab� �All�n and Abu l-Q�sim 
al-Balkh�, repented at the termination of their work on behalf of the government 
and neither individual was reported to have returned to administrative service af-
ter his repentance. One individual, Ibn �Abb�d, repented prior to the end of his 
life yet continued to work on behalf of the government.  

Mu�tazil� scholars associated with the cases of repentance 

The seven cases of repentance all involve at least one scholar generally known as 
an adherent to Mu�tazil� doctrine. In four, prominent Mu�tazil� scholars are de-
scribed by the reports as being involved in the act of repentance itself. In the ac-
count of the repentance of Mu�izz al-Dawla related by al-	�kim al-Jishum�, Ab� 
�Abd All�h al-Ba�r� “dictated to the am�r the conditions of repentance.”57 Ac-
cording to al-Hamd�n�, Mu�izz al-Dawla is said to have “repented at the hand” 
of al-Ba�r�.58 Similarly, Ab� �Al� b. 	amd�n asked �Abd al-Jabb�r, “to dictate a 
few folios concerning tawba.”59 In contrast, Ab� �Al� al-Jubb��� and Ibn �Abb�d 
appear to have exhorted others to repent, but are not reported to have actually 
aided in the process of repentance. Finally, in the case of the repentance of Ibn 
�Abb�d, unnamed scholars (fuqah�	) signed a document certifying the validity of 
his repentance. Although �Abd al-Jabb�r is identified as being present during Ibn 

clear from the report exactly what were the beliefs of the am�r, for they were left unstated. 
See van Ess, “Ab� �Abd All�h al-Ba�r�,” p. 12, where al-Ba�r� is stated to have endorsed 
moderate Zayd� positions but to have repudiated raf�. On the issue of the status of the 
Companions of the Prophet in Zayd� thought generally, see Etan Kohlberg, “Some Zayd� 
Views on the Companions of the Prophet,” Bulletin of the School of Oriental and African Stud-
ies 39 (1976), pp. 91-98.  

55  Wilferd Madelung, “Ab� Is
�q al-��b� on the Alids of �abarist�n and G�l�n,” Journal of 
Near Eastern Studies 26 (1967), p. 48, stated that Mu�izz al-Dawla had received Ab� �Abd 
All�h b. al-D��� and kissed his hand during an illness in the hope of a recovery.  

56  Al-Jishum�, Shar� �Uy�n al-mas�	il, f. 89b: k�na yuqaddimu ahl al-kal�m wa-k�na yam�lu il� l-
shaykh Ab� �Abd All�h.  

57  Al-Jishum�, Shar� �Uy�n al-mas�	il, f. 89b: laqqanahu shar�	i
 al-tawba. 
58  Al-Hamd�n�, Takmilat t�r�kh al-�abar�, p. 192: t�ba �al� yadih�. 
59  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 322: iml�	 awr�q f� l-tawba. 
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�Abb�d’s recitation of �ad�th after his repentance, his role in the actual repen-
tance of Ibn �Abb�d is not specified.60 

Documented acts of repentance 

Historical accounts describe three actions undertaken by officials at the time of 
their repentance: the dictation and display of documents, the redress of griev-
ances (radd al-ma��lim), the donation of charity and the manumission of slaves. 

Dictation and display of documents of repentance 

In three of the cases, namely those of Mu�izz al-Dawla, Ab� �Al� b. 	amd�n and 
Ibn �Abb�d, historical accounts refer to the preparation of documents at the 
time of their repentance. For Mu�izz al-Dawla and Ab� �Al� b. 	amd�n, a 
Mu�tazil� scholar dictated the text of the repentance documents to them.61 In-
deed al-Jishum� describes how the scholar Ab� �Abd All�h al-Ba�r� aided Mu�izz 
al-Dawla by relating the shar�	i
 al-tawba “conditions of repentance,” determining 
the exact statements and actions necessary for his proper penitence.62 Ibn 
�Abb�d, however, appears to have written the text of his repentance document 
without guidance. 

In addition to the preparation of documents, several of the cases of repen-
tance appear to have been made publicly known. In the account of the repen-
tance of Mu�izz al-Dawla related by al-Hamd�n�, the am�r is reported to have 
“manifested repentance” (a�hara l-tawba).63 Similarly, in the famed incident of 
�Abd al-Jabb�r’s refusal to state the formula of tara��um at the funeral of Ibn 
�Abb�d, the q���’s complaint was that Ibn �Abb�d died without a repentance 
“manifest for him.”64 The repentance of Ibn �Abb�d was reportedly part of a 
public ceremony, one in which the vizier read aloud a text of repentance that he 
had written to a large audience, after which a document testifying to his repen-
tance was signed by a group of jurisprudents.65 

Redress of grievances (ma��lim) 

Two of the cases mentioned the “redress of grievances” (radd al-ma��lim) against 
the government. In the account of Mu�izz al-Dawla, he was said to have “re-
                                                                                                                                                                                                                          
60  Reynolds, “The Rise and Fall of Qadi �Abd al-Jabbar,” p. 10.  
61  Al-Jishum�, Shar� �Uy�n al-mas�	il, f. 89b; �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 322. 
62  Al-Jishum�, Shar� �Uy�n al-mas�	il, f. 89b. 
63  Al-Hamd�n�, Takmila, p. 192. In al-Hamd�n�’s account the display of repentance comes 

prior to the summons of the scholar Ab� �Abd All�h al-Ba�r�. 
64  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 157: min ghayr tawba �aharat �alayhi. 
65  Ibn al-Jawz�, al-Munta�am, vol. 14, p. 376. 
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solved a great amount of grievances (ma��lim)” at the time of his repentance.66 
Similarly Ibn �Abb�d urges Mu�ayyid al-Dawla to “Resolve every [complaint of] 
injustice (�ul�ma) which you know of and are capable of resolving.” 67 In both 
cases, the implied action appears to be the restitution of property unjustly seized 
by the government. 

Giving of charity (�adaqa) and manumission of slaves 

Upon his repentance, Mu�izz al-Dawla is reported to have given away the major-
ity of his money as charity and to have manumitted his slaves.68  

III. The Mu�tazil� doctrine of Repentance (tawba) in the 4th/10th century

Early discussions concerning tawba amongst the Mu�tazila issued from a variety 
of pietistic, legal and theological concerns. The origins of the doctrine date from 
the first half of the 2nd/8th century with W��il b. �A
�� (d. ca. 131/748-9).69 At-
tempts at systematization of the doctrine can be seen in statements attributed to 
the Mu�tazil� scholar Bishr b. al-Mu�tamir (d. 210/825) in the works of Abu l-
	usayn al-Khayy�
 (d. ca. 300/912) and Abu l-Q�sim al-Balkh� al-Ka�b� (d. 
319/931).70 Influenced by the followers of the Ba�ran pietist Bakr b. Ukht �Abd 
al-W�
id b. Zayd (d. ca. end of the 2nd/8th c.) who made repentance an impor-
tant part of their teachings on piety (zuhd), Bishr b. al-Mu�tamir articulated a par-
ticular theory that gave a rational direction to the specific Mu�tazil� doctrine.71 
This theologian is said to have believed that if an individual again committed a 
major sin (kab�ra) for which he had earlier made repentance, he would be held 
accountable for both the prior and current act.72  

During the 3rd/9th century several other Mu�tazil� scholars further refined 
thinking on the topic of repentance. Abu l-Hudhayl b. al-�All�f (d. 227/841) dis-

66  Al-Hamd�n�, Takmila, p. 193: wa-radda shay	an kath�ran min al-ma��lim.  
67  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 58: wa-rudd kull �ul�ma ta�rifuh� wa-taqdiru �al� 

raddih�. For the meaning of ma��lim generally, see J.S. Nielsen, “Ma��lim,” in The Encyclo-
paedia of Islam. New Edition, vol. 6, p. 933.  

68  Al-Hamd�n�, Takmila, p. 193: wa-ta�addaqa Mu�izz al-Dawla bi-akthar m�lih� wa-a�taqa 
mam�l�kah�.  

69  Van Ess, Theologie und Gesellschaft, vol. 4, pp. 579-90; For the doctrine of W��il b. �A
�� on 
repentance, see ibid., vol. 2, p. 267. W��il b. �A
�� was also alleged to have written a work 
on repentance, entitled F� l-tawba, see ibid., vol. 2, p. 263.  

70  Al-Khayy�
, al-Inti��r wa-l-radd �al� Ibn al-R�wand� l-mul�id, Cairo n.d., p. 114.; cf. Abu l-
Q�sim al-Ka�b� al-Balkh�, “B�b dhikr al-Mu�tazila min Maq�l�t al-Isl�miyy�n,” in Fa�l al-
i�tiz�l wa-
abaq�t al-Mu�tazila, ed. Fu��d Sayyid, Tunis [1974], pp. 72-73. 

71  Van Ess, Theologie und Gesellschaft, vol. 2, pp. 108-11.  
72  Al-Khayy�
, Inti��r, p. 114: qawl Bishr al-ma�r�f inna l-�abd idh� at� kab�ratan fa-qad ista�aqqa 

l-wa��d m� lam yatub, fa-idh� huwa t�ba fa-qad ista�aqqa l-wa�d bi-l-janna m� lam yu��wid dhan-
ban kab�ran, fa-in huwa ��wada dhanban kab�ran ukhidha bi-l-awwal wa-l-�khir.  
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tinguished between the intention to repent and the importance of demonstrating 
one’s change of heart. He also taught that it was not necessary to repent of lesser 
sins (�agh�	ir), so long as major sins (kab�	ir) are avoided.73 Ja�far b. al-Mubashshir 
(d. 234/849) introduced the concept of “annulment” (i�b�
) whereby one’s sins 
annuled one’s good deeds.74 By contrast, �Abb�d b. Sulaym�n (d. after 260/874) 
taught that one’s good deeds would not be beneficial so long as one did not re-
pent for a particular sin.75  

While it is difficult to trace the systematic development of the doctrines, by 
the early 4th/10th century, the Mu�tazil� scholars Ab� �Al� al-Jubb��� (d. 
303/915) and Ab� H�shim al-Jubb��� (d. 321/933) both devoted lengthy discus-
sions to the subject of repentance.76 �Abd al-Jabb�r discussed the doctrines of re-
pentance in volume 14 of his summa of Mu�tazil� doctrine, al-Mughn� f� abw�b  
al-taw��d wa-l-�adl, written after 360/970. M�nakd�m A
mad b. Ab� H�shim  
al-Qazw�n� (d. 425/1035) in his commentary on the Shar� al-U��l al-khamsa of 
�Abd al-Jabb�r provided further elaboration of certain salient points of the doc-
trine.77 An anonymous letter falsely attributed to al-Q�sim b. Ibr�h�m al-Rass� 
(d. 246/860) similarly describes the doctrine of tawba.78  

Definition of Repentance 

Repentance is defined by �Abd al-Jabb�r as “the name of the action which re-
moves punishment and deserved blame.”79 While repentance differs in name 
from an apology (i�tidh�r) both words are considered by him to belong to the 

                                                                                                                                                                                                                          
73  Van Ess, Theologie und Gesellschaft, vol. 3, p. 289.  
74  Van Ess, Theologie und Gesellschaft, vol. 4, p. 64. 
75  Van Ess, Theologie und Gesellschaft, vol. 4, p. 39. 
76  See Daniel Gimaret, “Matériaux pour une bibliographie des �ubb���,” Journal Asiatique 

264 (1976), pp. 277-332, see esp. p. 303 [Kit�b al-Abw�b of Ab� H�shim], and p. 313 [Kit�b 
al-Tawba]. Both titles are cited in �Abd al-Jabb�r, al-Mughn� f� abw�b al-taw��d wa-l-�adl, ed. 
Mu�
af� 	ilm� [et al.], vol. 14, pp. 325 and 366, respectively. Ab� M�s� ��s� b. �ab�
 al-
Murd�r (d. 226/841) was also said to have authored a work entitled Kit�b al-Tawba, but 
there is no indication of its contents; see Ibn al-Nad�m, Kit�b al-Fihrist, ed. Ri�� Tajaddud, 
Tehran 1973, p. 207.  

77  M�nakd�m, Shar� al-U��l al-khamsa, ed. �Abd al-Kar�m �Uthm�n [as a work by �Abd al-
Jabb�r], Cairo 1965, pp. 789-800.  

78  [Pseudo] al-Q�sim b. Ibr�h�m al-Rass�, “Kit�b U��l al-�adl wa-l-taw
�d,” in Ras�	il al-�adl 
wa-l-taw��d 1-2, ed. Mu
ammad �Im�ra, Cairo 1971, vol. 1, pp. 102-40; and in Majm�� ku-
tub wa-ras�	il al-Im�m al-Qasim b. Ibr�h�m al-Rass�, ed. �Abd al-Kar�m Jadab�n [Jadb�n],  
�an��� 2001, vol. 1, pp. 583-628. On the false attribution of this letter to al-Q�sim b. Ibr�-
h�m, see Wilferd Madelung, Der Imam al-Q�sim b. Ibr�h�m und die Glaubenslehre der Zaiditen, 
Berlin 1965, pp. 97-98. On the question of tawba, see pp. 618-28 in the �an��� edition. The 
content of the letter appears to reveal knowledge and development of certain formulae used 
by the later Mu�tazila and �Abd al-Jabb�r in particular.  

79  �Abd al-Jabb�r, Mughn�, vol. 14, p. 311: al-tawba: ism li-l-fi�l alladh� yuz�l al-�iq�b wa-l-dhamm 
al-musta�aqq. 
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same class of action.80 According to �Abd al-Jabb�r, following Ab� H�shim al-
Jubb���, repentance is considered a rational obligation only for those guilty of 
“grave sins” (kab�	ir).81 For those guilty of lesser sins, repentance is imposed only 
by revelation, since without repentance, one guilty of a minor sin would only 
suffer a diminution in reward (taql�l al-thaw�b), but no punishment (�uq�ba).82 On 
rational grounds as well, �Abd al-Jabb�r argues that a correct repentance would 
be accepted by God.83  

Essential to correct repentance according to Mu�tazil� doctrine are two basic 
conditions: (1) remorse (nadam) for the act of disobedience and (2) the firm in-
tention (�azm) not to repeat the act of disobedience.84  

Remorse (nadam) is a term found in the Qu�r�n.85 M�nakd�m defines remorse 
as an “intelligible condition which every man finds [issuing] from himself.”86 Al-
though remorse is important for repentance, it alone is not sufficient for repen-
tance.87 Rather, in order for the repentance to be correct, remorse should be felt 
for one specific reason: that the act itself was intrinsically bad (qab�� li-qub�ih�).88  

Firm intention (�azm) not to repeat the action is the second essential condi-
tion for a correct repentance.89 The reason for this intention should be con-
nected with the reason for regret.90 Furthermore, extending the logic of Bishr b. 
al-Mu�tamir, the penitent individual is required to intend to desist from all acts 

80  �Abd al-Jabb�r, Mughn�, vol. 14, p. 311: wa-hum� f� l-jins w��id.  
81  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 335-37; M�nakd�m, Shar�, p. 789. Ab� �Al�, by con-

trast, believed it obligatory by both reason and revelation. Cf. Arfa Mensia, “Théories du 
repentir,” pp. 116-17. 

82  M�nakd�m, Shar�, p. 789.  
83  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 337-44. Cf. Arfa Mensia, “Théories du repentir,” 

p. 117, where this point is said to have been contested by the Mu�tazila of Baghdad who
argued that God was free to either refuse or to grant pardon to the repentant individual. 
On these ideas, see Josef van Ess, “al-Khayy�
, Ab� ’l-	usayn,” in The Encyclopaedia of Is-
lam. New Edition, vol. 4, pp. 1162f.  

84  M�nakd�m, Shar�, p. 791. See Arfa Mensia, “Théories du repentir,” pp. 108-11. Cf. [pseu- 
do] al-Q�sim b. Ibr�h�m, “Kit�b U��l al-�adl wa-l-taw
�d,” p. 619, where the author states 
that repentance is “remorse over what has passed, seeking pardon with the heart and 
tongue without persistence (istighf�r bi-l-qalb wa-l-lis�n bi-l� i�r�r) and the intention (�azm) 
not to return to any of that [action] ever again, whether it be small or large.” 

85  Qur��n 5:52; 23:40; 26:157 and 49:6.  
86  M�nakd�m, Shar�, p. 792: innah� amr ma�q�l yajiduh� kull a�ad min nafsih�.  
87  �Abd al-Jabb�r, Mughn�, vol. 14, p. 344. �Abd al-Jabb�r explains that if the �ad�th “Remorse 

is repentance” (al-nadam tawba) was correct, it would mean that remorse was only essential 
to repentance, but is not sufficient for repentance. By contrast, the Mu�tazil� Ibn al-
Ikhsh�d (d. 326/938) believes that remorse alone is repentance, see Wilzer, “Untersuchun-
gen,” p. 85, citing Ibn 	azm, Kit�b al-Fi�al f� l-milal, Cairo 1903, vol. 4, p. 61. 

88  �Abd al-Jabb�r, Mughn�, vol. 14, p. 350; M�nakd�m, Shar�, p. 789. 
89  M�nakd�m, Shar�, p. 379. The term �azm as intention is found in the Qur��n (2:227; 2:235; 

3:159). It is associated with the character of apostles and prophets, see Qur��n 20:115; 
46:35. 

90  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 370-73. 
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(tark al-af��l) believed to be intrinsically bad in the future.91 This is deemed a 
necessary condition, for the reason that it is inconsistent for a man to abstain 
from one action which is known to be intrinsically bad (qab�� li-qub�ih�), while at 
the same time persisting in another act known to be the equivalent of it.92  

The repentant individual’s knowledge of his actions is also an area of impor-
tant consideration and complication in doctrine. �Abd al-Jabb�r allows repen-
tance to be both general and specific in scope.93 In the rare case in which a per-
son is completely knowledgeable of his bad deeds, he is permitted to repent for 
all of these deeds generally. However if a person only surmises that he has com-
mitted some bad deeds, he may repent for the specific known deeds individually 
and then repent generally for the remainder that are unknown to him. Finally, in 
the case of one who repents of some bad deeds while believing that other bad 
deeds committed by him are in fact good deeds, his repentance is correct so long 
as he does not doubt himself. If, however, he later doubts some of his actions 
(e.g., on account of his increased knowledge), repentance for these deeds be-
comes obligatory for him. 94  

As mentioned, the doctrine of annulment (i�b�
/ ta��bu
) introduced by Ja�far 
b. al-Mubashshir states that one’s bad deeds cancel one’s good deeds. This doc-
trine figures in the later teaching of the school. By the time of Ab� �Al� al-
Jubb���, the thesis was extended to cover the converse: good deeds may annul 
bad deeds.95 Thus the situation for the person wishing to repent could be  
described by M�nakd�m  in terms of a comparison between quantities of bad 
and good deeds: “Either his acts of obedience are greater than his acts of disobe-
dience or his acts of disobedience are greater than his acts of obedience or they 
are equal to one another.”96  

Considerations concerning a general repentance and annulment appear to 
have affected thought on the appropriate time of repentance for the Mu�tazila.97 
By the end of the 4th/10th century, a general repentance of sins at the end of 
one’s life had reached such a status that M�nakd�m stated it as the reason why 
the q��� �Abd al-Jabb�r had “delayed this chapter [concerning tawba] and ended 

                                                                                                                                                                                                                          
91  �Abd al-Jabb�r, Mughn�, vol. 14, p. 376. This concern relates to the problem of whether or 

not one may repent of some major sins while at the same time persisting in the commis-
sion of others, see M�nakd�m, Shar�, pp. 794-95. Cf. Sabine Schmidtke, Theologie, Philoso-
phie und Mystik im zwölferschiitischen Islam des 9./15. Jahrhunderts. Die Gedankenwelten des Ibn 
Ab� �umh�r al-A�s�	� (um 838/1434-35—nach 906/1501), Leiden 2000, pp. 258-59. See also 
al-Baghd�d�, al-Farq bayn al-firaq, ed. Ibr�h�m Rama��n, Beirut 1994, pp. 177-78. 

92  �Abd al-Jabb�r, Mughn�, vol. 14, p. 388.  
93  �Abd al-Jabb�r, Mughn�, vol. 14, p. 389.  
94  �Abd al-Jabb�r, Mughn�, vol. 14, p. 389.  
95  See van Ess, Theologie und Gesellschaft, vol. 4, p. 65; Louis Gardet, “al-	is�b,” in The Ency-

clopaedia of Islam. New Edition, vol. 3, p. 465. 
96  M�nakd�m, Shar�, p. 789: imm� tak�nu 
���tuh� akthar min ma����hi aw ma��s�yuhu akthar 

min 
���tihi aw yak�n� mutas�w�yayn.  
97  See van Ess, Theologie und Gesellschaft, vol. 4, p. 589.  
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his book [Shar� al-u��l al-khamsa] with it in the desire that repentance be the re-
sult of his own affair and the conclusion of his works (kh�timat a�m�lih�) and in 
encouragement of us as well in that [act].”98 

Reparation (tal�f�)  

While repentance in accord with the first two conditions of remorse and firm in-
tention suffices for offences against God, in cases where another person was in-
jured, there is the need to “expend effort in reparation (badhl al-majh�d f� l-tal�f�) 
for the bad deeds (qab�	i�) committed.99 For offences that resulted in the crea-
tion of objects with permanence, such as the copying of a book of illicit doc-
trine, it is necessary either to destroy such things, if this is possible, or to create 
something else to stand in their place.100 Furthermore, if the object or act which 
was created is known to have itself intentionally caused another, similarly harm-
ful act, it is necessary for the penitent individual to repent of the secondary act 
and to attempt to repair its harm as well.101 Since the essential condition of re-
morse may not by definition include the anticipation of future actions, repen-
tance is limited only to actions which occurred in the past.102 

Reparation is an essential duty, though difficult to determine and execute cor-
rectly in practice. It includes such important acts as the return of stolen goods, 
the payment of the blood price, and even the rationale behind the deliverance of 
oneself to the authorities for punishment.103 The act of reparation may also 
prove necessary in cases where a person either authors, states, or promulgates 
corrupt belief (madhhab f�sid).104 In these cases either the manifestation (i�h�r) of 
his turning to the truth or the destruction of the harmful writings may be re-
quired.105  

Closely connected with the matter of returning stolen goods is the more basic 
problem of determining the legal status of one’s own possessions. For it is in-
cumbent upon the penitent individual to examine that which he possesses.106 If 

98  M�nakd�m, Shar�, p. 789: innam� akhkhara h�dh� l-fa�l wa-khatama bih� l-kit�b raghbatan f� an 
tak�na ��qibat amrih� wa-kh�timat a�m�lih� l-tawba wa-targ�ban lan� ay��n f� dh�lika. Cf. 
[pseudo] al-Q�sim b. Ibr�h�m, “Kit�b U��l al-�adl wa-l-taw
�d,” pp. 618-28, where the sec-
tion on tawba is also the last section of the letter.  

99  M�nakd�m, Shar�, p. 791. See Arfa Mensia, “Théories du repentir,” pp. 115-16. Cf. [pseu-
do] al-Q�sim b. Ibr�h�m, “Kit�b U��l al-�adl wa-l-taw
�d,” p. 619.  

100  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 409-10.  
101  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 416-17.  
102  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 427-28. 
103  M�nakd�m, Shar�, p. 799, for the return of stolen goods; �Abd al-Jabb�r, Mughn�, vol. 14, 

pp. 435-43, for the payment of the blood price and deliverance of one’s self to the authori-
ties for punishment.  

104  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 424-26.  
105  �Abd al-Jabb�r, Mughn�, vol. 14, p. 426: innam� yalzamuhu i�h�r �ud�lih� il� l-�aqq.  
106  �Abd al-Jabb�r, Mughn�, vol. 14, p. 451: fa-l-w�jib �al� al-t�	ib an yan�ura f�m� ��zahu. 

© 2016 Orient-Institut Istanbul

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


MU�TAZIL� THEORY IN PRACTICE 481 

what he possesses is among that which is “licit for him to hold and dispose of 
freely,” then his repentance would be valid.107 However if his possessions include 
that which is “necessary to be removed or restored,” he is obliged to do so before 
his repentance will be considered valid.108 �Abd al-Jabb�r notes that while this 
last area is not, properly speaking, an act of penitence, its necessity is closely 
linked with the act of proper reparation. 

In order to ascertain the status of his possessions, it is necessary for the peni-
tent individual to examine the cause of ownership (sabab al-milk) for each individ-
ual item in his possession. The cause of ownership for each one of his possessions 
is knowable either through tradition (bi-l-sam�), such as that acquired through in-
heritance (m�r�th), booty (ghan�	im) and the like, or through rational means (bi-l-
�aql) such as that gained through takassub, the partaking of lawful property and its 
tenure (tan�wul al-mub���t wa-�iy�zatuh�). That which has not been acquired by 
either of these two methods is then considered not to have been obtained 
through legal ownership (milk).109 

It is also necessary for one who acquires something (tamallaka shay	an) from 
another person to inquire into the manner in which the possession was originally 
obtained by an examination of that which is manifest (i�tib�r al-��hir) concerning 
the person from whom he acquired it.110 If this inquiry reveals that what is in the 
second person’s possession was lawfully acquired and may be disposed of freely 
(thub�t yadih� �alayhi wa-ta�arrufuh� f�hi), and is not illicit or suspected of being so, 
then acquisition from this person is valid.111 However, if the property is known 
to be originally acquired by theft or an otherwise illicit action by the second per-
son, the acquisition is not considered licit and the property ought to be taken 
from the second person to be returned to its rightful owner, in accordance with 
the doctrine of “commanding right and forbidding wrong” (al-amr bi-l-ma�r�f wa-
l-nahy �an al-munkar).112  

                                                                                                                                                                                                                          
107  �Abd al-Jabb�r, Mughn�, vol. 14, p. 451: mimm� yu�illu lahu an yamsikahu wa-yata�arrafa f�hi.  
108  �Abd al-Jabb�r, Mughn�, vol. 14. p. 451: mimm� yajibu f�hi iz�la aw tal�fin fa-l-w�jib an 

yaf�alahu.  
109  �Abd al-Jabb�r, Mughn�, vol. 14, p. 451. �Abd al-Jabb�r also discusses the question of own-

ership through contract (�uq�d) and the necessity of examining the validity of contractual 
conditions against one another.  

110  �Abd al-Jabb�r, Mughn�, vol. 14, p. 451. �Abd al-Jabb�r explains that if the conditions are 
examined it would be possible to acquire the thing obtained either through a harmful ac-
tion to another (qub� al-ta�arruf ma�a l-ghayr) or an exchange with him (mu��wa�a ma�ah�).  

111  �Abd al-Jabb�r, Mughn�, vol. 14, p. 451.  
112  See Michael Cook, Commanding Right and Forbidding Wrong in Islamic Thought, Cambridge 

2000, pp. 212-15 for the Mu�tazil� doctrine concerning the prohibition of theft. The first 
person is to hold the illicit property except in the case in which the second person repents 
of the act, and initiates the process of the property’s return to its rightful owner. In that 
case, the second person is entitled to return the property before the first by his priority of 
possession (maz�yat al-yad). If the first person however is a judge (��kim), then he has the 
priority in holding the stolen property by virtue of his authority (wil�ya). The process of 
returning any possessions to their rightful owners or otherwise disposing of property not 
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IV. Between theory and practice

Having reviewed the historical cases of repentance (section I), compared their 
shared features (section II), and discussed salient features of the Mu�tazil� doc-
trines of repentance (section III), it is now possible to examine the relationship 
between historical cases of repentance by government officials and the theory of 
repentance as defined by Mu�tazil� scholars. 

Reasons for Repentance 

In section II, we designated three chief reasons offered by the historical accounts 
for the repentance of government officials: (1) work on behalf of the government 
(ta�arruf ma�a l-sul
�n), (2) monetary concerns of rulers, and (3) beliefs. 

From the standpoint of Mu�tazil� doctrine (or for that matter many other 
moral systems), work on behalf of the government had the potential to be sinful 
from a variety of different perspectives. Scholars who choose such positions may 
find themselves knowingly or unknowingly entangled in actions of corruption, 
coercion and violence. However, the later Mu�tazil� doctrines of tawba suggest 
that the most common problem for scholars was the problematic nature of the 
money that they received in the course of government service.  

Even in the situations in which officials believed that the funds they received 
came from legitimate sources, it was difficult to be certain whether or not this 
was the case. Indeed, when Ab� �Al� al-Jubb��� declared that Ibn Ab� �All�n 
would not “smell the odor of paradise” if he did not repent, the latter stated, at 
first incredulously, that he took his money from the bayt al-m�l, gifts from tax-
payers he had served, and benefits from the sul
�n which were equivalent to his 
rightful share in the general property of the Muslims.113 In other words, Ibn Ab� 
�All�n insisted that the funds he received through government work were from 
sources which were both known and licit. On the face of the matter, he may 
have been correct. However, as the account of the tax regime given by al-Jubb��� 
well demonstrates, taxes were not always gathered through legitimate means. 
How could one be certain that the money that was received as a salary from the 
bayt al-m�l or as a gift from the sul
�n was licit?  

In theory, then, the problem of working on behalf of the government (sul
�n) 
was transformed into the question of whether or not one could lawfully acquire 
property from a person, such as the ruler, whose possessions were known to be a 
mixture of licit and illicit goods. While �Abd al-Jabb�r did not address the ques-
tion of salaries from the bayt al-m�l, which remained perhaps in theory a legiti-

                                                                                                                                                                                                                          

rightfully owned is discussed in greater detail by �Abd al-Jabb�r in the final section of the 
discussion on repentance, see Mughn�, vol. 14, pp. 457-61. 

113  Al-Tan�kh�, Nishw�r, vol. 1, p. 222. 
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mate source of income, he did address the status of acquisition (tamalluk) by ei-
ther gift or sales of what one knew was not illicit, from one who was known in 
general to be “in possession of both licit and illicit property” (yaduh� mushtamila 
�al� l-�ar�m wa-l-�al�l). Although it is not explicitly stated by �Abd al-Jabb�r, such 
questions would necessarily involve the receipt of gifts from the sul
�n.114 

Given the importance of this issue for scholars who worked on behalf of the 
government, �Abd al-Jabb�r’s explanation of this point is therefore particularly 
detailed. He describes how the �ulam�	 had expressed four different opinions on 
this very question.115 According to him, following Ab� �Al� al-Jubb���, it is nec-
essary to inquire further into the circumstances of the possession before the gift 
could be accepted from such an individual. 

The second reason for the repentance, the monetary concerns of rulers, fol-
lows a similar course of reasoning. For if the possessions of the sul
�n were 
known to contain both licit and illicit property, then if the sul
�n desires to re-
pent, he too would be obliged to examine the nature of his own goods and dis-
tinguish that part which he would be obliged to return to its proper owners, if 
this were possible.116 As Ibn �Abb�d counseled Mu�ayyid al-Dawla, he should 
“disavow the funds” (tabarra	 min h�dhih� l-amw�l) of which he was “uncertain of 
their goodness and their acquisition from licit [sources]” in order for his repen-
tance to be considered valid.117 

According to �Abd al-Jabb�r, if the ruler had obtained power through con-
quest (k�na sul
�nan mutaghalliban) and had taken from the people land tax, 
tithes, and mandatory alms (khar�j wa-l-�ush�r wa-l-zakaw�t) by virtue of force to 
be diverted for his own purposes, he is obliged to return the money to whom-
ever he had so coerced.118 Conversely, if he had attained this property with con-
sent (bi-l-ri��) in order to spend for the reasons appropriate to which it had been 
taken, he was then considered the agent (wak�l) of those from whom he had 
taken money and could legally spend this money on their behalf.119 

As for the public repentance of Ibn �Abb�d, its status falls between these two 
cases of scholars wishing to determine the licit status of money which they re-
ceived from rulers and rulers wishing to disavow illicit funds in their possession. 
                                                                                                                                                                                                                          
114  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 452-53. 
115  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 452-53. The four opinions are: (1) Acquisition in this 

situation is always licit, (2) Acquisition in this case is always illicit, (3) It is possible to ac-
quire the property with the condition to further inquire into the previous owner’s state-
ment and to ask how he acquired the questionable property, (4) One should act according 
to the preponderance of suspicion (ghalabat al-�ann). �Abd al-Jabb�r states that (3) was the 
opinion of Ab� �Al� al-Jubb���, while (4) was the opinion of Ab� H�shim al-Jubb���. 

116  �Abd al-Jabb�r, Mughn�, vol. 14, p. 456. Cf. [pseudo] al-Q�sim b. Ibr�h�m, “Kit�b U��l al-
�adl wa-l-taw
�d,” p. 621. 

117  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 58: tub y� mawl�n� min kull m� dakhalta f�hi wa-
tabarra	 min h�dhih� l-amw�l allat� lasta �al� thiqa min 
�bih� wa-�u��lih� min �illih�. 

118  �Abd al-Jabb�r, Mughn�, vol. 14, p. 456.  
119  �Abd al-Jabb�r, Mughn�, vol. 14, p. 456.  
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Ibn �Abb�d declared during the time of his repentance that “all of the money 
that he had spent on the ahl al-�ilm” was from funds he had “inherited from his 
father and grandfather.”120 By specifying the source of the money that he had 
given the scholars, Ibn �Abb�d was stating that his patronage was licit for them 
to have accepted in the past and presumably for them to receive in the future. 

Finally, in the account of the repentance of Mu�izz al-Dawla, the am�r asks the 
scholar Ab� �Abd All�h al-Ba�r� several questions of doctrine at the time of his 
repentance, specifically about the status of �Umar b. al-Kha

�b and the Com-
panions of the Prophet.121 While the evidence in this particular case is not suffi-
cient to determine how in fact these questions related to Mu�izz al-Dawla’s re-
pentance, �Abd al-Jabb�r did describe the obligation to openly demonstrate re-
pentance from the perpetuation of wrong beliefs.122 

Time of repentance 

In section II we stated that four of the repentances occurred at the end of life, 
two at the conclusion of employment, and in one case during work on behalf of 
the government. In theory, the act of repentance is valid at any time so long as 
the person does not persist in committing the sins for which he had initially re-
pented. In practice, however, scholars came to realize in the course of the 
fourth/tenth century that, for most individuals, a general repentance just prior to 
the end of life is the surest option in rational terms.  

For only at the end of one’s life could one finally tally one’s good deeds 
against the bad deeds with clarity. It was perhaps for this reason that �Abd al-
Jabb�r, according to M�nakd�m, urged repentance to be expressed in one’s final 
hours.123  

Even though the expression of repentance at the last possible moment of life 
makes the most sense in accordance with rational principles, the act creates some 
doctrinal problems. For the practice appears to be in conflict with Qur��n 4:17-
18, which on the surface denies the possibility of a “deathbed” repentance.124 
Commentators on these verses nevertheless found solutions which met their re-
quirements.125 

120  Ibn al-Jawz�, Munta�am, vol. 14, p. 376. 
121  Al-Hamd�n�, Takmilat t�r�kh al-�abar�, pp. 192-93. 
122  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 424-27. 
123  M�nakd�m, Shar�, p. 789. 
124  Qur��n 4:17-18 [trans. A.J. Arberry, The Koran Interpreted, New York 1955, p. 103]: “God 

shall turn only towards those who do evil in ignorance, then shortly repent; God is All-
knowing, All-wise. But God shall not turn towards those who do evil deeds until, when 
one of them is visited by death, he says, ‘indeed now I repent,’ neither to those who die 
disbelieving; for them We have prepared a painful chastisement.” 

125 Al-Zamakhshar�, Tafs�r al-kashsh�f, ed. Mu
ammad Sh�h�n, Beirut 1995, vol. 1, pp. 478-79. 
For those allowing the deathbed repentance, the problematic phrase in Qur��n 4:17 was 
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Mu�tazil� scholars associated with the cases of repentance 

All seven of the historical accounts indicate that the acts of repentance were car-
ried out either by government officials who were themselves scholars of 
Mu�tazil� doctrine or by officials in the presence of a Mu�tazil� scholar. The ap-
parent reason for this was again related by �Abd al-Jabb�r in his exposition of the 
Mu�tazil� doctrine of tawba. According to him, it is necessary for one who wishes 
to renounce illicit goods to use his independent reasoning (ijtih�d) to establish a 
proper solution. However, if the penitent individual was not himself a mujtahid 
then it was necessary for him to seek an expert opinion (yastaft�) from a scholar 
whom he trusted for both his knowledge and piety.126 

Documented acts of repentance 

As we noted in section II, three actions are known to have been undertaken by 
four of the penitent officials: (1) the dictation and display of documents of re-
pentance, (2) the rectification of complaints of injustice, and (3) the giving of 
charity and the manumission of slaves.  

In three cases, our sources mention the preparation of documents. Mu�tazil� 
doctrine did not specify whether the dictation of a document was necessary for 
repentance. However, given the complexity of the act of repentance, it proved a 
useful expedient. In one instance, a term used in a historical account “conditions 
of repentance” (shar�	i
 al-tawba) was borrowed from the theoretical literature on 
the doctrine.127  

Three reports describe the public display of repentance. According to 
Mu�tazil� doctrine, except in those situations relating to wrong belief, public dis-
play (i�h�r) is not a necessary condition for the validity of one’s repentance.128 
The report of Ibn �Abb�d’s public repentance, which describes his drafting of a 
document of repentance to be signed by jurists resembles accounts of the repen-
tances of those accused of heresy in the fourth/tenth century in accordance with 

                                                                                                                                                                                                                          

the apparent time indication min qar�b translated by A.J. Arberry as “then shortly repent”. 
This phrase seemed to imply that repentance should take place shortly after a sin was rec-
ognized. However, al-Zamakhshar� interpreted the phrase min qar�b to mean “that which 
occurs prior to the presence of death” (m� qabl �a�rat al-mawt). He also placed the actual 
limit for repentance at the time of the “death rattle” in accordance with the �ad�th “indeed 
God accepts the repentance of a man until the last gurgle of death” (inna All�h ta��l� 
yaqbalu tawbat al-�abd m� lam yugharghir). Cf. Wilzer, “Untersuchungen,” p. 113, describing 
al-Ghaz�l�’s opposition to the deathbed repentance on the grounds that it was useless. By 
contrast, al-Ghaz�l� read the time indication min qar�b as proscribing the urgency for a re-
pentance soon after sin, see ibid., pp. 87-88.  

126  �Abd al-Jabb�r, Mughn�, vol. 14, p. 454. 
127  Al-Jishum�, Shar� �Uy�n al-mas�	il, f. 89b; M�nakd�m, Shar�, p. 791: shur�
 al-tawba. 
128  �Abd al-Jabb�r, Mughn�, vol. 14, pp. 424-26. 
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the practice of “the summons to repentance” (istit�ba).129 In such cases, the ac-
cused individual was compelled to write a document certifying repentance to be 
read in the presence of the ruler and signed by witnesses and scholars.130  

The redress of grievances (radd al-ma��lim; radd al-�ul�ma) is mentioned in two 
cases of repentance.131 Since such complaints concerned the unjust treatment of 
the populace and often involved the unlawful collection of taxes, this action 
came under the heading of reparation for evil acts (tal�f�) in Mu�tazil� theory. In 
his discussion of this obligation, �Abd al-Jabb�r states explicitly that the penitent 
individual would have to submit himself to a full disclosure (isti�m�l al-isti�h�r 
�al� l-nafs). 132 Those portions of his belongings that are determined to have been 
obtained through illegal means would have to be returned to their rightful own-
ers if possible. So long as any claims against the ruler or official remain unre-
solved, his repentance is considered invalid. 133 

The giving of charity and the manumission of slaves is mentioned in one case. 
While such acts of beneficence were practiced by rulers during their reigns as a 
means of legitimation, Mu�izz al-Dawla’s display of charity in the moments prior 
to his death was uncommon.134 According to the theory of repentance described 
by �Abd al-Jabb�r, the mujtahid consulted during the repentance could stipulate 
“expiations, alms and tithes” (kaff�r�t wa-zakaw�t wa-�ush�r) which were to be 
paid by the repentant individual for his repentance to be considered valid.135 Ac-
cording to manuals of fiqh, both the giving of charity and the manumission of 
slaves were acts commonly carried out in expiation for sins.136  

129  See van Ess, Theologie und Gesellschaft, vol. 4, pp. 586-87; for an analysis of the development 
of legal doctrine concerning istit�ba, see Frank Griffel, Apostasie und Toleranz im Islam. Die 
Entwicklung zu al-�az�l�s Urteil gegen die Philosophie und die Reaktionen der Philosophen, Leiden 
2000, pp. 67-99 passim. 

130  George Makdisi, Ibn �Aq�l et la résurgence de l’islam traditionaliste au XIe siècle (Ve siècle de 
l’Hégire), Damascus 1963, p. 429, cited Ibn Shannab�dh (d. 323/934) and Ab� Bakr  
al-�A

�r [Ibn Miqsam] (d. 352/963) as having written documents of repentance. Both were 
accused of spreading Qur��nic readings at variance with consensus. For Ibn Shanna- 
b�dh, see al-Kha
�b al-Baghd�d�, T�r�kh Baghd�d aw mad�nat al-sal�m, Beirut 1931, vol. 1, 
pp. 270-71; Y�q�t, Mu�jam al-udab�	, vol. 5, pp. 114-17 [The purported text of Ibn Shan-
nab�dh’s confession is on p. 116]. For Ab� Bakr al-�A

�r, see al-Kha
�b al-Baghd�d�, 
T�r�kh Baghd�d, vol. 2, pp. 206-8; Y�q�t, Mu�jam al-udab�	, vol. 5, pp. 310-12. For a further 
analysis of these cases, see Christopher Melchert, “Ibn Muj�hid and the Establishment of 
Seven Qur��nic Readings,” Studia Islamica 91 (2000), pp. 5-22. 

131  Al-R�dhr�war�, Dhayl taj�rib al-umam, p. 58; al-Hamd�n�, Takmila, p. 193. 
132  �Abd al-Jabb�r, Mughn�, vol. 14, p. 455. 
133  �Abd al-Jabb�r, Mughn�, vol. 14, p. 456. 
134  Yaacov Lev, “Charity and Social Practice. Egypt and Syria in the Ninth-Twelfth Centuries,” 

Jerusalem Studies in Arabic and Islam 24 (2000), pp. 472-507, cited no cases of the donation 
of charity in the moments prior to a ruler’s death.  

135  �Abd al-Jabb�r, Mughn�, vol. 14, p. 455. 
136  J. Chelhod, “Kaff�ra,” in The Encyclopaedia of Islam. New Edition, vol. 4, p. 406; Mongia 

Arfa Mensia, “L’Acte expiatoire en Islam. «Al Kaff�ra»,” in Rituals and Ethics. Patterns of re-
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Conclusion 

In his recent work, Commanding Right and Forbidding Wrong in Islamic Thought, 
Michael Cook has argued that Mu�tazilism “tended to become a tradition of so-
cially and politically disembodied intellection.”137 While this statement is true 
for most periods, the examples of theologically-motivated repentance from the 
4th/10th century discussed in this article should serve to remind us of the impor-
tant, albeit difficult to discern, place that Mu�tazil� theology had in the lives of 
many government officials. For without government support for Mu�tazil� schol-
ars, Mu�tazil� theology probably would not have been as central to either the 
Zayd� or the Im�m� Sh��� traditions. The contexts, circumstances, and conditions 
of this support remain topics for further inquiry.  

Appendix I: The Repentance of Ja�far b. 
arb (236/857)? 

In the first case of repentance which we described above, the scholar Ab� �Al� al-
Jubb��� exhorts Ibn Ab� �All�n to repent by recounting to him a story concerning 
the ascetic practice of the third/ninth century Mu�tazil� scholar Ja�far b. 	arb (d. 
236/857).138  

According to the account related by al-Tan�kh�, Ab� �Al� al-Jubb��� told Ibn 
Ab� �All�n: 

You are not of a more exalted grace or higher rank than Ja�far b. 	arb. For he used to 
take upon himself the great affairs of the ruling authority (k�na yataqalladu kib�r a�m�l al-
sul
�n), his wealth approached that of the viziers (k�nat ni�matuhu tuq�ribu ni�mat al-
wuzar�	), he believed in the truth (k�na ya�taqidu l-�aqq) and his position in knowledge 
was famous, such that he wrote more books than those which remain today in the hands 
of the people, while at the time he worked on behalf of the government (wa-k�na 
yata�arrafu ma�a l-sul
�n).139 

Al-Jubb��� continued his story by stating that one day when Ja�far was riding “in 
a great procession, his material comfort was at its greatest extent, and his posi-
tion was in a condition of magnificence,” (r�kiban f� mawkib lah� �a��m wa-

                                                                                                                                                                                                                          

pentance – Judaism, Christianity, Islam. Second International Conference of Mediterraneum, 
eds. Adriana Destro and Mauro Pesce, Paris / Leuven 2004, pp. 125-39. 

137  Cook, Commanding Right and Forbidding Wrong, p. 195. 
138  Al-Tan�kh�, Nishw�r, vol. 1, p. 223. An abridged version of this story is also related on the 

authority of the son of the author of the Nishw�r, Abu l-Q�sim �Al� b. al-Mu
assin b. �Al� 
al-Tan�kh� (d. 447/1055) by Ibn Qud�ma al-Maqdis�, Kit�b al-taww�b�n, ed. George Mak-
disi, Damascus 1961, p. 157, and Ibn al-Jawz�, �ifat al-�afwa, eds. Ibr�h�m Rama��n and 
Sa��d al-La

�m, Beirut 1989, vol. 2, p. 303 [reading al-Tan�kh� for al-Mas�
�]. Cf. Josef 
van Ess, “Abu l-Hudhayl in Contact. The Genesis of an Anecdote,” in Islamic Theology and 
Philosophy. Studies in Honor of George F. Hourani, ed. Michael E. Marmura, Albany / New 
York 1984, p. 17; idem, Theologie und Gesellschaft, vol. 4, pp. 70 and 763. 

139  Al-Tan�kh�, Nishw�r, vol. 1, p. 223. 
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ni�matuh� �al� gh�yat al-wuf�r wa-manzilatuh� bi-��lih� min al-jal�la) he apparently 
heard a man reciting the first half of Qur��n 57:16, “Is it not time that the hearts 
of those who believe should be humbled to the Remembrance of God and the 
Truth which He has sent down?”140  

After a moment of recognition followed by tears, the scholar dismounted his 
horse, took off his clothes and waded into the Tigris where he immersed himself 
up to his neck in the water. According to al-Jubb���’s account, Ja�far did not exit 
the water until he had “divided up all of his money in order to resolve com-
plaints against him and redressed them, pledged a portion as a bequest, and gave 
the rest away as charity” (farraqa jam�� m�lih� f� l-ma��lim allat� k�nat �alayhi wa-
wa��� f�h� wa-ta�addaqa bi-l-b�q�).141 Eventually a man saw him standing in the 
water and learned of his affair. He gave Ja�far a long shirt (qam��) and covering 
for his lower body (mi	zar) whereupon Ja�far emerged from the river, clothed in 
these garments. Ja�far then devoted the rest of his life to scholarship. 

By the 4th/10th century this was not the only account of Ja�far b. 	arb’s 
famed submersion in water. Indeed �Abd al-Jabb�r in his Fa�l al-i�tiz�l wa-
abaq�t 
al-Mu�tazila described Ja�far b. 	arb’s act on two separate occasions. His first 
mention of Ja�far’s act is located in his biographical notice for the Baghd�d� 
Mu�tazil�, Ab� M�s� ��s� b. �ab�
 al-Murd�r (d. 226/841).142 �Abd al-Jabb�r 
stated that Ja�far b. 	arb had been in the army. During this period of his life, 
Ja�far had occasion to pass by the followers of al-Murd�r whom he would both 
mock and harass. Angered at Ja�far’s action, the followers complained to their 
shaykh, who asked them to persuade Ja�far to come to one of his study circles. 
When Ja�far came and heard the arguments and exhortation of al-Murd�r, he left 
and then “entered the water” (dakhala l-m�	) after removing his clothing.143 
Standing naked in the water, Ja�far sent word to al-Murd�r that he deliver clothes 
to him so that he could wear them. After returning from the water, he remained 
the companion of al-Murd�r for some time until he achieved the mastery of 
knowledge for which he later became known.  

The second account included by �Abd al-Jabb�r occurs in his biographical no-
tice of Ja�far b. 	arb himself, where it is reported that the event occurred at the 
end of his life.144 At that time, Ja�far disavowed all that he owned, took off his 
clothing and sat in the water until some of his disciples came and covered 
him.145 In this account, we are told that Ja�far’s father used to be one of the 
companions of the ruler and that Ja‘far gave up the inheritance that his father 

140  Al-Tan�kh�, Nishw�r, vol. 1, p. 224; Qur��n 57:16 [trans. A.J. Arberry, The Koran Interpreted, 
p. 259].

141  Al-Tan�kh�, Nishw�r, vol. 1, p. 224. 
142  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 278. See Wilferd Madelung, “Frühe mu�tazilitische Hä-

resiographie. Das Kit�b al-U��l des �a�far b. 	arb?” Der Islam 57 (1980), p. 231. 
143  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 278. 
144  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 282. 
145  �Abd al-Jabb�r, “Fa�l al-i�tiz�l,” p. 282. 
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had bequeathed to him. At the same time Ja�far was also said to have abandoned 
the unessential subtleties of theology (daq�q al-kal�m) and devoted himself to 
more basic problems of theology.146  

Submersion in water as an act of penitence had a long history in the religions 
of the Near East prior to Ja�far b. 	arb.147 Thus while the three accounts pro-
vided different reasons for Ja�far’s practice, all three are united in understanding 
his act as penitential. Readers of each of these accounts could also identify 
among Ja�far’s actions, certain rationales associated with the formal practice of 
tawba in the 4th/10th century: leaving the service on behalf of the government, 
the disavowal of illicit funds, and changes in religious belief. Indeed the account 
of al-Tan�kh� even ascribed actions to Ja�far that would later become central to 
the doctrinal concept of repentance among the Mu�tazila in the 4th/10th cen-
tury such as the redress of grievances (radd al-ma��lim), and the giving of charity 
(�adaqa) which Ja�far undertook while still in the river.  

Yet however many details about this event were similar to those surrounding 
the later practice of repentance in the 4th/10th century, none of the accounts 
described the obviously penitential act of Ja�far standing naked in the waters of 
the Tigris with the term tawba. �Abd al-Jabb�r was careful to describe the actions 
of Ja�far b. 	arb as an act of piety (zuhd).148 For by the time that each of these 
stories was recorded in the 4th/10th century, tawba had already acquired a cir-
cumscribed and specific theological meaning amongst the Mu�tazila. 
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Between Mu�tazilism and Mysticism 
How much of a Mu�tazilite is Na�r 	�mid Ab� Zayd? 

Thomas Hildebrandt 

Introduction 

The ideas presented in this paper grew out of a larger inquiry into the position of 
the Mu�tazila in modern Arabic thought.1 The starting-point of this research was 
the concept of “Neo-Mu�tazilism”, a term which is used to denote the modern 
Muslim interest in classical Mu�tazilite thought and alleged attempts to revive it. 
“Neo-Mu�tazilism” as an important trend in modern Muslim intellectual life was 
dealt with for the first time by Ignaz Goldziher, Bernard Michel and Mu�
af� 
�Abd al-R�ziq during the 1920s.2 It later became a well-known phenomenon and 
somewhat fashionable subject thanks to a long article published by Robert Caspar 
in 1957,3 and it has been further discussed by scholars such as Detlev Kh�lid, 
Louis Gardet and Ulrich Schoen.4 In 1997, the first monograph on the subject was 
published by Richard C. Martin and Mark R. Woodward.5 Under the title “De-
fenders of Reason in Islam,” it unites many of the names and arguments brought 
forward in connection with the so-called “revival” of Mu�tazilite thought. Never-
theless, this book is so vague that the need for a more thorough study on the sub-
ject was in no way diminished by its appearance. 

In attempting to offer such a study, I became increasingly critical of the con-
cept of “Neo-Mu�tazilism” itself. Without going into too many details, I can say 
that I did not find in the Arab world a single author or group of authors whom I 
felt could be defined without reservation as “Neo-Mu�tazilite”. Instead, what I 

1  Neo-Mu�tazilismus? Intention und Kontext im modernen arabischen Umgang mit dem rationalisti-
schen Erbe des Islam, Leiden 2007. 

2  Ignaz Goldziher, Die Richtungen der islamischen Koranauslegung, Leiden 1920, pp. 315-16, 
320-21, 364; Mu
ammad �Abduh, Rissalat al Tawhid. Exposé de la religion musulmane, transl. 
with an introduction by Bernard Michel and Moustapha Abdel Razik, Paris 1925, pp. lviii-
lix, lxii, lxiv-lxv, lxxxiv, 11 n. 1. 

3  Robert Caspar, “Un aspect de la pensée musulmane moderne. Le renouveau du mo�tazi- 
lisme,” Mélanges de l’Institut Dominicain d'Etudes Orientales du Caire 4 (1957), pp. 141-202. 

4  Detlev Kh�lid, “Some Aspects of Neo-Mu�tazilism,” Islamic Studies 8 iv (1969), pp. 319-47; 
Louis Gardet, “Signification du ‘renouveau mu�tazilite’ dans la pensée musulmane 
contemporaine,” in Islamic Philosophy and the Classical Tradition. Essays presented by his friends 
and pupils to Richard Walzer on his seventieth birthday, eds. S.M. Stern, Albert Hourani, and 
Vivian Brown, Oxford 1972, pp. 63-75; Ulrich Schoen, Determination und Freiheit im arabi-
schen Denken heute. Eine christliche Reflexion im Gespräch mit Naturwissenschaften und Islam, Göt-
tingen 1976, pp. 132-38. 

5  Richard C. Martin and Mark R. Woodward (in collaboration with Dwi Surya Atmaja), De-
fenders of Reason in Islam. Mu�tazilism from Medieval School to Modern Symbol, Oxford 1997. 
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found was a large number of authors from the most diverse intellectual back-
grounds, who had chosen, for very different reasons, to speak about the classical 
Mu�tazilite school in positive terms and to present it, or at least some of its ideas, 
as a solution to a whole range of modern problems. Upon closer examination, the 
world-view, arguments and aims of these authors – who rarely ever applied the 
term “Neo-Mu�tazilism” to themselves – had more to do with the contemporary 
intellectual trends they were part of (that is, liberalism, Marxism, Islamism, and 
certain philosophical or other academic traditions) than with the ideas of the very 
school they referred to as a model for the contemporary Arab and Muslim world. 
Even in the only two cases which I came across in which an Arab author clearly 
speaks of himself as a modern Mu�tazilite – 	asan 	anaf�6 and Am�n N�yif Dhi-
y�b7 –, I remained highly sceptical as to whether it was appropriate to regard these 
men as examples of a “Neo-Mu�tazilite” type of thought worthy of the name, 
since these self-designations were accompanied by far too much rhetoric, wishful 
thinking and deviation from old Mu�tazilite ideas. 

Another feature I observed was the relatively limited emphasis placed on the-
ology in the works of the so-called “Neo-Mu�tazilites”. Of course, theological, 
dogmatic and metaphysical questions played a prominent role in their respective 
discussions of classical Mu�tazilism. Yet there were modern questions of a politi-
cal, social, theoretical-philosophical or ideological nature which loomed large be-
hind these discussions and which seemed to be what these authors actually had in 
mind. The discovery of the school as a model for change and a symbol for mod-
ernity by modern Arab intellectuals – not even always Muslims, but sometimes 
Christians as well8 –clearly had to be seen as an important phenomenon. Yet its 
analysis could not be founded upon the notion of a mainly theologically moti-
vated return to a ready-made set of ideas. Instead, this analysis had to take into 
account the different intentions with which Mu�tazilite concepts were offered as 
modern models and the respective contexts in which this was done. 

Ab� Zayd: Linking “literary exegesis” with the Mu�tazila 

One example for my argument that we should not be too quick to label some-
one as a “Neo-Mu�tazilite” is the Egyptian author Na�r 	�mid Ab� Zayd. He 

6  	asan 	anaf�, “M�dh� ya�n�: al-yas�r al-isl�m�?” in al-Yas�r al-isl�m�. Kit�b�t f� l-nah�a al-
isl�m�ya, ed. 	asan 	anaf�, Cairo 1981, pp. 5-48, here pp. 13-15. 

7  Am�n N�yif Dhiy�b, Jadal al-afk�r. Qir�	a f� afk�r �izb al-ta�r�r �awla afk�r al-ul�hiyya wa-l-
qa��	 wa-l-qadar wa-l-ajal wa-l-rizq wa-l-hud� wa-l-�al�l wa-l-na�r wa-l-jaz�	, Amman 1995. 
See also Dhiy�b’s website www.mutazela.cjb.net [consulted 11.05.2007]. 

8  I am thinking here especially of the Egyptian scholar Albert Nasri Nader, whose most im-
portant works on the school are Falsafat al-Mu�tazila. Fal�sifat al-isl�m al-asbaq�n 1-2, Alex-
andria 1950-51, and Le système philosophique des Mu�tazila (premiers penseurs de l'Islam), Beirut 
1956, as well as the Iraqi priest Suhayl Q�sh�, resident of Lebanon, and his Ru	ya jad�da f� 
l-Mu�tazila, Beirut 1997. 
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was described as a modern Mu�tazilite in the original sense of the word (mu�tazil� 
mu���ir bi-l-�aq�qa l� al-maj�z) by his colleague J�bir �U�f�r in 1991 and as a Neo-
Mu�tazilite by Stefan Wild in 1993.9 Although Navid Kermani, who closely fol-
lowed Ab� Zayd’s work for a number of years,10 tries to prove the author’s dif-
ferentiated relationship to the school,11 his alleged Mu�tazilite outlook is often 
mentioned in relevant contexts and discussions. Not surprisingly, Ab� Zayd is 
presented by Martin and Woodward as one of those modern Muslim authors 
who write appreciatively about the Mu�tazila and in an essentially theological 
context.12 

What they have in mind is, first of all, Ab� Zayd’s MA thesis of 1976, pub-
lished in 1981, which deals with the concept of “metaphorical expression” (ma-
j�z) in the Qur��n according to the exegetical theory and practice of the 
Mu�tazila.13 It is true that Ab� Zayd here shows a great deal of respect for the ra-
tionalist theology of the school. He owes this respect partly to one of his teach-
ers, the philosopher 	asan 	anaf� who – following his return from Paris in 1966 
– fascinated many of his students with his outspoken criticism of the hierarchical 
structure and “reactionary” nature of classical Ash�arite thought.14 It would be 
wrong, however, to conclude that Ab� Zayd subscribes to the theological system 
of the Mu�tazila as such. Rather, he praises it in his introduction from a material-
istic – or, one might say, vulgar Marxist – point of view, for the socio-political 
aspirations with which it was formulated: the Mu�tazilite theories of qudra and 
ikhtiy�r (that is, man’s ability to act independently of divine determination) are 
presented by him as a means of overcoming the passive and fatalistic notion of 
politics advocated by the Umayyad caliphs, who sought to preserve their own 
power by presenting it, through the notion of divine jabr (coercion), as an ex-
pression of God’s will. Other Mu�tazilite positions, according to Ab� Zayd, were 
either directly connected to this set of problems or developed within the same 
context.15 This way of presenting the Mu�tazila and of explaining its origins is a 

                                                                                                                                                                                                                          
9  J�bir �U�f�r, “‘Mafh�m al-na��’ wa-l-i�tiz�l al-mu���ir,” Ibd�� 9 iii (1991), pp. 30-47, here p. 

33; Stefan Wild, “Die andere Seite des Textes. Na�r 	�mid Ab� Zaid und der Koran,” Die 
Welt des Islams 33 (1993), pp. 256-61, here p. 259. 

10  Navid Kermani, “Die Affäre Abû Zaid. Eine Kritik am religiösen Diskurs und ihre Folgen,” 
Orient 35 i (1994), pp. 25-49; Offenbarung als Kommunikation. Das Konzept wa�y in Na�r 

�mid Ab� Zayds Mafh�m an-na��, Frankfurt 1996; “From Revelation to Interpretation. 
Nasr Hamid Abu Zayd and the Literary Study of the Qur�an,” in Modern Muslim Intellectu-
als and the Qur	an, ed. Suha Taji-Farouki, Oxford / London 2004, pp. 169-92. Ab� Zayd’s 
autobiographical account Ein Leben mit dem Islam, Freiburg 1999, transl. from the Arabic 
by Chérifa Magdi, was narrated by Kermani. 

11  Kermani, Offenbarung als Kommunikation, pp. 64-69. 
12  Martin and Woodward, Defenders of Reason in Islam, pp. 215-16. 
13  Na�r 	�mid Ab� Zayd, al-Ittij�h al-�aql� f� l-tafs�r. Dir�sa f� qa�iyyat al-maj�z f� l-Qur	�n �inda 

l-Mu�tazila, [Beirut 1981] Beirut 41996. 
14  Ab� Zayd, Ein Leben mit dem Islam, pp. 96-99. 
15  Ab� Zayd, al-Ittij�h al-�aql� f� l-tafs�r, pp. 11-42. 
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common feature in most liberal, modernist and “progressive” Arab works about 
the school and therefore not unique to Ab� Zayd.16 

Ab� Zayd’s originality in dealing with the Mu�tazila stems from his interests as 
a linguist and a specialist in Arabic literature with a thorough background in the 
so-called “literary exegesis” (al-tafs�r al-adab�) which was developed at his own fac-
ulty at the University of Cairo (previously, the Egyptian University) from the 
1930s onwards by Am�n al-Kh�l� and a number of his pupils, such as Mu
ammad 
A
mad Khalaf All�h and al-Kh�l�’s daughter ���isha �Abd al-Ra
m�n “Bint al-
Sh�
i�”.17 The basic idea of this school of thought is that the Qur��n should be re-
garded as the greatest “literary work” in the history of Arabic language and litera-
ture and, as such, be subjected to the same methods of interpretation which are 
generally applied in the field of literary criticism. When Khalaf All�h’s PhD thesis 
caused one of the major scandals about religious questions in modern Egyptian 
history in 1947, the uproar was mainly due to the fact that the author had denied 
the historical validity of Qur��nic storytelling (qa�a�). He had argued that it was 
not historical facts that God had intended to transmit through the Qur��n, but a 
set of religious principles and moral values which are embedded in the Qur��nic 
narratives and to be found behind the actual wording of its verses. Central to 
Khalaf All�h’s argumentation was the idea of God’s “intention” (qa�d). This term 
had come into modern usage after the re-discovery of the M�lik� jurist al-Sh�
ib� 
(d. 790/1388)18 and was taken up by Khalaf All�h to support his thesis that God, 
in his wisdom, had made use in the Qur��n of certain ideas and forms of expres-
sion which were current in the Arabian peninsula at the time of Mu
ammad in 
order to achieve certain psychological effects on the prophet and his immediate 
followers. In place of the historical accuracy of the Qur��n, Khalaf All�h empha-

16  Some examples are A
mad Am�n, �u�� l-isl�m 1-3, [Cairo 1933-36] Cairo 61961, vol. 3, p. 
81; Chikh Bouamrane, Le problème de la liberté humaine dans la pensée musulmane. Solution 
mu�tazilite, Paris 1978, pp. 8-9, 16-17, 24-26; Mu
ammad �Im�ra, al-Mu�tazila wa-mushkilat 
al-�urriyya al-ins�niyya, [Beirut 1972] Cairo / Beirut 21988, pp. 29-30, 147-55; 	usayn Mu-
ruwwa, al-Naza��t al-m�ddiyya f� l-falsafa al-�arabiyya al-isl�miyya 1-2, [Beirut 1978] Beirut 
61988, vol. 1, pp. 567-68; Mu
ammad ��bid al-J�bir�, “al-�Aql�niyya al-�arabiyya wa-l-
siy�sa. Qir��a siy�siyya f� u��l al-Mu�tazila,” al-Wa�da 51 (1988), pp. 65-68. 

17  The most important works to be mentioned here are Am�n al-Kh�l�, al-Tafs�r. Ma��lim 
�ay�tih� wa-minhajuh� l-yawm, Cairo 1944; Mu
ammad A
mad Khalaf All�h, al-Fann al-
qa�a�� f� l-Qur	�n al-kar�m, Cairo 1950-51; ���isha �Abd al-Ra
m�n, al-Tafs�r al-bay�n� li-l-
Qur	�n al-kar�m 1-2, Cairo 1962-69. For further information see Jacques Jomier, “Quelques 
positions actuelles de l’exégèse coranique en Egypte révélées par une polémique récente 
(1947-1951),” Mélanges de l’Institut Dominicain d’Etudes Orientales du Caire 1 (1954), pp. 39-
72; Rotraud Wielandt, Offenbarung und Geschichte im Denken moderner Muslime, Wiesbaden 
1971, pp. 134-52; Katrin Speicher, “Einige Bemerkungen zu al-%�l�s Entwurf eines tafs�r 
adab�,” in Encounters of Words and Texts. Intercultural Studies in Honor of Stefan Wild, eds. Lutz 
Edzard and Christian Szyska, Hildesheim 1997, pp. 3-21; Issa J. Boullata, “Modern Qur��n 
Exegesis. A Study of Bint al-Sh�
i�’s Method,” The Muslim World 64 ii (1974), pp. 103-13. 

18  See Maribel Fierro, “al-Sh�
ib�,” in The Encyclopaedia of Islam. New Edition, vol. 9, 
pp. 364-65. 
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sized God’s “artistic freedom” in narrating the stories of the Qur��n in a manner 
which he considered appropriate in order to achieve the desired results.19 

This literary approach to the Qur��n provides the background for Ab� Zayd’s 
interest in the Mu�tazilite understanding of maj�z. The term is not treated by 
him primarily as a theological concept, but as a key to a whole world of linguis-
tic and rhetorical considerations which are intertwined with the theological and, 
as such, socio-political aims of the Mu�tazila.20 The focal point of his study is the 
question of the Muslim understanding of the relationship between the state-
ments of the Qur��n and their meaning in the mind of their reader or hearer. As 
Ab� Zayd explains, this question is closely related to the different Muslim un-
derstandings of the relationship between the words and the objects they mark 
(�al�qat al-ism bi-l-musamm�).21 When Ab� Zayd discusses the Mu�tazilite and 
Ash�arite theories about the “constitution” or “coining” (muw��a�a) of words and 
language in general, he does not conceal his sympathy for the Mu�tazilite idea of 
human “convention” (i�
il��) with regard to the usage of language, and his dis-
tance from the Ash�arite idea of a pre-fabricated language which reached man-
kind through divine “instruction” (tawq�f). He explains the relationship between 
these ideas and the respective theories of the two schools concerning God’s at-
tributes (�if�t), in particular the attribute of “speech” (kal�m) which belonged, for 
the Mu�tazila, to the “attributes of the act” (�if�t al-fi�l) as opposed to the “attrib-
utes of the essence” (�if�t al-dh�t or �if�t al-nafs) and, for the Ash�ariyya, like all 
divine �if�t, to his eternal and essential attributes. These theories, again, were 
connected to the ideas of the two groups concerning the metaphysical status of 
the Qur��n. While in the view of the Mu�tazila, the Qur��n was the result of a 
divine act and, as such, “produced in time” (mu�dath) or “created” (makhl�q), ac-
cording to the Ash�arites it was part of the divine essence and, as such, “eternal” 
(qad�m) and “uncreated” (ghayr makhl�q). For the Ash�arites, the Arabic language 
must have been eternal as well, since otherwise their theory of the eternal word-
ing of the Qur��n would not have made sense.22 
                                                                                                                                                                                                                          
19  For details see Wielandt, Offenbarung und Geschichte, pp. 135-37. 
20  Cf. on this subject: Lothar Kopf, “Religious Influences on Medieval Arabic Philology,” 

Studia Islamica 5 (1956), pp. 33-59; Henri Loucel, “L’origine du langage d’après les gram-
mairiens arabes,” Arabica 10 (1963), pp. 188-208, 253-81; 11 (1964), pp. 57-72, 151-87; 
John Wansbrough, “Maj�z al-Qur	�n. Periphrastic Exegesis,” Bulletin of the School of Oriental 
and African Studies 33 (1970), pp. 247-66; Bernard G. Weiss, “Medieval Muslim Discussions 
of the Origin of Language,” Zeitschrift der Deutschen Morgenländischen Gesellschaft 124 i 
(1974), pp. 33-41; Wolfhart Heinrichs, “On the Genesis of the �aqîqa majâz Dichotomy,” 
Studia Islamica 59 (1984), pp. 111-40; C.H.M. Versteegh, Arabic Grammar and Qur	anic Ex-
egesis in Early Islam, Leiden 1993; Janusz Danecki, “Is Language a Human Creation? Al-
Q��� �Abd al-�abb�r on the origin of language,” Hémispheres 10 (1995), pp. 45-52; Mustafa 
Shah, “The Philological Endeavors of Early Arabic Linguists. Theological Implications  
of the tawq�f-i�
il�� Antithesis and the maj�z Controversy,” Journal of Qur	anic Studies 1 i 
(1999), pp. 27-46; 2 i (2000), pp. 43-66. 

21  Ab� Zayd, al-Ittij�h al-�aql� f� l-tafs�r, p. 83. 
22  Ab� Zayd, al-Ittij�h al-�aql� f� l-tafs�r, pp. 70-73, 242-43. 
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All this, according to Ab� Zayd, had to do with the Mu�tazilite and Ash�arite 
approaches to the concept of the “semantic meaning” (dal�la) of words and expres-
sions and, ultimately, with their respective ways of understanding the Qur��n. He 
points out that the Mu�tazila considered not only, like the Ash�ariyya, the knowl-
edge of the rules of the muw��a�a of language, but also at least some knowledge 
about the “intention” (qa�d) and “state” (��l) of the speaker, as a necessary prereq-
uisite for the understanding of linguistic expressions. Without this additional 
knowledge, the Mu�tazila claimed, there could be no clear idea of the dal�la of the 
words of any speaker, including God. This position, in turn, was linked to the 
Mu�tazilite theory of the possibility of knowing God rationally, that is without re-
gard to what has been said in his revelation. Unlike the Ash�arites, who regarded 
the Qur��n as the only source of knowledge about God and considered his speech 
as meaningful only in itself, the Mu�tazilites understood the Qur��n in the light of 
their rational conception of God’s qualities and intentions. This is why they as-
signed a greater role to human reason in deciding where maj�z could be found.23 

The emergence and historical development of the concept of maj�z is de-
scribed by Ab� Zayd in reference to a number of thinkers, such as Ibn �Abb�s (d. 
68/688), Muj�hid (d. 104/722 or earlier), Jahm Ibn �afw�n (d. 128/746), Muq�til 
Ibn Sulaym�n (d. 150/767), Ab� �Ubayda (d. about 207/822), al-Farr�� (d. 
207/822) and al-J�
i� (d. 255/869).24 Particular importance is attached to the Ki-
t�b al-Nukat f� i�j�z al-Qur	�n by the Mu�tazilite author al-Rumm�n� (d. 384/994), 
since he recognised the important psychological function of the Qur��nic usage 
of maj�z in captivating its hearers and readers.25 At the end of his work, Ab� 
Zayd takes a closer look at the use of the concept of maj�z by �Abd al-Jabb�r 
(d. 415/1025), who had found in it an important tool for solving the contradic-
tions between the literal meaning of a number of Qur��nic expressions and the 
dogmatic positions of his school,26 positions which – as Ab� Zayd explains in his 
introduction – were directly connected to the socio-political interests of the 
Mu�tazila. Here, it seems, lies the main reason why his research did not turn him 
into a fully-fledged advocate of the Mu�tazilite theological system. His MA the-

23  Ab� Zayd, al-Ittij�h al-�aql� f� l-tafs�r, pp. 83-90, 242-43. 
24  Ab� Zayd, al-Ittij�h al-�aql� f� l-tafs�r, pp. 93-117. His main sources are the tafs�r of al-�abar�, 

al-Suy�
�’s al-Itq�n f� �ul�m al-Qur	�n, Muq�til’s al-Ashb�h wa-l-na��	ir f� l-Qur	�n al-kar�m 
(ed. Sha
�ta, Cairo 1975), Ab� �Ubayda’s Maj�z al-Qur	�n (ed. Sezgin, Cairo 21970), al-
Farr��’s Ma��n� l-Qur	�n (1-3, eds. Naj�t�, al-Najj�r, and Shalab�, Cairo 1955-73), al-J�
i�’s 
Kit�b al-
ayaw�n, his Kit�b al-�Uthm�niyya, his al-Bay�n wa-l-taby�n, and a number of his 
Ras�	il. 

25  Ab� Zayd, al-Ittij�h al-�aql� f� l-tafs�r, pp. 117-22. Al-Rumm�n�’s kit�b was published in Tha-
l�th ras�	il f� i�j�z al-Qur	�n, eds. Khalaf All�h and Sal�m, Cairo 1955. 

26  Ab� Zayd, al-Ittij�h al-�aql� f� l-tafs�r, pp. 180-239. He draws especially on �Abd al-Jabb�r’s 
Mutash�bih al-Qur	�n, his Kit�b al-Mughn� f� abw�b al-taw��d wa-l-�adl, especially vols. 4 
(Ru	yat al-B�ri	), 6 (al-Ta�d�l wa-l-tajw�r), 8 (al-Makhl�q) and 16 (I�j�z al-Qur	�n), and M�nak-
d�m’s Shar� al-U��l al-khamsa (ed. �Uthm�n, Cairo 1965), which Ab� Zayd treats, in agree-
ment with the editor, as a work of �Abd al-Jabb�r. 
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sis, as Ab� Zayd recalls in his autobiography, led him instead to the discovery 
“that the Qur��n had become the arena of a political and social struggle which 
was being fought with the weapons of theology, that is with concepts, definitions 
and dogmas.”27 

Linking mysticism with hermeneutics 

This subject – the different Muslim approaches to understanding the Qur��n in 
the light of their specific socio-political and dogmatic agendas – became the 
Leitmotiv in Ab� Zayd’s subsequent research, and he linked it to the general 
problem of the capabilities and limits of man in his desire to understand the 
Qur��nic message. From the rationalistic solutions of the Mu�tazila, Ab� Zayd 
turned to two subjects which show, as he soon came to be convinced, surprising 
similarities: Islamic mysticism and Western semiotic and hermeneutical thought. 
In embarking upon a comprehensive investigation of the mystical thinker Ibn 
�Arab� (d. 638/1240) and his “exegetical philosophy” (falsafat al-ta	w�l), Ab� Zayd 
was looking for a deeper theoretical understanding of the principle of ta	w�l, and 
he found it – following a suggestion of 	asan 	anaf� – in the hermeneutical 
works of authors such as Schleiermacher, Dilthey, Heidegger, Althusser, Ricœur 
and, above all, Gadamer.28 The dynamic, relativistic and individualistic approach 
of modern hermeneutics and Islamic mysticism to the issues of understanding 
and truth left a great impression on Ab� Zayd, and in his autobiography he con-
trasts it with the “apodictic judgements” of his MA thesis – a form of self-
criticism which must be understood as an allusion to the apodictic judgements 
of the Mu�tazila as well.29 He even describes himself here as a proponent of mys-
tical pantheism and as being dissatisfied with the rationalistic image of God as it 
was held by the school.30 

Ab� Zayd’s findings on Ibn �Arab� were presented in a study for which he was 
granted the PhD degree in 1981. This work, which was published two years 
later,31 begins with essentially the same observation as his work on the Mu�tazila: 
the interpretations of the Qur��n offered by Ibn �Arab� are closely connected to 
the situation of his time and the socio-political and dogmatic interests of mysti-
cal Islam.32 Although this materialist and historicist way of understanding Ibn 

                                                                                                                                                                                                                          
27  Ab� Zayd, Ein Leben mit dem Islam, p. 111. 
28  Ab� Zayd, Ein Leben mit dem Islam, pp. 115-17. 
29  Ab� Zayd, Ein Leben mit dem Islam, p. 119. 
30  Ab� Zayd, Ein Leben mit dem Islam, p. 209. 
31  Na�r 	�mid Ab� Zayd, Falsafat al-ta	w�l. Dir�sa f� ta	w�l al-Qur	�n �inda Mu�y� l-D�n Ibn 

�Arab�, [Beirut 1983] Beirut 41998. A more recent book on the subject by Ab� Zayd which 
was originally written for a non-specialized Western audience, but which hitherto remains 
untranslated (p. 15), is his H�kadh� takallama Ibn �Arab�, Cairo 2002. 

32  Ab� Zayd, Falsafat al-ta	w�l, pp. 33-37. 
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�Arab� might have led Ab� Zayd to assume a certain distance from the object of 
his study, he shows considerable admiration for Ibn �Arab�’s “comprehensive 
philosophical method which lends order to existence and to the text at the same 
time” and for the exegetical depth of his influential work, al-Fut���t al-
makkiyya.33 More importantly, Ab� Zayd’s occupation with Ibn �Arab� led him 
to the discovery of mystical Qur��nic exegesis – in addition to the rationalistic 
approach of the Mu�tazila – as a second source of inspiration for his own exe-
getical reasoning. The importance of Ibn �Arab�, for him, lies in what he consid-
ers his hermeneutical and semiotic method in understanding the Qur��nic reve-
lation and the world in general. This interpretation of Ibn �Arab�, together with 
one of the most interesting modern critiques of Mu�tazilite linguistic concepts, 
can be found in an article published by Ab� Zayd in 1986 under the title “Signs 
in the Heritage”.34 

This article attempts to make a comparison between classical Arab-Islamic lin-
guistic thought and the arguments of modern semiotics (�ilm al-�al�m�t) in order 
to find similarities and possible points of contact between the two approaches. It 
draws especially on the ideas of the Mu�tazilites al-J�
i� and �Abd al-Jabb�r, the 
Ash�arite al-Jurj�n� (d. 471/1078) and the mystic Ibn �Arab�, and emphasizes, in 
spite of the differences between their schools of thought, the internal unity and 
cohesion of the Arab-Islamic linguistic discipline as such – a discipline which is 
lauded by Ab� Zayd for what he calls its “clear semiotic starting-point” in deal-
ing with language.35 All linguistic thinkers in the classical Arab-Islamic culture, 
he says, regarded language as a “meaningful system” (ni��m d�ll) and as part of 
the epistemological order within which man was entrusted (mukallaf) with the 
task of living up to a set of divine instructions and expectations. Basing itself 
upon the Qur��n, the entire Arab-Islamic linguistic tradition considered the 
world as being full of “signs” (�y�t) of the existence of its Creator and claimed 
that man’s ability to fulfil the divine commands was essentially dependent upon 
his ability to grasp the dal�la of these signs and to extract their meaning (ma�n�) 
through a process of understanding or “reading”.36 

Although Ab� Zayd is full of admiration for the ideas of the Arab-Islamic lin-
guists in general, he has certain priorities, and his main sympathies are not on the 
side of the Mu�tazila. Admittedly, he still prefers the Mu�tazilite theory of human 
“convention” (i�
il��) to the Ash�arite theory of divine “instruction” (tawq�f) with 

33  Ab� Zayd, Falsafat al-ta	w�l, p. 18. 
34  Na�r 	�mid Ab� Zayd, “al-�Al�m�t f� l-tur�th. Dir�sa istiksh�fiyya,” first publ. in An�imat 

al-�al�m�t f� l-lugha wa-l-adab wa-l-thaq�fa. Madkhal il� l-simy�
�q�, eds. Na�r 	�mid Ab� 
Zayd and S�z� Q�sim, Cairo 1986, pp. 73-132, here used in the reprinted version in Ab� 
Zayd, Ishk�liyy�t al-qir�	a wa-�liyy�t al-ta	w�l, Beirut 41996, pp. 51-116. 

35  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” p. 86. 
36  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” pp. 54, 56-57, 101. 
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respect to the origins of language, and the Mu�tazilite insistence on the possibility 
of knowing God rationally to the Ash�arite position that God can be known 
solely through revelation.37 But he has some important reservations concerning 
the rational approach of the Mu�tazilites to the concept of maj�z. The problem, as 
he sees it, lies in the fact that men like al-J�
i� and �Abd al-Jabb�r, who were in-
terested in the description of language as a precise tool of the human mind, shied 
away from accepting, on the theoretical level, too many different forms of maj�z. 
The principal function of language, for both, was information or notification (ba-
y�n according to al-J�
i�, inb�	 according to �Abd al-Jabb�r), and as thinkers who 
strove for dogmatic clarity, they saw the existence of different levels of linguistic 
dal�la as a disturbing phenomenon. This is why �Abd al-Jabb�r regarded the ten-
dency of words, being placed together in a sequence, to bring about a semantic or 
metaphorical change in their meaning (ta�awwul dal�l� or maj�z�) as a kind of flaw 
(�ayb) of language in general. In order to save language from theoretical devalua-
tion, he thus defined human “convention” and the clear “intention” of the 
speaker as necessary prerequisites for maj�z. Not even in poetry were he and al-
J�
i� prepared to accept the deviation of an author from the commonly agreed-
upon norms of expression, and thus they missed the important individual charac-
ter of metaphorical speech. In this context, �Abd al-Jabb�r – always according to 
Ab� Zayd – even neglected certain forms of maj�z.38 

The difficulties the Mu�tazila had with the dal�la of language stemmed, as Ab� 
Zayd explains, from what �Abd al-Jabb�r describes as the breadth (ittis��) of its 
possibilities. The complexity of language may give it an advantage over other sign 
systems with regard to the transmission of information, but this can easily be-
come a disadvantage given the liability of linguistic expressions to ambiguity.39 In 
order to solve this problem, �Abd al-Jabb�r defined the rules for the use of maj�z 
according to the example of the “analogy from the known to the unknown” (qiy�s 
al-gh�	ib �al� l-sh�hid) and thus restricted it to the allegorical comparison (mush�-
baha or muq�rana). For him, just as in the case of the analogy between ��lam al-
ghayb and ��lam al-shah�da, the two sides of this comparison – the real and the al-
legorical meaning of a term – showed some similarities, but they were strictly not 
to be confused with each other.40 This attempt to explain the workings of lan-

                                                                                                                                                                                                                          
37  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” pp. 61-75. 
38  He denied, for example, the ability of names to bring about a ta�awwul maj�z� although, as 

Ab� Zayd explains, there are clear examples of the metaphorical use of names, as in the 
expressions “an issue which has no Ab� 	asan [�Al� b. Ab� ��lib, i.e. someone who has 
the ability to resolve difficult questions]” and “no fatw�s are being issued as long as M�lik 
[Ibn Anas, i.e. the leading muft� of the time] is in town.” Ab� Zayd, “al-�Al�m�t f� l-
tur�th,” pp. 102-10. References for this and the following are vols. 5 (al-Firaq ghayr al-
isl�miyya), 8 (al-Makhl�q), 15 (al-Tanabbu	�t wa-l-mu�jiz�t) and 16 (I�j�z al-Qur	�n) of �Abd al-
Jabb�r’s Kit�b al-Mughn�, the Shar� al-U��l al-khamsa, and al-J�
i�’s Kit�b al-
ayaw�n. 

39  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” pp. 87-89. 
40  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” pp. 108-10. 
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guage according to the example of logic prevented �Abd al-Jabb�r, in the judge-
ment of Ab� Zayd, from realizing the distinctive features of linguistic dal�la.41 

A better approach to the problems of metaphorical speech is seen by Ab� 
Zayd in the ideas of the Ash�arite philologist al-Jurj�n�. Instead of concentrating, 
from a dogmatic perspective, on the question of divine intention, he was inter-
ested, as Ab� Zayd shows, in a scientific explanation of the “miraculous nature” 
(i�j�z) of the Qur��n. This led him, especially in his works Asr�r al-bal�gha and 
Dal�	il al-i�j�z, to a philosophy of language in which texts are understood as be-
ing much more than the mere sum of the words used. For al-Jurj�n�, the dal�la of 
a text stems instead from the “interaction of the meanings of the signs with the 
meanings of their composition” (taf��ul dal�l�t al-�al�m�t wa-dal�l�t al-tark�b 
ma�an), as Ab� Zayd puts it.42 This means that the complexity of language, which 
had been feared by �Abd al-Jabb�r, came to be seen by al-Jurj�n� as its out-
standing feature by which it distinguishes itself in a positive sense from other ex-
isting sign systems. Central to his argumentation was the concept of the “ar-
rangement” or “formulation” (na�m) of texts, as it was used with regard to the 
composition of poetry – a fact which enabled al-Jurj�n� to detect the importance 
of the individual author or speaker and his artistic creativity. At the same time, 
Ab� Zayd sees in al-Jurj�n�, especially in his reflections on poetical theory, a re-
markable sense for the hermeneutical problem of understanding (mu��ilat “al-
fahm”) on the part of the reader or recipient (mutalaqq�) of a text. This leads him 
to the conclusion that al-Jurj�n� not only departed in a fruitful fashion from the 
linguistic ideas of the Mu�tazila, but that he also came close to ideas which the 
mentor of modern semiotics, the Swiss linguist Ferdinand de Saussure (d. 1913), 
was to profess at the beginning of the 20th century.43 

The dogmatic-rationalist approach of the Mu�tazila and the rhetorical one of 
al-Jurj�n� were surpassed, however, by the mystical vision of language of Ibn 
�Arab�. It would exceed the scope of the present study to examine Ab� Zayd’s 
comments on the refined linguistic philosophy of the 13th-century thinker in de-
tail. What is important is that he regards Ibn �Arab�’s approach to language as a 
“semiotic” one par excellence. Consistent with the mystical theory that every phe-
nomenon possesses an inner (b�
in) and an outer (��hir) side, and with the 
Qur��nic idea that God can be known through his signs, Ibn �Arab� imagined the 
world, in Ab� Zayd’s view, as a constant process of communication and as an 
“italic text” (na�� m�	il) or as a “text in the semiotic sense” in which interpretation 
(ta	w�l), understanding (fahm) and reading (qir�	a) belong to the most fundamen-
tal elements of human existence. In this context, Ab� Zayd also commends Ibn 
�Arab� for his awareness that “truth” is something which can be reached only by 
the “knowing mystic” (��rif) who possesses the ability to transcend the visible or 

41  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” pp. 105-6. 
42  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” pp. 89. 
43  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” pp. 76, 92-97. 

© 2016 Orient-Institut Istanbul

https://doi.org/10.5771/9783956506895 https://www.inlibra.com/de/page/agb - Open Access - 

https://doi.org/10.5771/9783956506895 
https://www.inlibra.com/de/page/agb
https://creativecommons.org/licenses/by/4.0/


BETWEEN MU�TAZILISM AND MYSTICISM 505 

outer surface of things and texts – the Qur��nic text included – and grasp the in-
ner or essential meaning of all manner of phenomena, without denying the sub-
jective and relative nature of his own, individual truth.44 

Mafh�m al-na��: Mu�tazilite concepts, hermeneutical endeavour 

The concept of communication which comes into play here is of central impor-
tance in what is generally regarded as Ab� Zayd’s most important book, Mafh�m 
al-na��, published in 1990.45 This book depicts the Qur��n as the result of a com-
municative relationship between its divine “sender” (mursil) and its human “re-
ceiver” (mutalaqq�), and the sign system or “code” (shifra) of human language as 
God’s chosen medium (was�la) for the transmission of his message (ris�la). It 
stresses the principle of ta	w�l – which it regards as “the other side of the text” – 
and the importance of the methods of literary exegesis, especially with regard  
to the phenomenon of maj�z. And it tries to show, on the basis of the works  
of eminent Ash�arite scholars such as al-Zarkash� (d. 794/1392) and al-Suy�
� 
(d. 911/1505), that literary and historical approaches to the interpretation of the 
Qur��n were nothing strange to Islamic civilization, not even within the Sunn� 
mainstream. For this, Ab� Zayd draws heavily on well-known exegetical concepts 
such as the “causes of revelation” (asb�b al-nuz�l), “abrogating and abrogated” 
(n�sikh wa-mans�kh), “definite and ambiguous” (mu�kam wa-mutash�bih), “clear 
and obscure” (w��i� wa-gh�mi�), “general and particular” (��mm wa-kh���) and the 
“relationship” (mun�saba) between the different suras and verses – concepts 
which he discusses in terms of their hermeneutical significance. The idea of hu-
man convention (i�
il��) with respect to the origins of language, and the concept 
of divine intention (qa�d), are also fundamental to Mafh�m al-na��. In the 
Qur��nic revelation, God employed the language, mythology and religious con-
ventions of a specific people in a specific geographical and historical setting, and 
he did so with a specific intention. The task of reading the divine message and of 
transforming it into meaning has been left up to man and is considered, in this 
book, as a necessary step which cannot be taken but in the light of the con-
stantly changing cultural, socio-political and historical situation. 

The question of influences on Ab� Zayd in Mafh�m al-na�� is not easy to an-
swer, since he rarely indicates them explicitly. Nevertheless, it should have be-
come clear from the previous discussion whence most of his ideas are derived. 
Departing from al-Kh�l�’s literary approach to the Qur��n, Ab� Zayd has taken 
up a number of central elements from the Mu�tazilite linguistic and exegetical 
                                                                                                                                                                                                                          
44  Ab� Zayd, “al-�Al�m�t f� l-tur�th,” pp. 81-86, 99-101. All references here are to Ibn �Arab�’s 

al-Fut���t al-makkiyya. 
45  Na�r 	�mid Ab� Zayd, Mafh�m al-na��. Dir�sa f� �ul�m al-Qur	�n, [Beirut 1990] Beirut 

21994. On this book see especially Wild, “Die andere Seite des Textes;” Kermani, Offenba-
rung als Kommunikation; idem, “From Revelation to Interpretation.” 
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tradition – especially the concepts of i�
il��, maj�z and qa�d (although the idea of 
qa�d had already entered the school of al-Kh�l� through the influence of al-
Sh�
ib�). At the same time, he has developed a critical attitude towards the rigid 
and rationalist way in which the Mu�tazilites dealt with the Qur��nic language in 
order to justify their own dogmatic presuppositions. As an alternative to this nar-
row form of exegesis, Ab� Zayd has turned to the more artistic approach of the 
Ash�arite al-Jurj�n� with his stress on concepts such as na�m and i�j�z, and his re-
spect not only for the complexity of language, but also for the hermeneutical 
problem of understanding. Nonetheless, Ab� Zayd’s hero with regard to the Is-
lamic development of a hermeneutical and semiotic world-view is Ibn �Arab�, 
whom he commends for his recognition of ta	w�l as one of the principal elements 
of existence. All this would not have come together in the thought of Ab� Zayd 
without the influence of the modern and mainly Western linguistic, hermeneuti-
cal and semiotic tradition to which, especially in the context of Mafh�m al-na��, 
two more names must be added: the Russian linguist Jurij M. Lotman, who de-
scribed art as a form of communication based on the exchange of signs in the 
form of linguistic and non-linguistic texts,46 and the Japanese orientalist Toshi-
hiku Izutsu, who analyzed the Qur��n and its semantic structure with the help of 
a theory of linguistic Weltanschauung and by means of a model of communication 
between God and man which has left clear traces in Ab� Zayd’s argumentation.47 

The reading of texts vs. dogmatic shadow-boxing 

The Mu�tazilite influences on Ab� Zayd’s work, as we can see, are not many, and 
they rarely have much to do with the strictly dogmatic positions of the school. 
Instead of striving for a revival of the theological teachings of the Mu�tazilites, 
Ab� Zayd is interested in those linguistic and exegetical aspects of their thought 
that help him to develop his own hermeneutical theories out of what the Arab-
Islamic heritage has to offer. This approach is not only accompanied by a critical 
attitude towards theology (�ilm al-kal�m), which is depicted within the framework 
of the egoistic struggle between the different groups and sects of Islam for intel-

46  Jurij M. Lotman, Die Struktur literarischer Texte, transl. Rolf-Dietrich Klein, Munich 1972. 
See also Kermani, Offenbarung als Kommunikation, pp. 7-8. One influence on Lotman which 
may be mentioned here is Claude Elwood Shannon and Warren Weaver, The Mathematical 
Theory of Communication, Urbana 1949. Ab� Zayd translated two of Lotman’s articles for 
the volume An�imat al-�al�m�t, eds. Ab� Zayd and Q�sim, pp. 265-81, 314-44. 

47  Toshihiku Isutzu, The Structure of Ethical Terms in the Koran. A Study in Semantics, Tokyo 1959 
[revised ed.: Ethico-Religious Concepts in the Qur	�n, Montreal 1966]; idem, God and Man in 
the Koran. Semantics of the Koranic Weltanschauung, Tokyo 1964. See also Kermani, Offenba-
rung als Kommunikation, pp. 18-21; Ab� Zayd, Mafh�m al-na��, p. 57 n. 2; Ab� Zayd, Ein 
Leben mit dem Islam, pp. 119-20. As mentioned by Kermani, Izutsu’s theories have their 
roots in ideas professed by men such as Alexander von Humboldt, Leo Weisgerber, Ed-
ward Sapir and Benjamin Whorf. 
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lectual and socio-political domination, and a favourable estimation of the phi-
losophical and semiotic value of mysticism; it also runs contrary to the bold call 
of modern ideological thinkers, such as Mu
ammad �Im�ra and 	asan 	anaf�, 
for a return to the “progressive” and “enlightened” political and theological sys-
tem of the Mu�tazila.48 Although he is not always mentioned by name, it is es-
pecially his former teacher 	anaf� who is repeatedly criticized by Ab� Zayd for 
what he regards as his superficial, unrealistic, utilitarian and salaf� way of rattling 
on about a return to his favourite aspects of the Arab-Islamic heritage as a solu-
tion to all manner of modern problems.49 In sharp contrast to 	anaf�’s project 
of a “revolutionary” renewal of Arab-Islamic civilization through a comprehen-
sive “reconstruction” of its heritage, Ab� Zayd stands for a historical and critical 
“reading” of this heritage in order not only to demonstrate its dependence on 
historical and cultural factors and to distinguish between its positive and nega-
tive aspects, but also to prove its often overlooked variety and plurality. 

This concept, plurality (ta�addudiyya), is of central importance especially in 
Ab� Zayd’s more recent works,50 and it can be seen in connection with his criti-
cal stance towards dogmatic theology, known as �ilm al-kal�m or �ilm al-taw��d. In 
Islam, there is a tradition of criticism towards the “science of [mere] speech” for 
the fruitless and potentially destructive quarrels which its representatives pursued 
over “unsolvable” problems instead of sticking to the clear content of the 
Qur��nic message,51 but Ab� Zayd is not part of this tradition. His distance from 
theological thinking stems less from his suspicion towards dialectical reasoning, 
than from his belief that it has always been the role of the mutakallim�n to sup-
port a set of socio-political interests with the help of theological arguments, that 
is, with a certain interpretation of the Qur��n. Ab� Zayd does not offer such an 
interpretation himself; he prefers instead to deal with questions of a largely theo-

                                                                                                                                                                                                                          
48  	anaf�, “M�dh� ya�n�: al-yas�r al-isl�m�?” pp. 13-15; Mu
ammad �Im�ra, “al-Dir�sa,”  

in Ras�	il al-�adl wa-l-taw��d 1-2, ed. M. �Im�ra, vol. 1, Cairo 1971, pp. 5-75, especially 
pp. 10-15. Among �Im�ra’s works on the school are also al-Mu�tazila wa-mushkilat al-
�urriyya al-ins�niyya and al-Isl�m wa-falsafat al-�ukm, Beirut 1977. 

49  An explicit critique of 	anaf�’s thought is Ab� Zayd’s article “al-Tur�th bayna l-ta�w�l wa-l-
talw�n. Qir��a f� mashr�� al-yas�r al-isl�m�,” first publ. in Alif. Journal of Comparative Poetics 
10 (1990), pp. 54-109, reprinted in Ab� Zayd, Naqd al-khi
�b al-d�n�, [Cairo 1992] Cairo 
21994, pp. 137-93. Not mentioned, but present, is 	anaf�, for example, in Ab� Zayd’s “al-
�Al�m�t f� l-tur�th,” pp. 51-53, and in his “Qir��at al-nu��� al-d�niyya. Dir�sa istiksh�fiyya 
li-anm�
 al-dal�la,” first publ. in Majallat al-ma�had al-mi�r� li-l-dir�s�t al-isl�miyya f� Madr�d 
1990, reprinted in Ab� Zayd, Naqd al-khi
�b al-d�n�, pp. 195-225, here pp. 202-3, 206. The 
term salaf� is taken from Ab� Zayd’s article “al-Tur�th bayna l-tawj�h al-�dy�l�j� wa-l-qir��a 
l-�ilmiyya,” in Ab� Zayd’s al-Na��, al-sul
a, al-�aq�qa. Al-Fikr al-d�n� bayna ir�dat al-ma�rifa 
wa-ir�dat al-haymana, [Beirut 1995] Beirut 21997, pp. 13-66, here p. 53. 

50  See for example Ab� Zayd, “al-Tur�th bayna l-tawj�h al-�dy�l�j� wa-l-qir��a al-�ilmiyya,” pp. 
64-66, and “al-Tanw�r al-isl�m�. Judh�ruh� wa-�f�quh� min al-Mu�tazila wa-bn Rushd il� 
Mu
ammad �Abduh,” al-Q�hira 150 (1995), pp. 29-45. 

51  See Louis Gardet, “�Ilm al-kal�m,” in The Encyclopaedia of Islam. New Edition, vol. 3, 
pp. 1141-50, especially p. 1148. 
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retical and methodological nature in order to demonstrate that there is some-
thing historical, individual and relative in every interpretation. This discourse of 
plurality and relativity stands in clear contrast to the modern and often ideologi-
cal Arab-Islamic usage of the term taw��d which, of course, is used in the first 
place to denote the “oneness” of God, but which corresponds, on a structural 
level, with the attempt to bring about a political, ideological and religious kind 
of unity (wa�da) and, one might say, uniformity.52 This discourse of taw��d has 
no appeal for Ab� Zayd, be it on the modern ideological level or on the level of 
classical Islamic theology of which the Mu�tazila, of course, is an integral part. It 
is not surprising that Ab� Zayd, in an explicit critique of 	anaf�’s project for an 
“Islamic Left”, rebukes his former teacher for underestimating the role of the 
principle of �adl (divine justice) in the thought of the Mu�tazilites and for con-
centrating on the role they assigned to the principle of taw��d.53 

The createdness of the Qur	�n 

This distance from theological argumentation and the rhetoric of taw��d can also 
be detected in what must be considered as Ab� Zayd’s most courageous and 
most important borrowing from the Mu�tazila: his definition of the metaphysi-
cal status of the Qur��n. Although he has always been critical of the idea of an 
uncreated and eternal Qur��n which, according to Mafh�m al-na��, denies “the 
dialectical relationship between the text and the cultural reality,”54 he avoided, 
up to and including that study, showing clear agreement with the opposite posi-
tion, namely, the theory of the “creation of the Qur��n” (khalq al-Qur	�n), for 
which the Mu�tazila has been blamed time and again through the course of Is-
lamic history.55 Only in a number of articles which appeared in the 1990s does 
he take a clear stance on this issue.56 There, Ab� Zayd for the first time openly 
endorses the notorious Mu�tazilite position. Nevertheless, he gives it a new 
meaning which removes it from its original theological context which was com-
posed of arguments concerning God’s attributes and uniqueness, and places it 
within the context of one of his own themes, the historicity (t�r�khiyya) of the 
Qur��n. Classical arguments, such as the claim that the idea of the eternity of the 

52  Some aspects of this phenomenon are described by Tamara Sonn, “Taw
�d,” in The Oxford 
Encyclopedia of the Modern Islamic World, vol. 4, pp. 190-98. 

53  Ab� Zayd, “al-Tur�th bayna l-ta�w�l wa-l-talw�n,” p. 175. 
54  Ab� Zayd, Mafh�m al-na��, p. 42. 
55  On this idea see, with further references, J.D. Pearson, “al-�ur��n,” in The Encyclopaedia of 

Islam. New Edition, vol. 5, pp. 400-32, here p. 426. 
56  Ab� Zayd, “Qir��at al-nu��� al-d�niyya;” idem, “al-T�r�khiyya. Al-Mafh�m al-multabis,” 

first published as “Mafh�m ‘al-t�r�khiyya’ al-muftar� �alayh,” in Ab� Zayd, al-Tafk�r f� 
zaman al-takf�r. �idd al-jahl wa-l-zayf wa-l-khur�fa, Cairo 1995, pp. 197-230, reprinted in re-
versed form in Ab� Zayd’s al-Na��, al-sul
a, al-�aq�qa, pp. 67-89; “al-Tur�th bayna l-tawj�h 
al-�dy�l�j� wa-l-qir��a al-�ilmiyya.” 
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Qur��n contradicts the principle of taw��d and therefore leads to a form of idola-
try (wathaniyya),57 and the comparison of this idea with the erroneous Christian 
dogma of the “divine nature” of Christ,58 are mentioned by him, but they are 
not at the core of his argumentation. Instead, he takes up these arguments as an 
additional means of convincing his readers that God cannot have communicated 
with man outside of history and that the Qur��n, therefore, belongs to the world 
of �ud�th, t�r�khiyya and zam�niyya. He even emphasizes that he does not want 
to discuss the question of the nature of the Qur��n from a theological (l�h�t�) 
perspective, since this would make him party to a controversial dogmatical issue 
(qa�iyya �aq�diyya khil�fiyya).59 At the same time, he clearly recognises the fact 
that with the notion of khalq al-Qur	�n, he and the Mu�tazila have different 
things in mind. Yet he claims that these things – strict monotheism60 in the case 
of the Mu�tazila, and the historicity of the divine speech in his own case – are di-
rectly bound up with one another, even though the “philosophical” conse-
quences of the idea of the createdness of the Qur��n might have “escaped the 
notice” of the school (rubbam� gh�bat �an al-mu�tazila).61 

Conclusion 

Since the Arab re-discovery of the Mu�tazila in the first half of the 20th century, 
the work of Ab� Zayd certainly constitutes one of the most serious attempts to 
integrate Mu�tazilite forms of argumentation into modern Muslim discourse. Al-
though this gives a certain legitimacy to the term “Neo-Mu�tazilite”, it should 
not be applied to Ab� Zayd without reservation and without a clear idea of that 
which it is supposed to represent. As I have tried to show in this paper, Ab� 
Zayd’s exegetical ideas are further removed from the spirit of dogmatic theology 
and closer to hermeneutical thought and to a mystical approach to religion than 
a concentration on this term would suggest. 
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